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Missionary Heritage

Legacies of Religious Imperialism, Inculturation, and Appropriation

Jonas Van Mulder, Thomas Coomans, and Dries Vanysacker

Christian missions played a central and increasingly studied role in the history of Western imperial and colonial expansion in early modern and modern times. In support of the evangelization of local societies, missions occupied key positions in society such as education, health care, technology and science. They commissioned the construction and management of mission stations, churches, schools, hospitals, agricultural estates and transport infrastructure, and consequently effected profound material, cultural and spiritual transformations of the evangelized societies. Missionary propaganda and knowledge production contributed significantly to cultural imperial imaginations and colonial knowledge regimes, and fueled notions of white supremacy, paternalist Eurocentrism and racism. Nonetheless the relationship between mission and colonialism was complex and multifarious, varying from close cooperation to publicly expressed criticism. Because of the complex historical connection between mission and colonization, missionary heritage is implicated in one way or another in the analysis of persistent legacies of imperialism in both former colonized and colonizing societies today. It can offer unique glimpses into the complexity of (post)colonial contexts due to the missions’ mediating position between colonial regimes, industrial actors, supralocal religious structures and Indigenous communities.

As Catholic and Protestant missions were imbricated so intimately into various cultural histories, they seem inextricable from the fabric of the grand historical narratives. Yet, over the last decades, a growing body of studies has explored the distinctiveness of missionary heritage, and engaged with the questions this heritage poses for societies past and present.1 The impact of missions on Indigenous peoples and local communities has been described in terms of broad religious, cultural and societal transformations, as well as in terms of more circumstantial phenomena such as alphabetization, standardization of language, changes in medical practices, construction techniques and spatial manifestations, and arts and crafts. Because missions and missionaries operated in various areas of society and each in very different ways, the scholarship that deals with their legacy is, by definition, multidisciplinary. Consequently, ‘missionary heritage’ does not constitute a settled concept nor a neatly delineated discipline, but proliferates across and among various fields in the cultural sciences. The tangible and intangible relics, memories and legacies of the missionary past are of relevance to as varied a field as the history of conservation and environmentalism,2 archaeology and heritage legislation,3 colonial botany,4 or changing ideas about femininity and womanhood.5 A fundamental question that underlies much, if not all, research into missionary heritage is the extent to which mission had the ability to fundamentally redefine cultures and societies, and how this influence is manifested in and can be traced through surviving patrimony or historical legacies of mission today. Given this, scholars have interpreted heritage of mission either as demonstrations of the pervasive cultural effect of evangelization and conversion on missionized cultures, or as demonstrations of the capacities of these communities to retain their singular identity and worldviews – beneath the surface of appearances and rituals, or by merging elements of local beliefs and Christianity to create original, hybrid cultural expressions.

The ambiguous position of missions vis-à-vis local communities and colonial authorities is perhaps embodied most distinctly in missionary education. Mission schools and their programs displayed the converging agendas that colonial administrations and missions had for the native communities, namely to maintain a homogeneous social and ethnical character, while encouraging a Western religious, Christian or Catholic identity.6 On the other hand, mission schools have been called both the salvation and damnation of the political emancipation of local communities. In this sense, Africanist Barry Schutz has stated that in African colonial settings, missionary education helped foster modern political elites that would guide their countries into an independent future, while at the same time being fundamentally colonial and paternalistic.7 Connected to education as to evangelization in itself, the missionaries’ attention to language and linguistics had an equally significant impact on communities in the mission areas. Linguistic skills were a prerequisite for establishing contacts with the local population, conveying the gospel message and expanding missionary activities. Hence, virtually every missionary setting has spawned its own ‘linguistic missionary heritage’, including works in the fields of lexicography, topography and ethnolinguistics.8

To a certain degree, approaches to missionary heritage differ depending on the discipline and the subject of study. Patrimony that is intimately connected to more direct aspects of missionary work (e.g. evangelization, conversion, campaigns against local cultural practices), or that highlights the relationship between mission and colonization, is more likely to inform imperialist and hegemonic readings. This is arguably most clearly the case with traces of the material and spatial developments of Catholic and Protestant missions: the establishment of churches, schools, hospitals and other constructions that functioned as central localities for the transmission of Western cultural values, and by which mission left an enduring imprint on the material and social organization of space.9 Recent scholarship has expanded our knowledge of missionary landscapes and urban design, and how local environments have been appropriated and mobilized in the constitution of new social relationships and social inequalities. Missions transformed landscapes, whether by physically altering the environment, introducing Western constructions and removing local ones, or transforming mental schemes for understanding space or adding new layers of meaning to particular places. Studies demonstrated how in this respect mission/missionaries operated in close accord with colonial polities. Research into the Catholic CICM missionaries in the Kasai region of then Congo Free State and Belgian Congo, for example, uncovered their intense involvement in the spatial reconfiguration of this area.10 While having little significance in explaining the contemporary organization of the Kasai landscape, their spatial discourse is highly illustrative for the ways mission could contribute to the destructive projection of a governmental order on a foreign landscape and its subsequent colonial territorialization. Similarly, anthropologist Elizabeth Kryder-Reid has investigated the role of the Californian mission landscapes in the Spanish colonization of Alta California in the eighteenth century and their ongoing transformation to heritage sites throughout the late nineteenth and twentieth centuries.11 Her study convincingly demonstrates the role of landscape design in establishing hegemonic ways of seeing and understanding the land and its connection to culture and society, and that the heritagization of missionary courtyards in California today has created ideological spaces that perpetually naturalize settler-colonial narratives.

The present-day appropriation and mobilization of such ‘mission landscapes’ for the benefit of civic, commercial and religious interests echoes historical missionary operations that were aimed at suppressing Indigenous societies and their connection to the natural environment. Especially in cases where historical mission settlements function in a commemorative or touristic context, they are likely to trigger conflicts between differing missionary, colonial and Indigenous narratives in past and present.12 Inclinations towards the preservation of tangible cultural heritage has in the past resulted in favoring missionary heritage to the exclusion of Indigenous intangible heritage. Such was the case for the memorial site dedicated to the missionary adventurer David Livingstone in Botswana, first established in 1916 and declared a historical monument in 1952. The naming, identification and preservation of the site was skewed towards missionary heritage, while the intangible Indigenous Bakwena cultural legacy that likewise resides in the landscape was long left unacknowledged and rendered invisible, and as a result was suppressed yet again.13 A specific challenge is posed by monuments dedicated to missionaries in former colonies and metropoles around the world: remnants of religious triumphalism that sit uneasy with increasing calls for redressing the colonial past and decolonizing material evocations of colonial and missionary legacies in the public space.14

Yet it should also be pointed out that missionary heritage can bear witness to more complex cultural negotiations, making it a stepping stone or a space for a more inclusive and critical representation of Indigeneity. Scholarship has come to acknowledge the agency of evangelized societies in adopting and appropriating Christianity as an Indigenous religion, often in ways unforeseen by the missionaries themselves.15 The Gambian missiologist Lamin Sanneh has argued that missionaries have to submit themselves (and their language, theology and culture) to the society in which they were working. The ‘reciprocity’ of the relationship between missionaries and their environment, according to Sanneh, goes beyond assumptions that the evangelized are merely ‘victims of missionary oppression either because they were forcibly converted or because missionary contact proved fatal to Indigenous originality.’16 Mission fostered the acquisition of local culture by the dominant culture, and vice versa, and sometimes the boundaries between who appropriates whom become blurred.

The recent turn to missionary heritage as a source of bilateral cultural interactions echoes a more general shift in critical mission studies from a mission-centered approach to the reception of Christianity, with special attention for local agency and local manifestations of Christianity. Earlier postcolonial and anthropological approaches to mission history, deeply influenced by Jean and John Comaroff’s seminal work Of Revelation and Revolution (1991) and strongly focussed on mission’s complicity in the colonial project, have recently received criticism for projecting overly monolithic conceptualizations of mission and colonialism and for the lack of agency accorded to the Indigenous population.17 Backed by a growing academic interest in cultural movement and symbioses – including Stephen Greenblatt’s concept of ‘cultural mobility’, Mary Louise Pratt’s ‘contact zones’ and Gloria Anzaldúa’s ‘borderlands’ – scholars have begun to use the lenses of cultural exchange and transculturation to describe processes of mutual appropriation in missionary contexts.18 Also in the fields of theology and missiology this change is noticeable. In her acclaimed Rethinking Mission in the Postcolony (2011), missiologist Marion Grau draws upon postcolonial theologian Joerg Rieger’s contention that mission ought to be thought of ‘in terms of building relationships’ to call attention to the multilayered ‘productive friction’ and ‘intercultural mimesis’ that can arise as incarnations of such ‘relationship[s] of mutuality’ between missionaries and missionized.19 According to anthropologist Lisbeth Haas, missions, despite incontestably being sites of fundamental cultural disruption, could simultaneously and paradoxically also be places in which native translators, artisans, and traditional and new leaders could ‘[use] Indigenous forms of authority, knowledge, and power to seek redress and to sustain the community’.20

In step with the ever-advancing understanding of the complex position of missions, the last two decades have seen a pronounced shift in scholarly attention from written materials to material culture as a source of research, ranging from photographs, illustrations and Indigenous artifacts, to plant specimens. Perhaps the most prominent feature of this ‘material turn’ in mission studies has been the growing interest in missionary photography and cultural objects. Both fields have brought forth studies that have convincingly demonstrated how missionary visual and material cultures were the outcomes of cultural suppression as well as complex processes of negotiation and cooperation. While often being the reflections of staged, imperial representations of ‘the other’, critical approaches to missionary photography can likewise offer an otherwise unique window into the complexities and relationality of the missionary endeavor not available through other source types.21

The same counts for material culture. From small-scale mission exhibitions in local parish halls to lush installations in spaces as grandiose as the Vatican, ethnographers, anthropologists and museologists have taken an interest in missionary collecting practices and the role of mission in the establishment and exhibition of non-Western cultural artifacts.22 An important milestone in the development of this field was Karen Jacobs, Chantal Knowles and Chris Wingfield’s Trophies, Relics and Curios (2015), a volume of essays on various artifacts that survived from the British Protestant missionary movement in Africa and the Pacific during the nineteenth and twentieth centuries.23 These contributions successfully reveal how material missionary heritage was the product of an encounter between multiple parties, and is prone to assume multiple significances and to receive differing (mis)interpretations over the course of its ‘life history’. Objects are convincingly approached as results from these encounters; materializations and testimonies of complex cultural negotiations. While not disavowing the contexts of inequality and often violence from which these cultural artifacts emerged, these contributors observed that missionary encounters also provided opportunities for local agency and cultural creativity, thus adding further nuances to the conception of the missionary enterprise as one involving the unilateral suppression of local cultural practices. The central innovative aspect of such an approach to missionary heritage is that it allows us to identify both the severe and often destructive impact of missions, as well as the agency of Indigenous peoples to object to or appropriate elements of imposed Christianity.



Encounters and transformations

The present book brings together ten case studies from diverse geographical and cultural contexts, and aims at contributing to a better knowledge of the specific nature and role of missionary heritage in processes of inculturation and cross-cultural impact, memories and remembrance, and the production of historical knowledge. With few exceptions the contributions cover the nineteenth and twentieth centuries, and they are clustered into three thematic sections, which do not detract from the fact that the contributions show strong interlinkages. The contributions in this volume are as much about particular mission histories as about how specific forms of heritage have been appropriated and transformed, and have become instrumental in constructing highly particular representations of the missionary past today.

By definition, ‘mission’ implies new encounters between different cultures. In various instances, these encounters fostered forms of cultural osmosis between local practices and Christian elements introduced by the mission, often as part of deliberate strategies of inculturation that led to the creation of new, hybrid expressions. While introduced and maintained as controlled avenues for the eventual evangelization of the communities in question, these creative processes were rarely one-way streets, but rather reciprocal cultural transactions in which local communities themselves also took on a significant measure of agency. This negotiation could take many forms, and should be understood within a broad spectrum of many different case-specific dynamics and relationships between missionaries and local communities, ranging from resistance to cooperation.

Music constituted an important cultural dimension of colonialism and has received due attention by scholars of mission. Analyses of musical practices that were introduced in mission fields in Central and East Africa and the Americas have demonstrated the multiple ways music has been deployed in the realms of evangelization, education and recreation.24 The premise of Paola Granado’s chapter is that the introduction of musical catechesis could equally transform into bi-directional intercultural dialogue between missionaries and native communities. The Jesuit province of Peru, founded in 1572, constitutes a particularly interesting example of a living legacy. Throughout their South American provinces, Jesuit missionaries managed to enforce ‘reductional pacts’ in order to limit Spanish intervention in their evangelization activities, assure exemption of slave labor in their parish communities, and maintain a certain degree of autonomy. These missionary settlements or reducciones became important centers of economic, social and spiritual life. In these artificial societies, Jesuit missionaries not only positioned themselves as mediators between Indigenous communities and colonial structures, but also acted as cultural negotiators, fashioning a blend of European compositions and local instrumentation and implementing it as a form of musical catechesis. After the expulsion of the Society of Jesus in 1767, other missionary societies continued to operate until the nineteenth century but subsequently underwent a gradual process of increasing instability and decline. In many ways, former missionary communities in Bolivia changed just like many other societies did, but the heritage coming from the reductions, and their musical legacy in particular, remains strongly attached to their cultural identity to this day. Granado considers this entangled heritage in the particular context of the Bolivian mission of San Ignacio de Moxos, outlining the development of Moxos missionary musical repertoire as it became an intrinsic part of the local cultural identity.

In various ways and to varying degrees, depending on the particular context, the relationship between foreign missions and local communities was determined by the way they came to position themselves towards each other in the face of significant local political and societal developments. A particularly instructive case is provided in Leah Abayao’s contribution, in which she sets out to chart the imprints marked by missionaries of the Congregation of the Immaculate Heart of Mary (CICM or ‘Scheut’) in northern Luzon in the Philippines. While the CICM already demarcated this ‘Mountain Province’ as a mission province in the early 1900s, had established dioceses and parishes, and built chapels, churches and schools, Abayao focusses on a more recent episode in the history of their presence: the involvement of Belgian CICM missionaries in the 1968–1978 resistance movement against the Chico River Dam Project, a huge development project initiated by the Philippine national government. Abayao navigates the workings of the Belgian fathers as they defended their diocese from the growing tensions caused by the project and eventually became caught in a conflict between the local Kalinga people and the government authorities. The CICM working in this area as well as the people of the old Mountain Province themselves enjoyed a degree of independence from the Insular Government, sparking a more profound mutual relationship that transcended the duality of evangelizers and proselytes. The fathers and the local communities mutually benefitted from their respective engagements, which resulted in a deep-seated shared articulation of resistance against state policies and projects that presented threats to Indigenous societies and cultural heritage.

The forced conversion of Indigenous peoples to Christianity not infrequently implied a profound transformation not only of their religion, but of their entire worldview and their cultural individuality. In his contribution, Kwami Eden Afoutou broaches this issue by taking an in-depth look at the Order of the Knights and Ladies of Marshall (KLM), a Catholic male and female fraternal association that has its most important center located in Lomé, Togo’s capital city. The local Ewe culture had been deeply affected by European Protestant missionary activities. Pietist missionaries of the North German Missionary Society debarked in Togo in 1847 and promoted inner life and conservative Western values as the core of the Christian life among the Ewe folk, who eventually adapted the missionaries’ characteristic dualistic understanding of Christianity as a central feature of their own Ewe Protestant identity. Fieldwork among the KLM in the same region today has revealed that language has been a conduit of the legacy of local Ewe culture into KLM’s practices in Lomé, and that several of its most notable features, including the dualistic insistence on the dichotomy between God and the Devil, bear clear marks of both Protestant Ewe Christianity, rituals and practices, and traditional Ewe cosmology.

‘Mission history does not simply have two sides, whereby an Indigenous view can be juxtaposed with a mission perspective’, but is to be considered as an ‘ongoing sequence of complex encounters characterized by a variety of cultural exchanges’, Karen Jacobs writes in the introduction to her chapter on the legacy of missionary encounters in the Pacific. Introducing the concept of ‘co-mission’ to highlight the role of missionaries in transforming artistic production in the Pacific, implying both disjunction and conjunction, Jacobs emphasizes the notion of interaction, and argues for a more complex understanding of the role of both missionaries and local people when considering the mission’s impact. As evidence of missionary engagement with Pacific Islanders, Jacobs turns to the material legacy of mission activity, which she explores through cases in Papua and the Fiji islands. First focussing on clothing and the body in relation to the ideas and practices introduced by Protestant Methodist missionaries, and secondly on the Catholic Mission’s commissioning of woodcarvings, this contribution pays particular attention to Indigenous responses to these foreign cultural interventions. Jacobs’ dual objective is to bring out the role of individuals, intercultural interpretations and Indigenous agency on the one hand, and on the other to establish a more nuanced understanding of processes of conversion: one that highlights aspects of transformation, translation, appropriation and indigenization.



Place and memory

The interference of Catholic and Protestant missions was often accompanied by an emphatic material and spatial manifestation in order to create a new ‘place’, or to appropriate an existing location within the Indigenous environment. On the one hand, structures and infrastructure were primarily designed to enable the organization and expansion of the missionary apostolate. On the other, they also, often very consciously, embodied proselytism itself as their outward formal language combined with the mission’s evangelizing discourse: mission stations, schools, hospitals, orphanages, chapels, churches and bell towers became new landmarks, new anchor points for local communities. Architecture represented renewal and modernization along Western lines, but was also embedded in a local cultural and natural topography. Constructions and spatial planning could disrupt, alter or push away communities, or generate new ones. Contemporary (infra) structures and today’s worldviews can therefore teach us a lot about the cultural and social impact of Christian missions in the past, and vice versa: mission history can sometimes provide surprising insights about current societies. Several contributions in this volume relate to these material, spatial expressions of missions, but simultaneously transcend them by linking this dimension to how individuals and communities in past and present relate to this heritage and the histories they tell.

Naziru Yahaya Shuaibu’s chapter offers a reconstruction of the Sudan Interior Mission (SIM) activities among Maguzawa communities of Tudun Wada in northern Nigeria, and provides a clear overview of the missionaries’ goals. An important element in the SIM’s campaign, indeed, was to assign active roles to converts for further proselytizing work and the practice of ‘converting’ their personal homesteads into de facto mission posts. These places played a pivotal role as physical and symbolical anchorage points within Maguzawa communities, and provided stepping stones to further Christian expansion. As a consequence, these places became closely tied to the history of the spread of the SIM and Christianity in Nigeria. Moreover, in the absence of written documentation, the personal memories of community members associated with these locations are vital resources for historical research.

Missions did not operate in a vacuum; the local political, ideological and social circumstances had a decisive influence on the development of ideas introduced by missionaries. Leon Bouwmeester’s contribution on the Belgian Franciscan mission in Taiwan demonstrates how a complex combination of political dynamics, future visions and climatic conditions influenced the spatial location and architectural form of church buildings. After the establishment of the People’s Republic of China in 1949, about one million Nationalist Chinese fled into exile to Taiwan, where the Kuomintang established its power. Among the foreign missionaries expelled from mainland China, a dozen Belgian Franciscans friars were assigned to the archdiocese of Taipei. In line with their earlier activities in China, and true to the missiological guideline of indigenization, they invested heavily in evangelization, the establishment of Catholic parishes, and the construction of churches and kindergartens. However, as their stay in Taiwan was expected to be limited in time due to the belief that the Kuomintang would soon reconquer China, the first infrastructure was considered temporary. After the dream of reconquest eventually vanished, most first-generation churches were replaced by larger and better equipped buildings to root the Catholic Church in Taiwan, often favoring modern reinforced concrete structures that were able to resist typhoons. The result of this unforeseen development of events is a distinctly incomplete preservation of architectural and archival remnants of the Belgian Franciscan friars in Taiwan, complicating both the study and the heritagization of these sites.

Based on a survey of three Protestant girls’ schools in Shanghai and Ningbo in East China, Jennifer Bond’s chapter explores how views of missionary education in China shifted over the course of time: from an emancipatory portrayal of mission schools by the missionaries themselves, to being considered a tool of cultural imperialism and brainwashing during the Maoist era, to today’s more nuanced, nostalgic and commercial appreciation. Bond explores this history of changing signification and appropriation by critically engaging with the memories and experiences of several alumnae of these schools, and confronting these testimonies with missionary writings and political printed media. By presenting the ways the interviewees navigate between overlapping multiple religious, political and gendered identities, Bond contributes to debunking well-known and often static narratives of modernity, Christianity and politics. She does so by probing how the alumnae’s personal experience relates to other readings of missionary schools by other instances from their respective educational, political, commercial or esthetical vantage points. ‘Place’ and ‘space’ – the schools’ physical layout – feature prominently in their recollections, and visits to school buildings proved to be important catalysts for site-specific memories.

Despite the fact that the contributions by Shuaibu, Bouwmeester and Bond consider very different cases, they have in common a strong reliance on oral history: personal witnesses and recollections function as the backbones of these histories, and are not just included to accommodate archival source material. Memories are anything but impartial sources of knowledge; their research value lies precisely in their subjectivity. The situation of the Belgian Franciscan missionaries in Taiwan is specific due to their vow of poverty that limits personal belongings, including archives. To fill this major gap, oral memories about the Belgian missionaries – in the meantime all deceased – were collected. Shuaibu’s case, clearly devoid of any heritagization process, contrasts with the current condition of missionary school buildings in East China, which reveals forms of musealization and includes active international networks of alumni.



Representation and memorialization

Missions were often accompanied by an insistent and often skillfully orchestrated production of visual and discursive representations to increase support for and perpetuate the influence of missionary activities. Today, these publications, museum presentations and monuments are important sources for missionaries’ self-perception and their status in society in general. But equally, one can find traces of how evangelized societies appropriated traditional forms of missionary self-representation to express their own vision of history. And historical expressions of Eurocentric boasting of local missionary champions in the form of statues and memorials are slowly but surely becoming the subject of postcolonial critiques and catalysts of debate about the exclusive nature of public space.

In 1956, the Belgian Jesuit Mission among the Adivasis in former Chota Nagpur, India, transitioned into the present-day Ranchi Jesuit province in Jharkhand, as part of a general policy launched by the Holy See in 1926, to replace foreign missionary structures with localized churches. Mainly looking at their enduring legacy in terms of architecture, literature, education, developmental works and the practice of Christian faith, Rinald D’Souza proposes a re-examination of Ranchi’s missionary heritage through a ‘reading of indigenization’, a process that developed in India after the independence of 1947, in which emerging Christian identities sought to articulate and negotiate their religious and social spheres within public life. The indigenization of the Ranchi Jesuit province – the articulation of Adivasi Jesuit identities within the broader Jesuit province – is scrutinized by focusing on how Adivasi texts present the Ranchi mission’s history and simultaneously encourages the exploration and uncovering of Jesuit Adivasi identities. D’Souza demonstrates that native actors exhibit their agency to interpret and express their sociocultural norms and behaviors, while also possessing the ability and agency to adapt non-native cultural norms and behaviors.

Markus Scholz discusses the missionary practice and ideas of the Bavarian Capuchins among the Mapuche in Araucanía in the south of Chile from 1895–1896 onwards. Distinguishing themselves as defenders of Indigenous land rights and as linguistic experts on the Mapuche language, they also assembled a rich collection of ethnographic artifacts and natural specimens which were exhibited in the mission museum of their monastery in Altötting, near Munich, until it closed in 1987. Through in-depth analysis, Scholz not only provides insights into the specificity of this particular collection, but also contributes to the understanding of missionary museums in general by elucidating their relation to contemporary ethnographic practices, as well as linking this history to the current debate on the provenance, handling and presentation of ethnographic collections from colonial times kept in European museums. By exploring the Bavarian Capuchins’ collecting activities in Chile and how the artifacts were exhibited in Altötting, Scholz aims at reconstructing the biography of this particular set of artifacts, and establishing a more transparent curation as to the origins of the objects. In this way, Scholz addresses the issue of the ‘treasures’ that missionaries brought back and that are still kept in monasteries, missionary houses and public museums, which generally tend to be excluded from debates regarding the decolonization of museum collections.

A specific form of memorialization is the remembrance of missionaries and missionary work manifested in public monuments erected in the hometowns and villages of the missionaries in question. Idesbald Goddeeris studies this phenomenon in Flanders, Belgium, a region that produced large numbers of Catholic missionaries to work in various mission areas around the globe in the nineteenth and twentieth centuries. Statues and other monuments erected in their memory and honor reflect the complex intertwining of colonial, political and religious narratives in local and global perspectives. Goddeeris’ research reveals that missionaries appear to have been widely celebrated in the Belgian public space, with almost half of the Flemish cities and municipalities having street names, statues, commemoration plaques and other markers that make reference to them. Remarkably, this fascination for acclamation of missionaries has not fully dissolved today, as new memorials and streets have emerged over the past twenty years. In contrast to their one-dimensionally and uniformly positive representation of missionaries – be it as adventurous trailblazers, humble individuals who left their comfort zone, committed social workers who committed to introducing education and health care, or unselfish martyrs who gave their life for a higher purpose – the missionary movement has been regularly criticized in the course of the twentieth century for its involvement in colonialism and imperialism. In the Belgian context, this was for instance the case during the first decades of the colonization of Congo, or at the time of the publication in Flanders of the first critical historical studies of the Congo Free State in the 1980s. Yet the presence of missionary memorials or references in public spaces rarely feature in public debates about colonial heritage in Belgian public spaces. In an attempt to interpret this phenomenon, Goddeeris points to various factors, most of which revolve around the ambivalence of missionaries as historical figures, embodying a puzzling blend of colonialism, paternalism and racism on the one hand, and faith, social engagement and criticism of secular colonial power on the other hand.
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Bolivian Missionary Musical Repertoire, Heritagization, and Contemporary Roles

Paola Granado

Since colonial times, different Catholic orders, such as Franciscans, Augustans, and Dominicans, have established missions in Latin America. In 1572, the Society of Jesus founded their province of Peru in South America, which included Charcas, today in Bolivia. The main Jesuit provinces were in Peru and Mexico, and later in the Philippines, New Granada and Quito. The Jesuits founded several missions in what are now Argentina, Bolivia, Brazil and Paraguay. These missionary settlements or ‘reductions’1 became centers of economic, social and spiritual life, and evangelized Indian societies with vernacular music and catechesis.2

It was in Europe, however, that the Jesuits developed their educational apostolate and their usage of music in the liturgy. Although at first music was not permitted, the Order established centers for the development of sacred music and many of their missionaries were also active as musicians before they were sent to foreign missions. Jesuit colleges played an important role in music education, including Collegium Germanicum in Rome (1552), Collegium Gregorianum in Munich (1572), Collegium Ferdinandeum in Graz (1574) and other colleges in Vienna, Prague, Cologne, Mainz, Augsburg and Dillingen.3 As a constitutive part of the curriculum, music was integrated in the quadrivium along with arithmetic, astronomy and geometry. This resulted in musical pieces composed by or for Jesuits (among them are Tomás Luis de Victoria, Giacomo Carissimi, Giovanni Pierluigi da Palestrina, Marc-Antoine Charpentier, etc.) and musical treatises, such as the Musurgia universalis sive ars magna consoni et dissoni (1650), written by the German Jesuit scholar Athanasius Kircher (1602–1680).4 As music was considered an important tool to involve people in church life and played a key role in the liturgy, founding music schools in South American missions became one of the Jesuits’ principal objectives. ‘Missionary musicians’ – such as Father Luis Berger in 1616, Father Anton Sepp in 1712 and Father Domenico Zipoli in 1717 in Panama, Father Julian Paucke in Argentina, or Father Julian Knogler and Father Martin Schmid in Bolivia – were assigned prominent roles in their respective missionary regions.5

Artistic and creative expressions facilitated the complex intercultural dialogue between missionaries and natives. European iconography that appealed to the native Americans was transformed in conformity with their cultural tradition.6 From this perspective, missionaries could be considered ‘mediators’ between native and colonial societies. Yet scholarship puts particular emphasis on the opportunism that prompted the Jesuits’ protective attitude towards natives: their primary interest was to avoid Spanish intervention, which they saw as a threat to their evangelization activities. They managed to enforce the so-called ‘reductional pact’, which assured that natives were protected from slavery, had access to work tools and livestock and were granted ‘autonomy’ with regard to the Spanish civil and ecclesiastic administration. Missionary societies continued to operate after the expulsion of the Jesuit order in 1767 until the nineteenth century but subsequently underwent a gradual process of increasing instability and decline.7 In many ways, former missionary communities in Bolivia changed just like many other societies did, but their heritage, especially in terms of their musical legacy, remains attached to their cultural identity in a special way. This chapter will focus on one Bolivian mission in particular, that of San Ignacio de Moxos. It will first describe the Bolivian missionary musical repertoire, secondly analyze their heritagization process, and thirdly discuss contemporary roles of missionary engagement in music preservation.



The musical archives of the former Jesuit missions in Bolivia

The province of Moxos (or Mojos) is located in the department of Beni in the Amazon region of Bolivia. The Mojeños are descendants of the Arawaks, a nomad group of the Greater Antilles and northern Lesser Antilles in the Caribbean and northern and western South America, all of whom spoke Arawakan-related languages.8 Before the advent of Catholic evangelization in South America, religious concepts such as ‘god’ and ‘devil’ did not exist in native spiritual beliefs. Amazonian communities had a diversity of deities in whose honor they organized rituals. These deities had different purposes and powers over water and fish, clouds and lightning, harvest, war and jaguars. Religious festivals were the cornerstones of daily life. Native joy and beliefs were expressed through dance and music played with local instruments such as whistles and other sound-producing objects made of pumpkins, flutes made of reeds, drums and sometimes sinobes (big trumpets made of cylindrical pieces of bark which produce low notes). Pre-Hispanic dances served as tributes to nature, agriculture, and celestial bodies.9

The earliest contacts between Bolivian natives and Spanish colonizers took place around 1580, before the settlement of the first official mission. Former communities were subjected to visits by European explorers, enslavers, missionaries and commercial expeditions.10 About a hundred years later, between 1696 and 1760, several expeditions involving a large number of Jesuits were undertaken in order to establish missions in the region of Chiquitos and Moxos in Bolivia. In 1682, the Jesuits Pedro Marban and Juan Rivadeneira founded the first mission of Moxos called Nuestra Señora de Loreto. Subsequently, Cipriano Barace and Francisco Javier Granados founded the Mission of Santísima Trinidad (1687), after which Antonio de Orellana, Juan del Espejo and Alvaro de Mendoza founded San Ignacio de Loyola (1689).11 As a result of this process, the ethnic groups were divided into the Trinitarios, Ignacianos, Loretanos, Javerianos and Baures, names taken from the respective missions.


As different communities were dispersed across these regions, ‘the missionaries’ task was to convince or coax the aborigines to abandon their isolated dwellings and gather (“reducirse”) in villages, each numbering between one and three thousand people under the tutelage of two fathers’.12 Such missionary ‘reductions’ involved a complex process of cultural homogenization and imposed a new social structure and economy on its inhabitants. It also implied negotiations between missionaries and natives in order to retain their loyalty. Although the inhabitants were forced to convert to Christianity, independent missionary settlements could also provide some sort of protection against Spanish and Portuguese invasion and exploitation. In order to convince natives to stay at the reductions, missionaries guaranteed them that working on missionary lands would also be remunerated. Jesuits sold fabrics, wax, cocoa, sugar and other items produced in their missions to Spanish and mestizo people in Peru. Natives received symbolic retributions in the form of iron, fabrics, knives and machetes.13

To proceed with the evangelization process, Jesuits followed a similar strategy as they did in Europe and in their Asian missions. Comparable to what happened in European Jesuit colleges, where music had a privileged role as a tool for religious teaching and as a sensory practice during public mass celebrations, musical methods were likewise applied in the spiritual colonialization of the ‘New World’. Teaching through music, as a sacred art, had both a devotional and instructional purpose. This is evident from contemporary catechetical publications. For example, the Modo per insegnar la dottrina Cristiana (‘Method of Teaching Christian Doctrine’) published in 1573 by the Jesuit Giacomo Ledesma promoted an approach to catechism as a combination of reading, asking questions, making exhortations, repeating and singing.14 Ledesma emphasized the use of musical arrangements because they would make catechism more enjoyable and support students in memorizing the religious texts, thus simultaneously developing their spiritual and musical sensibilities.15

While missionary testimonials have come down to us in the form of reports, there is a lack of direct evidence of the original native perception of European music and aesthetics. Jesuits frequently mentioned that natives expressed an interest in foreign arts, a penchant that possibly contributed to their transmission. It is unclear how their experience of this new and different kind of music related to or interfered with regular native spiritual practices. Common aspects shared between Western and indigenous music musical systems facilitated teaching and reduced cultural barriers. Proto-musical behavior is part of human cognitive development, and is said to ease social interaction.16 Furthermore, learning words or music simultaneously stimulates memorization.17 With regard to this aspect, in our view, the music brought by Jesuits during the missionary era and its use during evangelization heavily impacted the way natives acquired foreign knowledge and reacted to it emotionally. Natives learned and memorized the catechism through songs, and music also served as an important cognitive and social interaction tool. The existence of musical scores copied, arranged and performed by local musicians provides further evidence of this.

Some ethnic groups retained their identity and language, while others were absorbed in the reductions. The role of language was crucial, and the linguistic unification during this period was also encouraged by marriages between partners from different ethnic groups, a practice which corresponded to the aim of ‘reducing’ the native people to one unique group. Despite the loss of minority languages, some widely spoken languages were transformed into a ‘lingua franca’.18 Missionaries themselves started learning native languages in order to catechize. They also prepared grammar manuals, dictionaries and religious pamphlets in different languages and applied European aesthetics to local architecture, music and theatrical performances. Through polyphonic music and songs in native languages, communities were encouraged to participate actively in religious ceremonies set up by the missionaries.

Missionaries began by teaching simple songs, to be repeated over and over and sung in unison during the mass, but gradually the musical level became more complex.19 Musicians, instrument-makers and choirmasters were considered to be an intellectual elite called la Familia (‘the Family’). In the lives of community members who worked on the land or for other reasons did not participate fully in artistic activities, music was nevertheless present through performances outdoor and while working.20 Talented inhabitants however received formal instruction in music, whilst at the same time preserving their traditional music and even adding native instruments to the Western compositions introduced by the Jesuits, thus creating a new fusion and a new aesthetic. They also became instrument makers, building violins, organs and drums, and in some places, such as Moxos, they replaced the bassoon with a bajón, a big aerophone similar to a pan flute, about two meters in length.21

Since the advent of the missions in the seventeenth century, indigenous peoples had developed a written culture, which in many cases survived the gradual collapse of the centralized system of archive administration. After the expulsion of the missionaries in 1767, individualized handwritten pamphlets and notebooks were passed on to successive generations. Historical missionary documentary collections are composed of musical manuscripts, catechisms, prayers, hymns, sermons and manuals of sacraments in native languages, Latin and Spanish, as well as their respective language grammars and dictionaries. There are also catalogues drawn up by missionaries and native copyists.22 Today, institutes including the Archivo de San Calixto in La Paz preserve collections composed of a wide range of documents, including songs, catechism and sacramental manuals. They are written in native languages such as Mojeño, Baure, Canichana, Movima and Tacana. It is possible that the Jesuit Simeon Garcia collected them in 1909 from different native owners in Mojos (Beni). A large proportion of the manuscripts were written after the Jesuits’ expulsion in 1767.23



[image: A group of 10 musicians and 1 child who sing and play the organ, violin or the Bajones, a Bolivian wind instrument consisting of large wooden pipes.]
1. Musicians playing Bajones. (Keller Leuzinger, 1874)

About 7,000 musical manuscripts are preserved in the Archivo de Moxos and about 5,000 in the Archivo de Chiquitos. Some pieces have been kept in old churches, whilst others come from private collections of local musicians. As in the case of religious documents in general, many musical pieces continued to be copied by copyists, who were already admired at the time of the reductions because of their essential role in producing handwritten musical copies that circulated in local and other reductions.24 There were three kinds of copyists: professional copyists; devotional copyists; and copyist-interpreters.25 Thanks to the archival preservation of manuscripts, the devotion of local communities and individual copyists, this historical music continues to be performed in celebrations and other cultural practices to this day, and hence plays a fundamental role in the forging of traditional cultural identities.26 As such, this musical legacy is an essential part of the larger body of cultural traditions – consisting of customs, celebrations, architecture, instrument-making, etc. – that characterize former reduction settlements in Bolivia. In 1990, UNESCO declared six of the former missionary towns of Chiquitos and the Ichapekene Piesta of Moxos to be World Heritage Sites.27

The first musicological studies of this Bolivian musical tradition were conducted in the 1970s, while, at the same time, collections of music were transcribed and edited. The Polish musicologist Father Piotr Nawrot SVD (1955–) edited different pieces and published them through the Fondo Editorial of the Asociación Pro Arte y Cultura (APAC) and Verbo Divino. In 1996, APAC established the International Festival of American Renaissance and Baroque Music in former missionary towns in the provinces of Santa Cruz and Beni, with the aim of preserving and disseminating musical cultural heritage. Each festival is accompanied by the International Symposium of Musicology, during which topics relevant to early Bolivian music are discussed.28 Nawrot is considered an important conservator and scholar of former Latin American missionary music. Not only is his work crucial for the study of early missionary musical culture in Bolivia, but it is also relevant to take into account Father Nawrot himself as a ‘transmitter’ of this heritage to the present day and his motivations and approaches in doing so. Throughout this contribution, references will be made to an interview with Nawrot conducted by the author in 2018.




Music compositions and their usage

Although missionary music was adapted to the different regions of evangelization, many of them shared a musical pedagogy and had musical pieces in common. The role of indigenous musicians was essential in the construction of new musical aesthetics and performance.29 The input of both the missionaries and the evangelized in the creation process has confronted scholars with the problem of approaching and labeling this musical culture. The variety of classifications that have been used to refer this music illustrates its ambiguous nature: ‘colonial music’, ‘Latin American baroque’, ‘Bolivian Baroque’ or ‘missionary music’.30 And even the terminology is in itself ambiguous and can be interpreted from multiple angles. In the case of ‘Baroque’, a qualification of exuberant ornamentation, one could say that colonization indeed brought European Baroque aesthetics to Latin America, but ‘Baroque’ can also be used to describe the local contrasts, exuberance and the syncretism that characterized their native cultures.31

Looking at the musical archives, we can observe that the first approach to music-making that involved both missionaries and natives was through simple songs sung in unison in order to teach catechism and promote community participation during the masses. When officiating at the Mass, priests were assisted by local musicians who had an advanced musical knowledge. Once a mission was stable, the level of music performed became more elaborate and the Baroque music style became predominant in music teaching at the musical chapel (capilla musical).32 Taking elements from both European and indigenous musical traditions, one can imagine that the so-called Baroque music was transmitted following European methods, but at the same time was also adapted to missionary religious and pedagogical purposes and hence took elements from indigenous musical culture as well. Baroque ornamented melodies, continuous rhythmic drive and polyphonic textures were enriched with a palette of sounds and musical practices taken from native cultures. As such, formal musical instruction by the missionaries in a way allowed native musicians to further develop their own traditional musical skills, which were up to that point mostly transmitted orally, and to transcribe native melodies into European musical notation.33



[image: Music score Adagio, measures [1]-[4] followed by 18 lines of accompanying lyrics. Line 1: E-cho-pe fin-cha pas-cua po-vi-ti, mae-pi-ya si-ra.]
2. ‘Taye Jueves Santo’, Lament in Mojeño Trinitario language. [Edited by Piotr Nawrot in Misiones de Moxos]


[image: Music score for two violins, Allegro, measures [1]-[23].]
3. ‘Folias’, first movement Allegro. Moxos Archive. [Edited by Piotr Nawrot in Misiones de Moxos]


Unlike local spiritual practices such as rituals and celebrations, considered pagan by missionaries, native musical practices were not suppressed entirely, but were in their turn adapted to the missionary repertoire. This led to the creation of a specific local style that was intended to serve the needs of musical pedagogy. Not only were local musical traditions integrated in this musical pedagogy by the Jesuit missionaries, but native musicians themselves were also essential partners as music teachers and music preservers. Initially, music teaching was supervised by a missionary and assisted by native musicians, some of them brought from other missions. But in a later period, whenever and wherever a new mission was established, native musicians were made responsible for music teaching, making instruments, copying musical scores, and arranging, improvising or ornamenting different pieces, and they participated in daily masses by singing and playing.34

Few manuscripts mention with precision which teaching methods were employed and how Baroque music was performed in the missionary era in Bolivia. Most probably, music was taught at different levels of difficulty. The basic level included simple songs in native languages for catechism, the intermediate level included polyphonic pieces for liturgy and short instrumental pieces, and the advanced level required professionalism and virtuoso performances for a complex repertoire.35 Illustrations 2 and 3 show examples from the national music archives, which consist of pieces in native languages, Latin and Spanish used during and after the expulsion of the Jesuits, may illustrate this. They are taken from Father Nawrot’s editions published by APAC.36 In some cases, copies of the same piece are preserved in the collections of both Moxos and Chiquitos because of the regular musical exchange between the two missions.

At the beginning of the evangelization, missionaries looked for direct ways to facilitate the memorization and assimilation of catechism. Hence, a first group consisted of songs that could be easily learned by heart and required no prior musical training. Songs of this type were composed using simple and repetitive melodies with several refrains. Some words that were too difficult to translate or that referred to notions that did not exist in the native conception of the world were written in Spanish. Interestingly, not only were these native melodies transcribed in Western musical notation for the first time, using Latin script, but some of these songs represent the first ever written transcriptions of local languages. Songs such as Taye Jueves Santo [Lamentation of Holy Thursday], a song by an anonymous composer in Trinitario (a Moxo language) from the Moxos archive, can be situated at the beginner level and were undoubtedly used to teach the bases of musical theory.

Repetition played a central role in Jesuit pedagogy, hence it is no surprise that missionaries gave a mnemonic function to these basic songs in local languages and adapted them to the European musical system.37 Simple native melodies transcribed into musical notation facilitated their reproduction and interpretation. Repetition helped natives to become more independent in performing Christian practices, whether or not accompanied by a local catechist. It helped them to memorize large amounts of new material in a short time. With this incorporation of mechanical aspects of learning, missionaries were also following the recommendations of Saint Ignatius: ‘first, that they memorize; second, that they understand, by giving them some appropriate interpretations; third, if possible, that a priest or another suitable person undertake this duty in the future’.38

Multiple ‘memories’ take part in this kind of cognitive processes. Psychological studies have confirmed that people with or without musical training have the ability to ‘hear’ melodies .39 This ‘auditory memory’ can be accompanied by ‘motor memories’ in playing instruments, dance or remembering other actions like performing in religious processions. ‘Visual memory’ is also stimulated by written systems such as musical notes and lyrics. Emotions were part of the daily spiritual experiences before and during the mission, so ‘emotional memory’ is also important in musical activities, as emotional events are less likely to be forgotten. At this basic level, there are music pieces such as litanies, hymns or masses for one voice and simple minuets for instruments. Particularly for native music, there are pieces composed for Western instruments such as violins and cellos, and at the same time they include local instruments like the bajón, as, for example, in Mojeño pieces like the Macheteros dance (Figure 2).40 A dance melody (Macheteros) was adapted to a Christmas celebration (Navidad). For novices in musical instruction, compositions like these were helpful to start to understand Western musical notation for both Baroque and native pieces.


Moving further into the educational process, one is able to distinguish an intermediate level that mainly consisted of polyphonic pieces for three voices (sometimes with a soloist) and that were regularly accompanied by one or two instruments.41 Such compositions were used for the liturgy and were either composed in native languages or (contrary to basic-level compositions) Latin or Spanish. Within this group there is a wide range of compositions intended for masses, vespers, psalms, hymns or the Magnificat, which require a more advanced knowledge, albeit still not necessarily professional. Polyphonic music required more experienced performers as well as a better knowledge of the Baroque music style. As the level becomes gradually more demanding, some polyphonic pieces include a double choir, or are longer and divided into several parts. Interestingly, not only does the musical level become more advanced, but also more detailed religious knowledge is required to be able to distinguish between suitable pieces for masses and other celebrations.

The gradual evolution of music teaching can be further traced by considering an example of instrumental music. Here, music theory, advanced instrumental techniques and Baroque style are essential for performers. For example, there are different pieces for chamber orchestra, trio or duos, such as ‘folias’ with three movements. Such pieces, composed by European composers, were brought to the missions and also performed and rearranged by local musicians. Finally, a particular development of virtuoso performances demonstrates that music teaching achieved a high level of European Baroque-influenced compositions. The archives of Moxos and Chiquitos contain compositions from Domenico Zipoli (1688–1726), Giovanni Battista Bassani (1657–1716), Johann Joseph Ignaz Brentner (1689–1720), Juan de Araujo (1646–1712) and Tomás Torrejón y Velasco (1644– 1728). None of these composers ever went to the missions, but their music became part of the regular repertoire.

In Europe at this time, Baroque performances were characterized by the German so-called stylus phantasticus, its name referring to the required virtuosity and improvisational skills. Instrumental and vocal agility and speed demanded instrumental perfection.42 This style clearly influenced the music that was performed in the missionary reductions in colonial Bolivia, and, in the context of the pedagogical methods applied, it also impacted on the evangelizing program of the missionaries. Not only were pieces becoming more complex in a musical sense, their complexity also represented a spiritual growth process whereby natives dedicated their musical virtuosity to God. This virtuosity implied modesty: unlike in Europe, where virtuous artists were highly acclaimed, native musicians who took active roles in the missions remained anonymous because their musical practice was essentially devoted to serving the church and to the transmission of Christian faith. The high level of virtuosity attained by local musicians is evident from the pieces they arranged, which show they were able to improvise, adapt, create ‘local versions’ of European pieces and add their own traditional music. They worked both in their native languages and in Latin and Spanish.

Arias such as ‘Quis me a te sponse separabit’, an anonymous composition in the Moxos archive, can serve as an example.43 On the one hand, pieces of this kind were expected to be performed displaying virtuous vocal and instrumental skills originating from a specific European context. On the other hand, they also show the adaptation of Baroque pieces to local artistic expectations and spiritual mindsets. The archives contain several arrangements by composers such as Antonio Vivaldi (1678–1741), Johann Valentin Rathgeber (1682–1750), Bartolomé Massa (1721–1796) and Martin Schmid (1694–1772). The aria ‘Quis me a te sponse separabit’ was adapted from the aria ‘Priva del caro bene’ from the opera Dalisa (1730) composed by Johann Adolph Hasse (1699–1783).44 The Italian text was adapted to a religious text in Latin to be performed by professional musicians as part of the liturgical repertoire. This aria illustrates the success of the gradual process of teaching and learning music during the missionary era.

It has been argued, by missionaries such as Father Eder and Father Sepp, amongst others, that natives were not sufficiently independent or inventive to compose.45 Governor Lazaro de Rivera attributed this to the lack of stimulus to compose and the fact that communities did not know any environment other than the missions.46 After the expulsion of Jesuits, the missions lost their main providers of compositions and copies, and, generally, their structure for musical education and performance. Chapel masters took over the role of the missionaries and initiated a more intense interaction with colonial society. As a result of this new position, post-Jesuit music came to take elements from Spanish, creole and other forms of music, while preserving their own unique features.47



Contemporary missionary roles: a missionary and musicologist

Father Piotr Nawrot joined the Divine Word Missionaries in 1974 and was ordained in 1981. His doctorate in musicology brought him to the Bolivian musical archives. In 1991, native people revealed to him several manuscripts from Chiquitos (Santa Cruz) and Moxos (Beni), containing chants, masses and hymns with texts in Indian languages such as Mojeño, Guarani and Canichana, as well as in Spanish and Latin. According to him, ‘[t]his music has been performed all over the world, so it is absolutely universal music, and a significant contribution to “Baroque” music […] It has the power to convert the people, to praise God, to build a Christian community and to make us feel good and at peace’.48 This music took Bolivian ensembles to Europe, where it has also been performed by other groups constituted of both foreign and Latin American musicians. More people became interested in recording and studying it. Nawrot mentions that at the beginning of his meetings with local people, he needed to be a ‘person they could trust’, so his profile as a missionary certainly worked to his advantage as he was regarded as someone who could be ‘trusted’ as a religious guide, but who was at the same time a scholar who represented scientific quality and integrity.

Before Nawrot started his research on these musical archives, some people had taken musical scores and disappeared with them. In other cases, pieces were preserved by families or in churches and performed locally without formal preservation in terms of cataloguing or restoration. In the 1950s, the Chilean musicologist Samuel Claro wrote about the musical scores in Moxos, encouraging others to discover hidden gems as well. In the 1970s, during the restoration of the churches of Chiquitos (San Rafael, Concepción, San Javier, San Miguel, Santa Ana, San José), the Swiss architect and Jesuit Father Hans Roth (1934–1999) – who played a key role in the World Heritage nomination of the Jesuit mission site in Concepción – encountered around 5,000 pages of manuscripts and fragments of old music instruments. In 1990, UNESCO declared six of the churches of Chiquitos World Heritage sites. The archives have attracted the attention of a range of musicologists, such as Samuel Claro, Carlos Seoane, Bernardo Illari, Piotr Nawrot and Leonardo Waisman.49 Together with other expert volunteers, Father Nawrot started to restore and catalogue the manuscripts. Eventually he would edit and publish several volumes based on the Moxos and Chiquitos archives. ‘Before the tribal leaders would reveal their treasure—which they revered as much as other Catholics do the Blessed Sacrament—they wanted to know who this guy was. This was about faith and you have to be a person they could trust,’ he said.50

Bolivia’s religious situation evolved after independence. Today, Catholicism is practiced in a mostly syncretic way, meaning that there often is a juxtaposition of indigenous beliefs with Christianity. The Roman Catholic Church lost its official status as the principal religion in 2009. That year, a new National Constitution stated that freedom of religion and spiritual beliefs according to the individual worldviews of each citizen was to be respected and guaranteed. This separation between Church and State had a considerable influence on religious musical practices as well. In all former missionary towns, people now organize religious festivals and perform music to celebrate their individual beliefs. Here, music has lost its ‘evangelizing’ function, but instead it perpetuates and reinforces local beliefs and identities. The same applies to musical instruction: while students can attend local music schools, they are not expected to pursue a musical career or to become chapel masters or Taitas (male indigenous musician elders in Moxos).51

In this context, Father Nawrot does not believe it is his role to ‘impose’ a religious message in his musical and missionary activities, and maintains a position of constant respect for people’s personal beliefs in what is now a secular country. When asked about his motivation to study and preserve this musical tradition – as a musicologist and as a missionary – he does consider himself ‘a missionary before everything’.52 However, this is more than a matter of doctrine: missionary activities not only aim at the religious evangelization of peoples and communities, they also affect deeper layers of their culture. He beliefs he can do both things. ‘Preaching the Gospel can and should be supplemented by such fruitful activities as literature, music, architecture, theater, dance, etc.’ ‘As music was essential in the daily life of the missions, people did not learn only texts, but they learnt musicalized texts. Not all music was permitted, only academic, spiritual, celestial, divine music. When they listened to this music, they experienced a form of ectasis at the church. This was inseparable from worship: without music it was improper to praise God’.53

Father Nawrot stresses that the Bolivian musical archives preserve a sort of ‘universal religious music’ that embraces a wide range of historical eras, cultures and regions. For him, this means that this music moves souls, hearts and people’s minds when they meet to preach, as well as when they meet to give or listen to a concert. This is the true meaning of ‘singing the Catholic faith’. As a missionary, ‘when instead of reading the liturgy, I listen to the music, considering it a preaching, that music evangelizes me,’ he says. ‘The construction of the music is a religious action, it is a sermon in itself, an encounter between God and people’s believers. To stop studying and reconstructing musical pieces would be like stopping preaching.’54 Whenever Father Nawrot works with artists, he says


we feel more unity, kindness, brotherhood, and holiness, and all of that comes from God. To take part in music-making, even if the music is created by humans, means to participate in the world’s creativity. In music from the missions there is theology, philosophy, art, aesthetics, joy and messages which edify, satisfy and guide us and glorify God. All the things that we do with music cannot be reduced only to a solely academic dimension: it means far more than that.55



Clearly, for missionaries like Father Nawrot, who are engaged in ensuring the transmission of a religion, music is a timeless tool to facilitate spiritual and emotional experiences to convey religious messages. Religious music is a religious inspiration to him, and a tool to evangelize others. Research is deemed necessary to keep this tool vital and to ensure its continuing evangelizing capacity.

A large percentage of Bolivia is Catholic, but ancestral native beliefs continue to thrive. This is part of the national diversity where thirty-six nations and languages co-exist. Today, not only do missionaries continue to seek ways to carry out their religious work, local people also often play crucial roles in transmitting this heritage, and sometimes in evangelizing through music. Fieldwork in the town of Moxos indicated that especially senior musicians, called Taitas, are very religious and engaged in keeping their heritage alive through daily performances at the churches.56 This is rather different with younger generations, who do not limit their playing to the church building, but perform on public stages, go on the road for tours, do courses of various sorts, record albums and arrange new songs. They are inspired and taught by senior musicians, but also use modern musical pedagogy and styles of performance without necessarily aiming for historical accuracy. These compositions and performances thus do not always align with the music’s religious origins and practice, but are mostly up to and vary according to the preferences of the individual musical ensembles.57



Modern musical practices and ethnicity

Today, inhabitants of historical missionary towns perform traditional pieces and music from former missions especially during religious celebrations. The town of Moxos celebrates the Ichapekene Piesta Vijarenu’u, inscribed on the Representative List of the Intangible Cultural Heritage of Humanity and described by UNESCO in 2012 as:



a syncretic festival that reinterprets the Moxeño founder myth of the Jesuit victory of Ignacio de Loyola and melds it with indigenous beliefs and traditions. The festivities begin in May with firework displays, singing and praises, and continue in July with daily and nightly celebrations of masses, funeral wakes, alms-giving and feasts. The main representation of the victory of Saint Ignatius involves twelve sun warriors, wearing spectacular feathers, who battle with the guardians of the holy flag – the original ‘owners’ of the forest and water before converting them finally to Christianity. These rites are an act of faith and constant rebirth, allowing the Moxeños to be reborn into the Christian tradition in the presence of the spirits of their ancestors. The main procession involves 48 groups of participants disguised as masked ancestors and animals, reinforcing the importance of respect for nature. They play tricks and dance to the accompaniment of the Baroque-era music of the Jesuit missions, then around midnight fireworks pop from the top of their wide-brimmed hats, symbolizing the gift of light and vision to live respectfully.58



As mentioned in the nomination form (File N°00627) for the UNESCO list and as observed during fieldwork in Moxos in 2013, people take up different roles and responsibilities during the celebration and organization of this event.59 Nowadays, the Cabildo Indigenal (Indigenous Council) is composed of men and women, who are assigned different roles. For instance, there is strong female participation in the group by the senior ladies, called Abadesas, in charge of the church maintenance and decoration. Other people are also part of the groups of musicians and/ or dancers, and other members participate in logistical and administrative tasks. In general, during the organization of this event, all participants relearn to live in a community based on interculturality and multiethnicity. Senior musicians called Taitas and senior ladies called Abadesas, as noted above, transmit their knowledge and skills to younger members of the community. People also get involved in dance groups and play native musical instruments, using techniques handed down from generation to generation. Regional identity is strengthened by the transmission of values, including the value of environmental defense and cultural heritage. Since 1996, youngsters of Moxos have been able to study and perform traditional and Baroque music repertoire at the San Ignacio de Moxos Music School and with its main ensemble, the Ensemble Moxos. Their music education reflects influences of European models and El Sistema, but it follows a model that has been adapted to their musical and social reality.60 Their modern performances redefine their traditions while still celebrating their indigenous heritage:


The musical training at the San Ignacio de Moxos music school is divided into different subject areas. The youngest children have instruction in playing the recorder, singing in choir and performing in the orchestra, and later they start learning music theory, music history and harmony. The school offers training in orchestral instruments as well as in piano, organ, harpsichord, and basso continuo. All the students learn how to play native instruments such as the bajón, Indigenous flutes such as the flauta de bato and flauta de tacuara, and percussive instruments. Also, all the students are required to learn how to play the recorder, to sing and to dance.61



These instructions are not aimed at performing accurate historical interpretations of this Baroque music. While they do work with pieces by universally acknowledged composers as well as local Baroque music from their Jesuit and post-Jesuit musical manuscripts, they also play new arrangements of unknown religious and traditional music provided by the Taitas. The program’s objective is to educate multi-instrumental musicians get them acquainted with a variety of musical styles. On the one hand, the music school in Moxos has become a model of social inclusion, considering that mestizo and indigenous students perform traditional and Western music to create closer relationships as a community and preserve their identity following modern practices that suit their beliefs. On the other hand, musical training and particularly the inclusion of women in local choirs and orchestras became very significant in terms of gender empowerment. During the Jesuit era, men and women participated in community songs but formal music training was mostly practiced by men in order to become chapel masters or high-level musicians. Today, the Taitas, who are a respected group of senior male musicians, play old missionary music most of the time by heart. Their role is foremost spiritual and religious. Young orchestras and music teachers are mixed groups where gender equality and social inclusion characterize all artistic activities.62 Since music teaching no longer aims to teach only religious music and to train chapel masters, as at the time of the Jesuit mission when the directors were all men, several modern musical training projects were initiated by women. The San Ignacio Music School, for example, was created in 1996 at the initiative of the Spanish (Basque) professional musician María Jesús Echarri, a sister from the Congregation of the Ursulines. The director of the music school and conductor of the Ensemble Moxos is a woman, Raquel Maldonado. The music school and main ensemble participate in religious celebrations, but they do so independently of the local church.



[image: A group of 11 young musicians on a stage, some are singing, others are playing the violin, cello and double bass. In front of the group, seen from behind stands a female conductor.]
4. The Ensemble Moxos performing during the Ichapekene Piesta in 2013. [Paola Granado]

Moxos and other former reductions like Chiquitos (Santa Cruz Department) boast a range of music schools and ensembles that participate actively in music festivals in Bolivia and beyond. Each town has a music school and local choirs and orchestras, such as Ensemble Padre Martin Schmid (Concepción), Coro Urubichá, Coro y Orquesta Municipal San Ignacio de Velasco, Coro y Orquesta Misional Santiago de Chiquitos, Orquesta de cuerdas Santa Ana de Velasco, Coro y Orquesta Misional de San Xavier, Coro y Orquesta Municipal de Concepción, Orquesta de cuerdas San Rafael de Velasco, Orquesta Municipal de San José de Chiquitos, etc. People perform this musical legacy on many occasions, but one of the best attended events is the International Festival of American Renaissance and Baroque Music ‘Missions of Chiquitos’. Organizers describe their activities as follows:



APAC established the International Festival of American Renaissance and Baroque Music in these towns in 1996 to preserve and diffuse this cultural heritage. The festival does not take place only in these areas, however: there are also concerts in other missionary towns in the provinces of Santa Cruz and Beni, spanning a distance of more than 3,000 kilometers in total. The majority of the concerts are free and the festivals create significant work opportunities where they occur.63



In 1990, UNESCO designated six of the towns as World Heritage Sites: San Xavier, Concepción, Santa Ana, San Rafael, San Miguel and San José de Chiquitos. During the festival, local and international music ensembles play Bolivian pieces from the archives and other pieces by Baroque composers. Sometimes local and foreign musicians collaborate together, creating a unique experience. Apart from government support, many of these activities are also supported by international foundations and institutions, NGOs, embassies, etc. Musical ensembles also record albums in order to cover part of their travel expenses and they also want to continue to enjoy free access to music education.64



Conclusion

Musical pieces from Bolivian archives display the legacy of a local music training tradition that was based on Western methods, originally as a function of missionary activities but adapted to local cultural practices already at an early stage. These documents can be used not only for performances or musicological studies, but also as valuable sources of information for language studies or to understand music teaching and learning processes. At the same time, the fact that this legacy has been maintained up to the present day shows how much importance people have attached to preserving them as identity symbols.

The local interest in preserving heritage has also inspired modern missionaries, such as Father Nawrot and Sister Echarri. In the former’s case, as a missionary and musicologist, he had an important and influential role in preserving this legacy while combining the areas of both evangelization and culture. As a modern missionary, he adapted his role to the context of today’s secular Bolivia. For him, keeping this music alive is an important factor in building a peaceful Christian community. But local people also play an active role in the transmission of this musical tradition as their heritage, both through continuing the work of evangelization and through original musical contributions. Senior and young musicians show different attitudes towards the religious origins and evangelizing purposes of the music. In any case, however, it is through this musical missionary heritage that communities celebrate and reinforce their particular identity, whether or not diverging from the religious message and genesis. The Baroque style is said to reflect the multiplicity of the world. As such, it can therefore be considered universal in itself and be attributed the potential to unify people.

Today, music kept in national archives is performed in music schools. Modern practices are not aimed only at preserving the musical legacy. New generations of orchestras and choirs from former missions are ‘recreating’ pieces according to modern and syncretic musical expressions and sociocultural changes. Local music schools perform repertoires that include works by international composers, local Baroque music, traditional music and other genres. Modern music education preserves cultural heritage and also promotes social inclusion, cultural and gender empowerment, and new models of music teaching. This chapter has aspired to contribute to an improved historical understanding of missionary music education in Bolivia, and in doing so elucidate and appraise the individuality and unique features of current musical practices.
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Belgian CICM Missionaries, Territorial Heritage, and the Chico River Dam Resistance in the Philippines

Leah Abayao

The work of the missionaries of the Congregation of the Immaculate of Mary (CICM), commonly called the ‘Belgian fathers’, had a profound impact on the resistance movement against the Chico River Dam Project (1968–1978), a huge development project initiated by the Philippine national government. The Belgian fathers were caught in a conflict between the Kalinga people and the government authorities. This chapter will navigate the workings of the fathers as they defended their diocese from the tensions brought by the project and analyze the dynamics of mission work that left imprints in the history of Kalinga resistance. Desires and interests of Belgian fathers and Kalinga people coalesced to oppose the establishment of the dam project, deploying various forms of opposition and negotiation. The Belgian fathers and the local communities mutually benefited from a series of engagements and created in the locals a deep-seated articulation of resistance against state homogenizing projects that threatened cultural heritage. The dam project threatened the heritage of Kalinga people, whose resistance can be seen as a reflection of a measure of value of their territorial heritage as connected with the very survival of their culture.

The CICM was among the religious congregations that included the Philippines as one of its mission posts from the early twentieth century, following a call for missionaries to its headquarters in Scheut-Brussels issued by Bishop Dennis Joseph Dougherty (1865–1951) in 1906.1 The initial interest of the Congregation in the early 1900s was to Christianize the Diocese of Nueva Segovia.2 Sending the first missionaries in 1907, the CICM established its mission site at Cervantes, Ilocos Sur, which was to become its jumping-off point for all future missions in northern Luzon. Among the assignments was the Mountain Province territory, dubbed the ‘home of pagan head-hunters’.3 This province was possibly chosen because of its predominantly non-Christian population, a different situation compared to the lowland areas. From then on, the Belgian fathers established dioceses and parishes, built chapels, churches and schools, seminaries, and religious educational centers.4

The old Mountain Province was governed separately from the American Insular Government. Because of its dominant ‘pagan’ population, the American authorities saw fit to have these communities be administered directly by American governors.5 The CICM missions were perceived to complement the efforts of the American governors, especially in terms of the focus on suppressing the head-taking tradition and in civilizing efforts. For this reason, the CICM missionaries working in this area in the early twentieth century enjoyed a degree of independence from the Insular Government. Indirectly, the people of the old Mountain Province shared this relative freedom because their interactions with the Belgian fathers were much negotiated. The missionaries had to learn the customary and ritual life of the locals, wrote about them, and showed appreciation for their culture. They built museums such as the Bontoc Museum in Mountain Province, a small museum housed at what is now called Saint Louis University in Baguio City. By the 1960s, with over forty years of experience in missionary work, the Belgian fathers saw the persistence of traditions. The missionaries initially tried to suppress traditional practices that go against the Catholic tradition, but later allowed certain rituals, and even rationalized their integration into the practice of Catholic sacraments. In 1961, father Hubert Lambrecht (1895–1978) remarked:


[T]hat the precepts of the natural moral law come from God is most certain, but for the Ifugaos they come through the intermediary of their ancestors, no one can deny this. […] Consequently, missionaries should not endeavour to abolish their basic principle of morality, but rather divest it to its supernatural garment and in sist that, ultimately, it is God who wrote the obligations of the law in the hearts of their ancestors.6
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It was during the postcolonial period that the imprints of the CICM mission became most visible, especially when Cordillera Mountain peoples who were active in the dioceses were at the forefront of asserting their position and influence over national political structures and processes that were seen as unfit to the cultural heritage in the region.

It is from real-life experiences that the missionaries built the foundation of their work in the northern Philippines. They embarked on ethnographic and linguistic studies of dialogue and in support of their evangelization work. Several Belgian fathers published works on the major groups of the Cordillera region at a time when little was written about them. Their studies appeared in CICM periodicals, international journals, or were issued by Catholic printing houses in Baguio. Francisco Billet published on Kalinga epic songs (‘Ullalim’), and George Gelade and Henry Geeroms devoted studies to the Ilokano people, the latter also specializing in the cultures of the Ibaoi and Kankanaey. Alfonso Claerhoudt and Jerome Moerman published works on the Igorot and the Ifugao respectively. Godrey Lambrecht devoted a dissertation about the religious customs of the Gaddang people. Constance Jurgens studied the Ilokanos and Isinays people. Fathers Vanoverberg and Francis Lambrecht in particular are an exceptional breed of missionaries who conducted in-depth studies and published extensively about the groups they evangelized. Morice Vanoverberg wrote about the Lepanto-Igorot (Bauko) and Negritos, while Father Lambrecht published more than seventy original papers on the Ifugao and Mayawyaw (dictionary, rituals, tales, customs, traditional institutions, worldviews, etc.) in prominent journals in the Philippines as well as with the American Catholic Press. Many of his field notes and manuscripts are housed at Saint Louis University, a school founded the CICM which to date remains the biggest in the Cordillera region.7

The Belgian fathers were devoted to their mission and empathized with the local people. In a speech he delivered in 1976 after receiving an honorary degree in Humane Sciences from Ateneo de Manila University, father Lambrecht expressed:


I came to the Philippines [in 1924] to work among the people of the Mountain Provinces, not to impart a Western culture, but essentially to liberate the people as well as I could from all that I saw to be harmful or detrimental to their well-being in their culture. If during the past fifty-two years, I have achieved something valuable and scientific concerning the culture, language, and literature of the people with whom I have lived – and that not without assiduous and prolonged study – I cannot but put in evidence that I have tried to do it all, primarily because I am a Missionary.
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The CICM in the Chico River Dam Project resistance movement

The construction of hydroelectric dams in the Philippine Cordillera began in the 1950s with the Ambuklao and Binga dams in the province of Benguet. The construction of these two dams led to the destruction of the community’s resources in Benguet province, where fields were submerged.8 Interest in another hydroelectric dam in the province of Kalinga began in 1965. External firms conducted feasibility studies and plans were drawn up in 1973 when the Lahmeyer International GmbH, in collaboration with the Engineering and Development Corporation of the Philippines, carried out a pre-feasibility study for a hydroelectric development in the Chico River.9 Lahmeyer proposed the construction of four dams along the Chico River – Chico I in Bontoc; Chico II in the municipality of Gadangat; Chico III in Basao, Kalinga; and Chico IV in Tomiangan – with a total affected area of 3,419 square kilometers and 500 families to be displaced.10 Site surveys were carried out from 1974 to 1982. The site however was the catchment area of the Chico River, the longest river in the region, which is a source of irrigation for the farms and households of several communities, especially for the Kalinga and Bontoc people. For this reason, many local communities expressed their opposition to the hydroelectric dam from the beginning.11 At the time the Chico River Dam Project was going to be implemented, the CICM had already gained a foothold for its mission in Kalinga with the establishment of a church and a school. At that time, Belgian Scheut father William Brasseur (1903–1993)12 was Bishop of the Montañosa, an Apostolic Prefecture created on 15 July 1932 and elevated as an Apostolic Vicariate on 10 June 1948.13 A leader and a skilled diplomat, he actively participated in the debates about the dam. He communicated with the Philippine government officials about his observations of rising tensions in the community and led the writing of statements and reports about the dam.


Sustained oppositions from Bontoc and Kalinga people

The people’s resistance against the Chico River Dam Project unfolded over a span of years. Starting with the Survey Phase in 1974, the National Power Corporation (NPC), together with the Local Government Units, and the Philippine Constabulary sought to survey and prepare the Chico River for the dam project. Bontoc women drove off NPC survey teams, while men armed with spears and bolos stood ready to protect them.14 Kalinga people resisted the NPC survey teams, and by 1975, the NPC had to resort to aerial survey by helicopter because they were unable to do surveys on land.15 When Bontoc and Kalinga people attempted to raise their opposition to then President Marcos, he first dismissed their concerns as sentimental. But later, in May 22, 1975, his Executive Secretary Alejandro Melchor issued a suspension order of the NPC’s operations including the withdrawal of personnel and equipment from the project area.16

By October 1975, a new office, the PANAMIN (the Presidential Assistant on National Minorities) was assigned by President Marcos to look into the Chico River Dam project. This office, with Manuel Elizalde as Secretary, visited Kalinga and made promises of assistance, but the people remained skeptical and the majority of Kalinga people refused any involvement.17 In December 1975, this office forced a delegation of 150 Kalinga people to be sent to Manila, where they were promised to speak to President Marcos about the opposition to the dam, but ended up pressured to sign a consent statement to the dam project.18 President Marcos then issued the Presidential Decree No. 848, declaring the Chico area as the Kalinga Special Development Region (KSDR), which was to be under the sole authority of PANAMIN.19 The Kalinga people refused to cooperate with any activities including meeting and job offers by the PANAMIN. In January 1976, the Presidential Letter of Instruction (LOI) No. 359 was issued ordering the arrest of dam meddlers including foreigners and Filipinos.20 Thus, despite fierce moves to receive the consent and cooperation of Kalinga and Bontoc people, the later sustained their opposition to the proposed construction of the Chico River Dam. The LOI was a threat to the CICM Missionaries and Filipino activists who supported the local people in resisting the dam project.



CICM skirmishes with the PANAMIN and NPC

On 23 February 1976, five days after a statement on the frictions in Kalinga was released, Brasseur contacted one of the project officials to report on the latest developments in Kalinga with regard to Chico IV.21 His report emphasized the distressing activities of the Presidential Assistant on National Minorities (PANAMIN)22 within the Chico IV area. Thereafter, Brasseur sought the attention of the highest-ranking authority of the state, the President of the Philippines. He discussed the same concerns to then President Ferdinand Marcos (1917–1989) during his attendance of the graduation ceremonies at the Philippine Military Academy, a premier military school of the Philippines. This meeting with the President resulted in the creation of a fact-finding commission by the Philippine government.23 Bishop Brasseur’s opinions and advice appeared to matter to the government. He was invited to participate in a ‘conference with Undersecretary Barbero’ in Camp Aguinaldo on 27 February 1976. At the conference, Undersecretary Carmelo Barbero (1917–1983) acknowledged the presence of Bishop Brasseur and admitted the mistakes made by government troops: ‘Now, with the Chico projects, the government admits that it has committed a mistake, and according to the President, it was said that there is bloodshed in Kalinga.’24 Brasseur responded by detailing the tensions and the congregation’s regard for social justice for the local communities that would be affected by the dam project. First, he explained why the people were suspicious and distrustful:


the PANAMIN created division among the people by giving all kinds of financial help and jobs. And then, the Kalinga leaders have been deceived by their own place and later on were brought to Manila where they had to stay for 3 days or more in different hotels and were forced to sign agreements prepared by the PANAMIN; some even had to sign blank papers with tears, like those from Tanglag at the residence of Sec. Elizalde, the White Plains. Most of these leaders are not the true leaders of the affected area.25



Second, Brasseur articulated the CICM’s desire for people’s welfare, noting:


we have never, never said that we are against the dam. We said that we are 100% for the dam and 200% for the people. We are really concerned for justice and for the rights of the people who are to be affected by the dam project. And that, as long as the government can prepare good relocation sites for all these people affected, and just compensation for their properties to be damaged, instead of talking and promising the people this and that, that the government does something seriously to show to the people for them to choose.26



Aside from conveying the grievances of the people in some instances, the missionaries provided up-to-date information about the situation in Kalinga. At the conference, Barbero remarked that the then President Marcos had every intention of continuing the Chico Dam Project and that, as far as PANAMIN authorities knew, ‘it seems that all the barrios of the affected area are willing to go for relocation, except one barrio, Cagaluan.’27 Father David Ganggangan, a local priest who was with Bishop Brasseur, spoke to clarify the matter and conveyed the resistance of the local communities: ‘It is true that Cagaluan has, from the very beginning, been opposed to the construction of the dam, and now, against the relocation. For Tanglag, Mabongtot and Ableg, there are only a few, a minority who joined the PANAMIN, who went to see the proposed relocation sites. So, the majority of these people do not want relocation, even.’28

On 1 September 1976, the president of the National Power Corporation (NPC), Gabriel Itchon, asked to meet Bishop Brasseur to discuss the Chico Project. Itchon alleged that Bishop Brasseur was kind enough to agree for the clergy ‘to contact the people’s spokesman and to facilitate the dialogue depending on the people’s acceptance of this proposal.’29 Bishop Brasseur responded with dismay and made corrections to clarify that he was not an agent of Mr. Itchon, and that the reason why Mr. Itchon sought a meeting with the priests was because the priests knew who the true pangat leaders were.30

Furthermore, Bishop Brasseur presented Itchon with the clergy’s proposed three conditions for the building of the dam and for the success of the meeting with the leaders.31 First was the imposition of a moratorium on government activities in the Chico IV area for fifteen years due to the rising tensions and accounts of harassment and killings carried out by the implementers of the project. Itchon rejected this and remarked that the project had a target completion date set by the President of the Philippines. The second proposed condition was that the military officers (the army and the police constabulary) and PANAMIN would leave the Kalinga project site because people feared them and because ‘leaders will never talk openly, as they are afraid of reprisals from the military’.32 The third condition was that politicians would not be allowed to attend meetings as, apparently, ‘the politicians already have their own ideas about how they will try to enrich themselves at the expense of the ordinary people’.33 Bishop Brasseur recounted his experience with the initial surveys of the NPC and his communication with President Marcos and Undersecretary Barbero. He claimed that the people had been exploited and deceived by PANAMIN. Seemingly, Barbero listened but no action was taken to address the matter.34
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3. Bisshop Willem Brasseur and Father Patricio Guyguyon. [Personal collection Louis Mellebeek CICM]

Another CICM bishop, Emiliano Kulhi Madangeng (1927–1997) – a native of Ifugao province and since 1971 auxiliary bishop of the vicariate apostolic of the Mountain Province with his residence in Bontoc, Mountain Province – was actively supporting the local people in their resistance to the dam project.35 Together with Sister Basil,36 he attended three meetings on Chico I and II which were organized by the NPC from June 1973 to March 1974.37 Thereafter, Bishop Madangeng called the attention of the local government officials at various levels –mayors, council members and Barangay officials – and warned them of the government’s plan to continue with the dam project even with possible social and economic consequences. While the bishop acknowledged the intentions of the government to construct the dam for national development, he campaigned to ensure the local people would not suffer, citing the previous impact of a dam project implemented by the Philippine government where many families had been displaced. Accordingly, Madangeng was asked to assist the NPC in convincing the local people who were affected to give their consent to the construction of Chico I and II. The bishop refused and requested that the government ‘show its credibility with regard to the relocation issue, pointing out that people should not be the victims, as was the case of Ambuklao and Binga’.38

The then parish priest of Lubuagan, Kalinga, father Remi Demaeght (1919– 2003),39 informed the chairman of the NPC that the people affected were ‘crying for their rights to share in the decisions which shape their destiny, […] that the poor people, the voiceless and the powerless are crying out for justice’.40 To solve this problem and allow the people to become part of the decision-making process, father Demaeght appealed for the creation of a multisectoral council.41




Statements and confrontations in defense of cultural heritage

A collective stand to record and make known the stance of the clergy was made when Bishop Brasseur called a meeting on 29–30 September 1975. During this assembly, the clergy of the Vicariate of the Mountain Province recognized the potential benefits that the Chico Dam Project would bring to the people and stated that, in principle, they were open to the government’s idea of the Chico and Agno River Basins Development Projects. However, they spoke publicly against government actions and took the side of the local people, saying:


We strongly protest the manner in which the Government has so far tried to push through with these projects with almost total disregard for the people’s rights. For right from the start and in all phases of the projects up to the present, the Government has ignored the people’s right to representation and participation in the decision-making process. To our knowledge, there has never been a serious consultation with the people on definite relocation and rehabilitation plans.42



Additionally, the clergy expressed their disappointment on what they considered to be insincerity of the government in addressing the anticipated displacement of families and its plan for resettlement and rehabilitation of the affected locals. This was a serious concern of the people. The clergy stated: ‘We consider the lack of a serious dialogue between the Government and the people of the Chico and Agno River Basins, compounded by the lack of credibility on the part of the Government, as one of the reasons, if not the main one, of the people’s opposition to the projects.’43 They further stated that ‘The vicar apostolic, the vicar delegate and the clergy of the Vicariate, therefore, stand behind our people’s opposition to the dam projects unless and until the Government shall have relocated the people concerned in such a way that the relocation means progress for the people.’44

In his account of the events that took place on the Chico River Dam Project from 29 October 1975 to 30 June 1978, father Patricio Guyguyon (†2014),45 then head of the Montañsa Social Action Center (MSAC), remarked that the years were ‘a show of force by the government side and a show of opposition from the people’s side which got more and more violent.’46 He underscored the roles and the deceitful acts of PANAMIN, the office created by the President of the Philippines in 1968 that lead the operations of the dam project. He wrote about covert surveys of areas in Kalinga for the dam project in which the true intentions of PANAMIN were not stated. He recounted people’s experiences of harassment experiences, such as the acts of PANAMIN’s head, Secretary Manuel Elizalde, who deceived and forced delegates from Kalinga and Bontoc to sign their consent to the dam project. He also wrote about incidences where local people, the Kalingas (students, politicians, government officials) had accepted monetary and other forms of bribes, such as job promotions, which further discouraged the other locals from supporting the dam project.47 As the Kalinga people continued to oppose the dam project, President Marcos signed and issued a Letter of Instruction No. 359 on 8 January 1976 to reiterate that only PANAMIN was authorized in the dam project areas, and that ‘any individual who takes any action within the area or in relation to it under the pretence of having authority from me’ should be arrested.48 This policy was interpreted by the clergy as ‘ordering the arrest of dam meddlers that included foreign missionaries or other visitors who might want to agitate the people’.49


The situation between the people of Kalinga and the government deteriorated, leading Bishop Brasseur to issue a statement on 18 February 1976 to appeal to the parties involved to employ peaceful acts and observe mutual respect:


We, the clergy of the Mountain Provinces, express our concern over the tense atmosphere obtained among our people of Kalinga. We appeal to all parties involved in the most recent activities in the area to employ only peaceful means in all dealings with one another. We pray to God for all the mutual respect, justice and peace may reign once more in Kalinga.50



The following years saw more offensive acts of the Philippine government agencies and subsequent responses from the missionaries. In an article in the national newspaper Bulletin Today from 14 June 1979, the then Defense Minister Juan Ponce Enrile accused religious groups of ‘helping the cause of the communist movement in the country’51 and ‘exploit[ing] tribal conflicts and dislocations caused by the construction of the Chico dam to rally the rural folk against the government.’52 This caused resentment on the part of the clergy. Bishop Brasseur published a fiercely worded statement against the minister’s allegations in the Baguio Midland Courier, a regional newspaper in Northern Philippines. The key point in his statement is as follows:


Since you yourself admit that corrupt, abusive civil and military officials have been the occasion of anti-government propaganda, please admit also the fact that during the past three years, the people of Kalinga, facing the loss of their ancestral properties – to which they are very strongly attached – for the construction of a dam[,] have suffered, have been molested, harassed, maltreated and some of them innocently killed on a mere suspicion that they are NPAs[.]

Honorable Minister, is it wrong that we, as members of the Catholic Church, denounce abuses, corruption and injustices committed by those whose duty it is to protect and defend the people? Is it not natural that people who are victims of all kinds of abuses, oppression and injustices look for support and help to the religious sector, because there is no one else to listen to their grievances? But does that mean that we exploit tribal conflicts? How can you prove that the religious sector has been rallying the rural people against the government, while on the contrary we tried to pacify the people ready as we were to intercede for their welfare? […]




Our priests and Religious leaders made their stand some two years ago: we are 100% in favour of the dam, but we are 200% for the defense and protection of the rights of the people. The decision, therefore, for allowing the construction of the dam is not ours, but that of the people involved.53



Two other documented cases experienced by the CICM clergy are as follows. Father Gavino Madriaga, a CICM parish priest of Tabuk, Kalinga, was confronted by soldiers of the 60th Philippine Constabulary (PC), the Philippine military group assigned to the province of Kalinga during the construction of the Chico River Dam. Apparently, he was hit twice on the head by a certain Lt. Clodualdo Tusi while he was going to the Goodwill Hospital to administer confession. He pleaded for his life when the military officer threatened to shoot him. Local people, including several students, witnessed this incident.54 This incident prompted an inter-faith group, with seventeen signatories, to write to President Marcos and request the total withdrawal of the battalion from Chico IV.55 In a letter he wrote to father Patricio Guyguyon, he expressed his fear not only for his life but ‘the threat to life of everybody’ and told how the local people gathered in front of the barracks of the battalion and held a silent protest against the abuses of the military.56



Threats to territorial heritage

In the second incident, in 1975, the Catholic Missions of Lubuagan and Bontoc asked the research unit of the Montañosa Social Action Center (MSAC) to assist them in a socioeconomic survey of the affected communities along the Chico River where the dam project would be implemented.57 Father David Ganggangan, an assistant parish priest of Lubuagan, in charge of Pasil and Tanudan, and one of the Kalinga priests who was outspoken on the Chico Dam issue, collected affidavits, interviews and facts related to the project.58 The MSAC recorded information showing an appalling situation in the community such as abuses of soldiers and threatening acts of government authorities (see Table 1). They were punitive and fearful. Abuses of all sorts, from maltreatment to damage of property to killings, had been carried out by NPC officers and military escorts. Damage to people’s property was not compensated and complaints were officially reported using affidavits or sworn statements with assistance of the Priests.59 The Kalinga people returned money given to them by PANAMIN. The table below sets out various acts of abuse and responses of local people such as returning bribery money to the Executive Secretary’s Office and refusal of free medicines in November 1975. The documented complaints (see Table 1) show a significant threat to human lives and to cultural properties such as rice crops and fruit trees, domesticated animals, and homes.
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Table 1. Complaints on the Chico River Dam Project, 1974–1978


	Type of complaint
	Date
	Nature of complaint and/or extent of damage reported





	Damage to plants/crops
	25/05/1974
	Cutting down of coffee, avocado and mango trees, and damaging of rice crop ready for harvest.



	Maltreatment/manhandling/abusive behavior
	05/1974
	Local people dismantled an NPC camp and were arrested and detained. One native leader of Maswa was punished severely.



	01/06/974
	Three innocent boys were maltreated. Boys were asked to balance coconut husks on their heads, while the soldiers took shots at the coconuts as target practice.



	26/12/1976
	A man was brutally manhandled by two PC enlisted men while attending a Christmas party in Cagaluan.



	10/01/1977
	Two boys were punched three times in their abdomen by a soldier.



	26/02/1977
	A woman was pushed around by a soldier.



	18/05/1977
	Four men were beat up with the butt of a gun by a drunken soldier, who also fired his gun around the barrio indiscriminately.



	09/1977
	A patrol unit shot a man in his thigh because he requested to eat first before doing the task he was asked to do: to carry the body of a soldier.



	03/04/1978
	A blind singer was mauled by drunken men of the 60th PC.



	Bribery/coercion
	05/11/1975
	Secretary Elizalde convinced some people to sign a prepared resolution to the effect that the people of the barrio supported the dam project. He distributed goods and led the Tanglag people to believe that the water level of the dam would not affect Tanglag.



	12/11/1975
	Elizalde tried to convince the people of Cagaluan to sign a resolution prepared by PANAMIN, attracting trying to win them over by offering them medicines, which the people refused.



	13/11/1975
	Barrio captains and councilors from Cabaluan and Ableg received PhP 500.00 each from PANAMIN. The recipients returned the money and strongly urged others to do the same to preserve the unity of the Kalinga people.



	11/1975
	Elizalde gave money to each of the families in the barrio of Pasil. Sensing the money could be a trap, the people resolved to collect the money to be sent back to Executive Secretary Melchor’s office.



	12/1975
	150 Kalingas were brought by PANAMIN to Manila and were pressured into signing a resolution on giving their support to the Chico Dam Project.



	Forced exchange
	11/11/1975
	Elizalde called a meeting of the barrio, using a villager’s house without the owner’s knowledge. He threatened those who wanted to speak up by holding on to their guns.



	17/12/1975
	Captain Jeopano summoned several villagers and forcibly bought their property from them. The amounts paid varied from PhP 5,000 to PhP 80,000.



	Forced demolition
	01/1976
	A prewar school building in Basao owned by the Catholic Mission was demolished by PANAMIN, against the wishes of the people. The demolition of the school disrupted the scheduled classes when students were tasked with carrying materials for the building. About 63 Civilian Homes Defense Forces soldiers helped in the demolition. 70 families were affected as they lost a school.



	Arrests
	12/11/1875
	Three visiting religious social workers were detained and questioned by Secretary Elizalde, who accused them of being radicals and of teaching the people to fight.



	 
	11/1976-12/1976
	A total of 41 people were arrested by the PC for the alleged reason that people were disrupting the work of NPC personnel on the dam.



	01/1977
	13 Kalingas from Dugnag and Tanglag were arrested when the people grabbed survey instruments from NPC personnel and prevented them from carrying out a waterline survey.



	01/06/1977
	6 men arrested suspected of an ambush were detained and subjected to maltreatment.



	Killing
	13/08/1977
	A 25-year-old man was on his way to his field when a PC soldier searched his basket and found his lunch and, according to them, some bullets. The soldiers shot him immediately and riddled his body with bullets.



	05/1978
	A man was kidnapped by soldiers. His dead body was found three days after with tell-tale marks of torture having taken place before he was shot and killed.



	Burning of houses
	25/10/1977
	2 houses were burned down by soldiers of the 55th battalion. The losses of Benito Sumangon were estimated at PhP 32, PhP392.50, and 5 Spanish coins.



	23/11/1977
	More than 10 houses were razed to the ground in a series of fires started by the military. The soldiers broke pots and stole saws and other tools which they later sold.



	Missing domesticated animals
	11/1978
	40 cows of a 62-year-old elder residing in Dupag, Tabuk, Kalinga were reported missing.






Table 2. Chico River Dam Project location and projected effects


	Location
	Estimated effects





	Chico II (Gadangat near Anabel and Kadwagan)
	Displacement of 500 families.



	Chico IV (Tomiangan)
	Displacement of 672 families directly, and an additional 300 families indirectly.



	Chico II and IV
	Damage to ricelands worth PhP 60,750. (people’s estimate in 1979).



	Chico I to IV
	Damage to properties with a total aggregate of PhP400,000,000.00 (people’s estimate in 1979) with 10,000 people affected.60





As to the responses of the Kalinga people to the dam project, father Patricio Guyguyon reports that people dismantled the camps of the NPC and the Peoples’ Constabulary (PC) at the dam sites of Chico IV and disrupted the survey operations of the NPC by taking the survey instruments that they were using, all of which resulted in 180 Kalinga people being detained in Camp Olivas and in the Bulanao PC stockade.61 Father Guyguyon also estimated the number of families that would be affected should the dam project in Kalinga continue. Table 2 sets out the projected effects of the prospective dams on the Kalinga and Bontoc people in 1979.62




Conclusion

The CICM mission in the Montañosa Vicariate has evolved in their work with the Kalinga people. The Belgian fathers thrived and were sharp-witted in building the Catholic clergy’s collective action against the Chico River Dam Project. Because they were deeply familiar with the languages, culture and traditions of the peoples of the Montañosa, they understood the needs and sentiments of the local people, which ran contrary to national development aspirations in the 1970s. They fully support the communities in defense of their cultural heritage against the threats of the dam project.. The wit and diplomatic skills of the Belgian fathers was useful in negotiating with government authorities. The need for a skill that makes people win the battle with less or no sacrifices proved crucial at that time. The local people demonstrated their spiritual relationship to their lands and that separation from their lands would mean separation from their ancestors and essentially the destruction of their culture. The incidents that led the locals to defend their territories allowed them to renew their relationship with their ancestors and affirm the intermediary position of the missionaries, who they expected to take their side. This relationship had already been built over the years.

The presence of the Belgian fathers was well timed and was strategically positioned between the Kalinga people and the government authorities. The local people needed the fathers to communicate with PANAMIN and the President in a manner that the latter could comprehend. The 1970s was a period in the Philippines where majority of Filipino officials (if not the population) exhibited a superiority complex over ‘tribal groups’ such as the people of the Cordilleras. The creation of a PANAMIN agency speaks of a ‘national integration’ drive, a policy that the government had been implementing since 1950s. Presidential Decree 719 Series of 1975 has it that the implementation of the government’s policies is ‘directed towards the care and upliftment of the nation’s cultural minorities’.63

The Belgian fathers have earned the trust of the Kalinga people over years of community church building. Their legacy extends to strengthening community life by promoting self-reliant communities and in maintaining cultural sovereignty against national development interests. The Chico River Dam experience may have left an ‘alliance imprint’ on the local people. The Kalinga people valued the alliances that were built for social justice causes. The alliance between the Belgian fathers and Kalinga people was about the protection of customary lands and cultural heritage. The events and incidents that built the alliance involved defensive acts against an offensive development project. The Belgian fathers were responsive to the aspirations of the locals. Protecting customary lands is an embodiment of ancestral heritage that is unique to indigenous communities in the Philippines. This alliance has also broadened the influence and control of the Kalinga people because the opposition to the dam was beyond regional concerns. The series of opposition activities successfully stopped the construction of the dam.

The building of local churches by the Belgian fathers to foster the creation of dioceses also served as a catalyst for community cultural development, with locals effectively owning and using the church to serve their cultural interests. The church was seen as important at a time when external threats hit the communities. The Kalinga people witnessed the bravery and skill of the Belgian fathers in negotiating, the sacrifices and risks that they endured, and the determination that they shared to stop the dam project.

The Second Vatican Council pronouncements were opportune during the Chico River Dam Project. Inculturation of faith as the intimate transformation of authentic cultural values through their integration in Christianity in the various human cultures, and the promotion of that culture in church activities.64 The pronouncements are in sync with the CICM activities during that time. The Belgian fathers allowed their mission to evolve as the realities were changing.65 They were also successful in establishing a local clergy from the local communities (four priests joined the CICM clergy in the 1970s), which may have strengthened their cause for social justice. The CICM schools continued to operate in communities where customary institutions were still practiced. This may have morphed into platforms for engagement with the Philippines state structures, a missionary imprint that facilitated the deeply rooted ethnic identity formation in the Philippine Cordilleras. This is illustrated by the case of the Chico River Dam Project, where people fought for their lands, territories, and resources against government development programs.
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Challenges to Catholic Identity in Southern Togo

Ewe Christianity and the Marshall Order

Kwami Edem Afoutou

In general, Christians in South Togo, whatever the variant of Christianity to which they belong, show a great interest in the dialectic of God/Devil. This interest is remarkable both in practice and in the way Christian doctrine is interpreted through everyday experiences. To place a great emphasis on the Devil, in an equal way to the focus on God, is rooted in the continuity of the Ewe traditional identity in Christianity. New elements are integrated into local cosmology, reconfiguring it and influencing the way adherents deploy it to navigate through reality. In the southern part of Togo, it often happens that in everyday conversations, one might link an unfortunate situation to a diabolic attack. It is common to hear advertisements on Christian local media that promote sessions of deliverance prayer, exorcisms and rituals of protection against the Devil. Such sessions aim at annihilating the Devil’s action in the lives of Christians and attract the faithful of all kinds, regardless of the Christian denomination to which they are attached. Why are the Christian faithful so receptive to such promises of deliverance? What exactly are they possessed by and what can explain their worries and fear of the Devil?

In this contribution, I will problematize these questions by taking a close look at the Ewe people living in southern Togo, particularly members of the Catholic Fraternal Order of the Knights and Ladies of Marshall (KLM).1 They are also called Marshallans, a reference to Sir James Marshall, who will be discussed later on. The KLM is a transnational fraternal association that is mostly present in West African countries, including Benin, Côte d’Ivoire, Ghana, Liberia, Sierra Leone and Togo. The KLM was also established in London by Ghanaian emigrant populations. Estimated at around 1,500 members in Togo alone, they are exclusively active in urban areas. Lomé, the capital city of Togo, is the center of a predominantly Ewe-speaking area. Hence, all the ritual sessions held by the KLM take place using the Ewe language. Consequently, using that language, the protagonists of this movement carry with them the heritage and the framework of their Ewe cultural world while practicing the rituals of their Order. We then start from the fact that any cultural heritage, far from being circumscribed as such in advance is subject to a dynamic that seeks to legitimize itself in the present. Imagination, language, discourse, song, dress and even worldview are the elements of the practices of heritage that are discussed here about the Ewe.

Along with nine other ethnic groups in Togo, the Ewe form a fairly homogeneous whole, inhabiting the Ajatado cultural area.2 The latter is bounded to the west by the Volta River (Ghana) and to the east by the Oueme River (Benin); the northern latitude varies between 150 and 200 kilometers from the Coast within Ghana, Togo and Benin and opens to the south onto the Atlantic Ocean. The Ajatado community is composed of the Aja, the Ewe, the Fon, the Ayizo, the Sahwe, the Xwedas, the Guin, the Xwla and the Gun.3 Their homogeneity stems from a shared set of cultural assets, which include the Gbe language, ideas and practices regarding birth, marriage, death and cosmological features.4

The mission of evangelization among the Ewe folk started in 1847 with the arrival of Pietist missionaries of the North German Missionary Society (Norddeutsche Missionsgesellschaft, NMG).5 The eighteenth-century modernization of the German economy had sacrificed those who worked in traditional sectors like crafts, breeding and agriculture. This economic change had thus created a very vulnerable class of individuals who were struggling to find their place in the new Germany. The associations of the Pietist missionaries founded in Hamburg in 1839 used to recruit their missionaries from among these ruined workers who had developed a feeling of mistrust of modernity, promoting inner life and conservative values as the core of the Christian life.6 They committed themselves to imprinting into the Ewe reality a dualistic understanding of Christianity that stemmed from their own specific context in northern Germany. Once introduced, the missionaries themselves ‘were startled by the success of their own arguments,’7 which quickly became the central point of Ewe Protestant identity. The God/Devil dichotomy among Christians in southern Togo relates to the problem of conversion and the nature of the changes it produces at the level of Ewe worldviews. However, this issue goes far beyond the Ewe case. Vilaça echoes the same phenomenon among the Wari people who converted to Christianity in Amazonia. She wrote: ‘The relation of the Wari’ to God is conceived in opposition to their relation with the Devil, just as kinship within the local group is inconceivable without the dialogue with animal subjectivities.’8

The duality God/Devil is very much present along with the theme of conversion in the way African Christianity has been analyzed by social scientists. There are two major opposing theories when it comes to dealing with the matter of religious conversion. On the one hand, the so-called ‘intellectualist’ theory characterizes the cultural identity by continuity when facing new challenges, as was allegedly the case with African Christianity. Robin Horton, an English anthropologist and social philosopher, and John David Yeadon Peel from SOAS University of London, both conducting studies on the African continent in the 1970s, were the advocates of the idea that people choose or reject the proposals of the world religions depending on the nature and content of their traditional cosmologies.9 On the other hand, other Africanists, amongst whom Fisher Humphrey,10 rejected this ‘intellectualist’ theory and advocated what Fenella Cannell has conceptualized as the ‘radical discontinuity’ between Christianity and local cultures in her epochal edited work on the vexed relationship between anthropology and Christianity.11 Many anthropologists have agreed with this theory, which has become a common trend of the contemporary anthropology of Christianity. Among them, the anthropologists Jean and John Comaroff, working among the Twana in South Africa, have defended the idea that the Christian doctrine brings about a worldview that is radically new.12 In the same vein, the French anthropologist André Mary has argued that the conversion of indigenous peoples to Christianity implies a transformation of their world, of their patterns for the interpretation of evil, hence necessarily entailing a mutation of the categories of the self.13 The conception of conversion resonates heavily in the studies of the Dutch anthropologist Birgit Meyer, who conducted research among the Pentecostal Ewe people living in southern Ghana and insists on the fact that the Ewe people’s conversion has produced a profound transformation of their imagination.14 This chapter is an argument against the vision of a complete change and rupture postulated by earlier scholarship, which seems not to sufficiently take into account the Ewe agency. I will elaborate more on this matter later in the chapter.

In my own fieldwork among the Catholics of the KLM, I came across this very same pattern of the divine and satanic dichotomy, even though they were not directly evangelized by the NMG Pietists. My hypothesis is that the insistence on the dichotomy between God and the Devil, one of the central traits of Ewe Christianity, rituals and practices, can be explained by two major reasons: firstly, this particular feature is marked by a continuity of some fundamental aspects of the local cosmology; and secondly, it rests on some of the specific actions of the NMG missionaries. Arguably, the specific nature of their mission played a major role in the shaping of what today can be defined as Ewe Christianity. My argumentation will be developed in two steps. First, I will describe the specific historical context of the encounter between the Christian narrative and the Ajatado cosmology of the Ewe people, clarifying the points of resistance or possible convergence between the two belief systems. The aim of this chapter is not simply to describe a mechanism of encounter and transmission, as if the Ewe did not have agency. Secondly, I will elaborate on the legacies left by this encounter in the way Christianity is lived out today by the Catholic members of the KLM in southern Togo. It should be noted that this legacy cannot be conceived as unidirectional, since what can be singled out as cultural heritage is the result of a relational dynamic that brings together several normative systems.


The historical encounter between the Ewe and Christianity


The Ajatado traditional spirituality

The traditional Ajatado spirituality includes two aspects through which the individual apprehends reality and his position in the world. The first aspect has to do with personhood or subjectivity and the second relates to the interpretation of evil. Both are directly linked to issues of Christian conversion. With regard to the conception of subjectivity, it should be noted that the Ewe, like their neighbors, conceive the person in a dualistic and dialectical way.15 In 1906, the German NMG missionary Jakob Spieth (1856–1914) conducted the first-ever written ethnography among the Ewe.16 Most of Spieth’s findings regarding the dualistic pattern of Ewe culture were confirmed by the second generation of ethnologists.17 The Ewe people hold that each individual had once lived in a mythic world, amedzope, the origin of humanity. Before a person enters into kodzogbe, the visible world, he has to choose his kpoli, that is, the fate that will shape his life on earth. This choice is made in the presence of Mawu, the supreme being and creator. As the person spends his life in the visible world, he periodically must turn to the geomantic divinity called Afa, so that the content of the mythical choice, his kpoli, will be gradually revealed to him in the course of his lifetime. People always seek and adapt themselves to the fate they had chosen before stepping into the world. At different phases in a person’s lifetime, a consultation with Afa is required to clarify, redefine and specify what the next turn will be. Living in this world, the individual is constantly connected to the invisible world through his imagination, referring to the way his body and the social life are shaped according to the requirements of the Afa deity. Judy Rosenthal, an American anthropologist from the University of Michigan who conducted an ethnography among the Ewe, insists on the place of Afa divination in the process of becoming a subject among the Ewe whose life is based on a predefined text.18 This cultural dynamic attests to the existence of a traditional and primary dualism that characterizes Ewe culture. It brings forth the importance of the invisible dimension of life; the invisible world is the dwelling of all archetypal figures, which are universal by nature.19 These figures are designed to be reproduced in the visible world. The notion of the invisible world is a major and determinant principle that plays out when it comes to how Ewe Christians experience their daily life.

The dialectical way of conceiving life is another point related to Ewe subjectivity that is worth mentioning. In his research paper about Christianity and culture, Jacob Agossou, a Fon native and a theologian who has studied Ajatado cosmology, points to a saying among the Fon people: ‘The day somebody is born is the day he dies’.20 Through this saying, the Fon people express the correlation between life and death. Why is the very day of birth also a day of death? ‘The answer is simple; it is because on that very day the placenta that carried the child during the first days of his life is buried.’21 If the day of the individual’s birth is also the day they die, it should be noted that this dialectic plays out during their entire life. One day, the day of the individual’s death will also become the day of his birth in the ancestors’ world.

Father Bruno Gilli, an Italian Catholic priest and anthropologist who spent more than forty years studying the Ouatchi, the Eastern Ewe, believes that the Ewe dialectic worldview also applies to the way the cosmos is understood.22 It is conceived as a balance between two forces that are eternally fighting each other. The very nature of these opposite forces is to operate in tension, and it is only through that tension that reality is conceived. In Ewe mythology, at the appearance of the world, a set of twins were present. One gave birth to adze, or witchcraft, and the other one to the Ewe Vodu. These two opposing powers participate in the unknowable. In the Ewe imagination, the balance of life lies in the interplay between positive and negative potentialities. The Ewe seek truth through analogism and by association.23 This set of realities are the fundamental elements of the cosmological framework in which Christianity would unfold among the Ewe. Now let us look at how the missionaries’ actions played out, before describing how the Ewe agency positioned itself.



The North German Missionary Society and its impact

From 1847 onward, the European presence on coastal West Africa shifted from the traffic of enslaved people and of raw materials to another type of relationship. The slave trade left this area – the ‘Slave Coast’ – with a major population decline and other devastating impacts. The new generation of Europeans arriving in the middle of the nineteenth century was driven by other ideological interests. Some like the NMG missionaries even fought the previous local structures that were active during the slave trade.24 It aimed at contributing to the mission of evangelization, at the very moment when Protestantism was spreading all over the various German principalities. Recruited from rural areas, from among farmers and craftsmen, they focussed on promoting Christian values such as inner life and asceticism, shunning all kinds of mundanities, which they considered a threat induced by rapid urbanization. The missionaries who arrived among the Ewe upheld ‘a dualistic worldview based on the contrast between God and Satan. The Devil was responsible for the badness of this world […] Their writings reveal that to them the Devil was the mainspring of heathenism.’25 As at home, the missionaries considered popular religion and modernity to be satanic work. They also identified the Ewe religion as a satanic endeavor that needed to be uprooted, converted and brought to civilization. The impact of this congregation was decisive among the different Ewe tribes because of the significant work the missionaries did on recording the Anlo dialect, one of the variants of the Ewe language. Standardized by the NMG, this specific dialect not only became the vehicle of the Christian mission, but also the primary instrument of the transformation of the Ewe imagination. I address here three major actions performed by the NMG missionaries that have interplayed with the local worldview in shaping the collective social memory and in doing so, built up some foundational elements of Ewe Christian identity.

The first action is based on the NMG’s worldview. Trained in the thoughts of Johann Gottfried Herder’s romantic nationalism, they held both the affirmation of universalism and the singularity of each individual.26 Herder’s central principle was that the ‘individuals were part of the nation into which they were born and could therefore only realize themselves within their own nationality.’27 It was this principle that guided the missionaries in standardizing the Ewe language, writing down their myths of origin in order to bring about the Ewe nation, united in the mission Church. These writings that contributed to shaping the Ewe imagination have become the official stories passed on to new generations through teaching. Eric Hobsbawm, the British historian, and Terence Osborn Ranger, an Africanist who had worked in Zimbabwe, have documented the process through which traditions held as being always there are invented at a certain point of history.28

The second action concerns the very issue of Satan. The NMG missionary Dietrich Westermann (1875–1956) compiled the first bilingual Ewe–German and German–Ewe dictionary, published in 1905–1906.29 This work was designed to help the new missionaries that joined the mission quickly get used to the Ewe language, but also to be used by Ewe students in German and in their own language, so that they could learn the new concepts and realities that were created. In this dictionary, realities unknown to the Ewe people appeared for the first time. For ‘to write’, Westermann used the Ewe term nlõ nu, which means to plow or to cultivate.30 To name Satan, he borrowed the word Abosam from the Akan mythological account in which the word was used to designate, among other things, a bush monster.31 This new word used in street preaching, as well as in regular sermons during services came to be identified with the Ewe category of adze, or witchcraft. This move was not so new, since a classical theory of Christianity on the topic has always linked witchcraft and diabology. On this particular issue, Meyer wrote:


The iconography of the Devil was enriched by the idea that he was the lord of ‘pagan’ gods and ghosts, who thereby became integrated into the Christian religions as the domain of Satan justified the often-cruel persecution of people not professing Christianity.32



The missionaries and also Ewe converts came to designate non-converts as abosamtõwo, meaning those who belong to Abosam, as opposed to themselves, who adhered to the newly introduced Christian God. Thus, a new dichotomy was established as a result of the encounter between the Ewe and the missionaries. The Ewe understood the Christian God as a power destined to defeat hostile gods and spirits that they saw as the source of evil. This new narrative comes to replace, or at least cohabite with, the traditional narrative of the opposing twin forces.

The third action is linked to Ewe imagination, which the Pietists stoked with abundant use of biblical allegories and metaphors ‘as the only suitable medium for relating daily life to the divine’.33 One example of the Pietists’ dualistic methods was to use the image of the ‘Broad and Narrow Path’ as a guide o interpret the Word of God. The image is taken from chapter 7:13–14 of the Gospel of Matthew, which states: ‘Enter through the narrow gate. For wide is the gate and broad is the road that leads to destruction, and many enter through it. But small is the gate and narrow the road that leads to life, and only a few find it.’ This metaphor of God providing two ways, one good and one evil, was used to help the converts properly respond to God’s grace, making difficult decisions that will definitely free them from Abosam.

Using allegories and metaphors brought new elements to the Ewe imagination. As a reminder, it should be noted that the French ethnologist Albert de Surgy (1934–) worked on the dynamics of imagination among the Ewe. He wrote that the Ewe conceive of themselves as having a spouse in the world of the origin. Even when Ewe marry, they remain bound to their mythical spouse throughout their life, seeking to please them and managing not to offend them.34 The domain of imagination deals with images, ideas, judgments, reasoning and intentions, and they belong to the ideal realities. As long as they are confined in the minds of individuals, they remain unknown. Usually it is through the process of symbolism that these ideal realities are embodied both in material realities and in practices.35 It is above all on this particular terrain that the practices of power as expressed in missionary actions are deployed, on the one hand, but also the way in which heritage operates, understood as the choice of populations to decide what is important to them and what they want to let go.36 In choosing to operate at the level of the imagination, understood here as ‘the process of turning words into images’,37 the Pietists provided the Ewe with new patterns that still configure and orient Ewe Christianity today.



The Catholic missionaries among the Ewe

The first attempts by the Catholic Church to evangelize Togo were made by the Society of African Missions of Lyon (Société des missions africaines), which settled in Dahomey (Benin) in 1861.38 When German colonization started in Togo in 1884, the colonial power preferred the German missionaries of the Society of the Divine Word (SVD) to formally begin mission work in Togo. This missionary society was founded by Father Arnold Janssen (1837–1909, canonized in 2003). At that time, Bismarck’s anticlerical Prussia was in the midst of the Kulturkampf, a conflict against the worldly powers of the Roman Catholic Church, promoting the separation of Church and State, and the control of educational and ecclesiastical appointments. In this context, Catholics were not well regarded because of the pope’s possible influence through them. This is one of the reasons why Father Janssen set up the headquarters of his new congregation in Steyl, across the border in the south of the Netherlands. There, he also founded female missionary congregations, including the Missionary Sisters Servants of the Holy Spirit (Steyler Missionsschwestern, SSpS). In August 1892, the first SVD missionaries landed on the Togolese coast and started their mission with the natives at places where there were no Protestant missions. To avoid competition, the colonial power divided the territory into mission areas for Catholics and Protestants in the south and reserved a Muslim area in the north. The consequence of this decision can still be seen today in the space occupied by these denominations. Regarding the influence of Catholics, in the following I underline three major aspects of their mission work. The first is how, from the beginning, Catholic missionaries used the sacrament of baptism to fight the spirits of the dead. The second aspect concerns how these missionaries, through their pastoral actions, tried to establish a new sociality, cutting new converts off from their traditional ties. Thirdly, I will discuss how the politics of language initiated by the Protestants was continued by the Catholic missionaries.


The work of Emmanuel Degbe, a Togolese historian who consulted the archives of several congregations involved in the Christianization of Togo, provides us with valuable information regarding the mission work at the end of the nineteenth century.39 Amongst others, he reported a witness from Father Janssen, the founder himself. According to the latter, the missionaries landed in Lomé in August 1892 for the simple reason that it was the most salubrious beach area. Between December and January 1893, forty Ewe children were baptized. Father Janssen added: ‘In fact, these are baptisms given to children threatened by ghostly diseases, linked to the “appearances of the dead”, specific to the black people.’40 It clearly appears here that, from the beginning, Catholic rituals, especially the sacrament of baptism, have been put at the service of exorcism against the spirits of the dead that caused ‘ghostly diseases’ in the children. This is one of the differences between Protestantism and Catholicism in the field of diabology. While the former relies on the power of God’s Word to fight evil spirits, the latter uses rituals as preferred means to fight them.41 The consequence of such a situation is the starting point of an alteration process in the Ewe subjectivity. Indeed, in describing the traditional Ewe person, Judy Rosenthal came up with the idea of the Ewe conceiving themselves as a ‘cavity’, a hole in which are assembled various elements such as their ancestors, deities, legends and even plants and animals.42 As shown in the baptism of the first Ewe children, Christianity demanded from the Ewe to cut ties with these multiple alterities, in order to convert to a more autonomous version of themselves.43 In declaring the Ewe ancient world satanic, the missionaries disqualified the traditional subjectivity of the Ewe, the way they were connected to their environment. The human person, indeed, has always lived in interaction with the different components of the self, especially those connected to their ancestors. In relation to this, Fenella Cannell argues:


The demand that a human being cultivates an internal barometer […] that he creates his own view of himself in terms of his relation to a form of conscience separable from social rules and obligation, foreshadowed the development of a subjectivity that has usually been presented as distinctively Christian.44



The objective of guiding the Ewe people to reconfigure their inner life has been the common preoccupation of all the missionaries who worked in their land. Cutting the individual off from the components that have always been part of him, especially the ancestors, was not the only purpose of the new religion. On a social and historical level, the neophyte was also to be cut off from the community of the living, in the sense of establishing new social ties for the neophytes. New converts were forbidden from participating in festivities organized by family members or by their former companions who had not converted to the new faith. The missionaries encouraged the nuclear understanding of the family, instead of an expanded one that included village people, friends and relatives.45 This particular rule, as well as others, like monogamic marriage, aimed at creating new relationalities different from the traditional ones. To achieve that objective, the Catholic strategies of conversion primarily focussed on children. They were baptized and enrolled in school programs where they could be educated in this new worldview. Beside the schools, the mission’s health centers, one of the many apostolates administered by the SSpS sisters, served this purpose.46

The Catholic missionaries embraced and reinforced the work of their predecessors regarding the Ewe language. Inheriting such a language has at least two consequences. Firstly, the language became to a certain extent a channel of communication for the ideology of Abosam infused into the language by their predecessors, without ignoring the fact that the Catholic version of diabology was not that much different. Secondly, even though the Catholic missionaries were not concerned with the project of building a nation among the Ewe, their adoption of the Ewe language and their desire to communicate and to teach in that language contributed in many ways to consolidating the Ewe identity. Benjamin Lawrance, an American legal historian who works on nineteenth- and twentieth-century Africa, wrote about the influence of the Ewe language during the German colonization:


Ewe books and newspapers were commonplace in Lomé from 1910. Many non-Ewe people spoke Ewe fluently. Ewe speakers, not just Ewe people, became the dominant group of African residents in Togo; they largely controlled the native auxiliaries of the government, intellectual occupations, merchant class and churches. By championing Ewe unity these Togolese ‘nationals’ opposed the postwar division of their small country by Britain and France. Thus, in the face of colonial domination, Togolese were later to turn to their experience under German rule as a defining moment of their national awakening.47



After World War I, when the English and French took over Togo from the Germans, it was based on the Ewe identity that the first nationalist demands were conceived. In this sense, Christianity played an important indirect role in the nationalist struggles that eventually led to Togo’s independence in 1960.




The Ewe agency facing the Christian mission

Thus far, I have mostly addressed Protestant and the Catholic endeavors to convert the Ewe to Christianity, but it would be incorrect not to underline the agency and resilience of the Ewe themselves. Some of them confronted the missionaries directly and dramatically, putting poison in their drinking water, while others welcomed the new faith because it was a sure-fire way to position themselves profitably in the colonial society.48 Whatever the motivations, the converts experienced their faith within the framework of their cosmology:


Holidays allowed Ewe to exercise cultural traditions in a colonial milieu. By doing so, the drums and boisterous behaviour impeded upon the Germans’ ability to piously and quietly enjoy Christmas in their residences. The imbibing of alcohol served to remind missionaries that their temperance teachings had little impact on behaviour. During holidays, Ewe controlled the outdoors, the streets, and external spaces, in joyous celebration, whereas Germans and other Europeans chose to quietly observe Christ’s birth indoors.49



This quote from John Garratt points to the fact that, from the beginning of Christian evangelization of Togo, the Ewe incorporated Christianity into their cosmological framework. They expressed the joy of Jesus’ birth through drumming and dancing, in the same way they used to celebrate in the context of their traditional Vodu religion.50 This reception and adaptation of Christ’s message carried out by the Ewe population has been referred to as ‘Africanization from below’ versus ‘Africanization from above’, the latter being an attempt advocated by African theologians.51 As guarantors of understanding Christ’s message, some theologians would seek local idioms they could use to translate Christ’s message into African culture. This translation model holds as non-negotiable the universality of the Christian message called to fit into indigenous cultures.52 It is promoted by the Catholic Church through what is called ‘inculturation’, after the model of the mystery of incarnation, through which, according to Christian belief, the Eternal Truth entered into humanity. According to Fenella Cannell, this theory ‘presents quite a sophisticated attitude to local culture, claiming that local forms of approaching God may all be acceptable, and even necessary, as long as the presence of a transcendent deity presiding over all is acknowledged.’53 On the contrary, the process of Africanization from below promotes popular practices as a source of truth: the revelation God made of Himself is not necessarily a strength that comes from outside to be inserted into a culture, but God’s truth is considered immanent to each culture. From that perspective, the missionary work will only be oriented with the objective of manifesting God’s light present in each culture.54

In 2017, during my fieldwork among the Ewe, I was personally challenged by the way in which one particular family has endogenized the Catholic faith. Among the Ewe, the presence of ancestors is symbolized by the so-called ‘Togbui-zikpui’, or ancestral seat. Even if the evangelizing actions, from the beginning up until today, consider this ancestral practice incompatible with the Christian faith, the converts have in their own freedom created a new meaning for this ancestral seat, whose primary role is to ensure unity and reconciliation in the community. They in fact installed a cross above the seat to signify that Christ is their greatest ancestor. It is these different practices that give meaning to the reality of cultural heritage, and in which emerges the idea of a double appurtenance and this ability to live in different worlds.

The historical, doctrinal and societal issues that have been discussed so far are still noticeable in the way Catholicism is experienced in southern Togo today. To illustrate this, I will further focus on the Knights and Ladies of Marshall. Analyzing their religious and spiritual practices will allow me to assess how Catholicism is experienced today with the different criteria stated above.



Dual spirituality in contemporary Catholicism


Order of the Knights and Ladies of Marshall

In 1926, a circle of friends from Saint Paul’s Catholic Church in Sekondi, Ghana, decided to create a Catholic society, which they chose to name the ‘Noble Order of Marshall’. By giving Marshall’s name to their society, the founders wanted to immortalize the name of Sir James Marshall (1829–1889), a Scottish Anglican Pastor who converted to Roman Catholicism in 1857 and arrived in Cape Coast, a port city in Ghana in 1873 as a colonial civil administrator (‘Chief Magistrate and Judicial Assessor’). He later became Chief Justice in charge of Nigeria and the Gold Coast. It was through his efforts and contacts that the earlier mentioned priests of the Society of African Missions of Lyon were brought in to evangelize Elmina (Ghana) and its surroundings.55
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1. Ceremony of the Knights and Ladies of Marshall in Lomé, Togo. [Photo: Kwami Edem Afoutou]

The Knights and Ladies of Marshall (KLM) define their society as a secret brotherhood, different from the usual secret societies within which everything is absolutely secret. KLM is, on the contrary, an initiation and spiritual society that aims to keep other Christians and non-initiated out of their rituals while sharing other fundamental aspects of their faith, like the sacraments and the doctrine with their fellow Catholics. From the beginning, the society was assigned the goal of instilling in its members notions of loyalty and fidelity to the Church as well as to the state, both of which they should be able to defend at any time. The Marshallans are trained to be spiritually autonomous; they have to observe the strict solidarity through which the members are bound and are called to experience that unity at all levels of their society. Regarding their duty to defend the Church, they above all strive to prevent young Catholic elites from turning toward esoteric movements, which have lately emerged in African countries and have proven to be very active.56 Responding to that reality, several episcopal conferences in West Africa, including Togo, Benin and Côte d’Ivoire, have written pastoral letters over the past five years, highlighting the incompatibility between Catholicism and these esoteric movements, especially Freemasonry. This explains why some Catholic bishops have invited KLM to assist them in encouraging young elites to remain in the Catholic Church. Eleven years after their establishment in Ghana, a branch of the KLM was created in Lomé, the capital city of Togo, on 20 December 1937. From there, it spread to Benin, Liberia, Sierra Leone and Côte d’Ivoire, and it even reached the UK through the Ghanaian diaspora.57

At the time of my ethnographic fieldwork in 2017, the Knights, Ladies and juniors of Marshall in Togo and Benin, which my research concerned, had approximately 1,250 members. The KLM headquarters are based in Ghana, with a supreme council managing all the new sections that are emerging progressively in several West African countries. Established only in cities, the KLM is an elitist society, membership of which the poorest cannot afford, though this is strongly denied by its members.

The spirituality of the KLM is essentially based on the performance of rituals that aim at enriching the members’ lives. Members are welcomed into the society through an initiation ritual, while the institutional ritual assigns them a certain role to play within their brotherhood. The regular ritual can be divided into several performances according to a specific calendar. In January, the members perform a ceremony for ‘protection’; in April and December, rituals for ‘peace’ and ‘light in their lives’; in June, a ceremony for ‘healing’ and ‘purification’; in August, they pray for ill members and their relatives. KLM has a funeral ritual through which the dead members are removed from the register of the living and added to the register of the deceased. In the performance of their rituals, the Marshallans are invited to connect themselves with the invisible realm; they welcome the presence of the divine and angelical entities so that they can fight against the Devil in their daily life.



Ritual, imagination and the battle against the Devil among the KLM

The KLM perform a regular monthly ritual that serves as a kind of spiritual framework which can also include other rites.58 The definition of the term ‘ritual’ found in the Order’s Manuel de formation gives a clue about their tendency to dichotomize the spiritual reality:


A ritual is a ceremony encompassing the use of gestures, formulas and symbols, specially designed to put an individual in contact with entities not endowed with physical bodies [… A] ritual may be either black or white. Angels of light or darkness respond to human ritual, to produce good or evil. The white ritual develops the human spirit and attracts the entities of progress.59



Nine stages are required by the KLM initiation ritual to make an ordinary baptized Catholic into a Knight or a Lady of Marshall. In the fourth stage, the candidates become fighters against the Devil. At this stage, the chaplain is summoned by the Noble Lady to come forward so that he will wrap the candidates’ hands with rosaries. The role of the priest is to lead the ritual and give the candidates the ultimate weapon they will need to fight against the Devil. The candidates are reminded that during the twelfth century, the first generations of knights were given the duty to go to the crusades and to fight against ‘barbarians’ and ‘non-believers’.60 In respect for that first generation of knights, the Marshallans should still fight in a spiritual way today. During the ritual, some participants, in the role of guards, carry swords, which reminds them that a Knight or a Lady of Marshall is above all a spiritual fighter. However, the fight must be taken up today not with iron swords, but with prayer. It does not target a specific physical enemy but rather aims at the demonic entities that roam around, looking for someone to devour.61

To perform their regular ritual, the Grand Knight is the one entitled by the rules to carry out what is called the ‘spiritual locking of the room’. He solemnly orders in a firm tone that ‘anyone who is not qualified to stay in the room should withdraw’. At this moment, no one among the KLM will think that the Grand Knight is addressing one among them; the Order always ensures that no stranger is able to enter their temple. According to what is written in the Order’s Manuel de formation, this recommendation of the Grand Knight is addressed to the Devil and to the demonic entities. This is taken seriously by the participants, who hold these entities to be as real and alive as the humans with whom they share their daily lives.

The Ewe recognize the existence of sorcerers, people capable of mobilizing the negative forces of nature to threaten fellow human beings. In the Christian world, the sorcerers belong to the world of the Devil and his demons that have to be confronted. Chasing demons through ritual is, at the same time, a way of ensuring more security and peace in one’s own life. The conversations I had with several Knights were revealing as to their attachment to the realm of the invisible world, in particular the testimony of Brother Kondo, a former Rosicrucian who converted to Catholicism:



It is the search for spirituality, the desire to know the realities of the other world and to be in contact with God, that pushes towards such movements. The Catholic Church does not teach these things openly, you have to go into a society such as Marshall to know about these things. The world in which we are living is not the only one that exists.62



The concern with the invisible world is the common ground where esoteric movements are competing in the context of Africa. In several West African countries, especially in Togo, esoteric movements like Freemasonry and Rosicrucianism are becoming increasingly popular.63 These secret societies, at least the classic variant of them, claim to hold the key to reading, interpreting and understanding the world. Besides this spiritual need, people are also attracted to them because of the strong affiliation that they offer. As for the KLM, in no way does the desire to know the realities of the other world distract them from the realities of this present world. The ritualistic exorcisms performed during assemblies carry out the goal of satisfying the concerns of this world. To drive out the demonic entities that populate the invisible world, to protect the prayer room and the participants from being invested by such terrible beings, they proceeded to the ‘incensing rite’. One of the officers goes around with a censer full of active embers into which a large amount of incense is poured. An impressive amount of smoke comes out the fire and fills the room. Even though the smoke hinders the breathing of the participants, it gives them a feeling of security.

Another rite, enforcing the latter, consists of the priest who is playing the role of chaplain pouring holy water over the entire assembly and into every corner of the room. If no priest is present, a designated Knight occasionally takes up this task. Both the blessed water and the incense are sacramentals of the Catholic Church. They stand as symbols of God’s grace revealed in the daily life of Christians. As the French anthropologist Maurice Godelier (1934–) puts it, only a shared imagination gives meaning and life to symbols.64 The incense is polysemic; it could also be considered as carrying the believer’s prayers to God through the smoke that emanates out of it.65 Here, among the Marshallans, the incense is used to drive out the demonic entities that threaten people’s lives. After having spiritually locked up the room through the sprinkling of holy water and the incensing, the guards, with their swords are positioned at strategic points of the room. Then an exorcism is performed with Saint Anthony’s prayer formula: ‘This is the cross of the Lord, flee enemy powers! The Lion of the tribe of Judah, David’s offspring, has defeated you, hallelujah! Hallelujah! Hallelujah!’.
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The spiritual authority which consists in confronting and expelling the evil spirit is one of the attractive features of the Marshall Order. It is appealing to the southern people of Togo as well as to the 7,000-plus West Africans that are members of the Order. Nevertheless, Marshallans do not only spend their life battling against the Devil, they also experience God’s power in a more positive way. The grace coming from God is the Good News of salvation which Christianity is proclaiming. KLM spirituality thus also focusses on a special way of entering into communion with God.




The summoning of divine power

The early missionaries who evangelized the population in southern Togo assured that God’s power is radically more efficient than that of any traditional deity. To reach out to God, the Catholic Church provides the faithful essentially with different rites. The sacraments are designed to act out the presence of God among the people, and in that vein, the best way to unite oneself to Him is primarily in the celebration of the Holy Mass or the sacrament of Eucharist. From their research among the Tswana in South Africa, Jean (1946–) and John L. Comaroff (1945–) predicted in 1991 that as time goes by, the colonization of African consciousness, in dealing with the Christian religion, would become more and more effective.66 One of the effects of the Christian subjectivity, built upon a morally engaged God, is that evil is now an integral part of the faithful, who is called to examine his inner self in the light of the Word of God and confess his sins. This dimension of the Christian doctrine that personalizes the person, making him an autonomous individual, is represented in the spirituality of the KLM. In preparing the participants to experience God’s presence during the invocatory procession rite, an exhortation is made with the goal of leading them to examine their conscience. To that end, the deputy Noble Lady proclaims in a firm tone:


Do not go to God with a heart full of malice; if you are not in harmony with your conscience or if you are full of grudges against a sister or against anyone here on earth, never go to God under any pretext. Christians must break with malice, resentment, vengeance. These inharmonious conditions belong to the devil and contribute to the destruction of the human race, therefore my sisters, never forget this exhortation.67



In spite of the importance of inner life and the great number of prayers that demand concentration, silence and meditations, the pinnacle of spiritual life among the Marshallans occurs through the rite of the so-called ‘invocatory procession’. This rite starts with turning the lights off in the room. The symbol of Christ as the light of the world appears in all its splendor in the form of lit candles held by all participants in their right hands. In this procession, participants sing, timing their steps to the harmonium music played by one of the knights. They walk in step with the rhythm of their emblematic hymn, in which they address the Holy Spirit in these terms: ‘Come, Holy Spirit, send upon us these gentle rays which pour out from your shining throne. O come Father of the poor, O you, source of our abundance, come and fill our hearts with love’. The faces of the participants are radiant, ravishing; the flow generated by the ritual and shared by the participants creates an intense group dynamic. Through the procession, the participants address their praise and spiritual requests to God. The manual of the Rituel du Noble Ordre de Marshall explains that during the procession, the angelic spirits come down, bringing with them God’s grace, to meet the expectations of the faithful. This transaction between the present world and the other world is at the heart of all KLM rituals but is particularly present in this performance.


Even though processions have always been part of the Catholic Church’s practices, they are considered secondary spiritual means.68 The fact that in the case of the KLM the invocatory procession is so important, to the point of being designated by the Order as the pinnacle of their ritual acts, raises the question of the reasons for such a choice. The most plausible explanation at this point is that this way of worshipping God, involving movements of the body, dancing and singing, corresponds much more to the way of praising and singing used by the Ewe in South Togo and to a certain extent African culture in general. This is shown in the way the traditional cults are practiced in this area of the Gulf of Guinea, the cultural cradle of Vodu. In these cults, the human body takes on capital importance through dance and trance, as evidenced by extensive anthropological research in the area.69 While not rejecting silence and meditation, Marshallans live out the Christian faith by bringing it back within the cosmological framework of their worldview, which involves not only cognitive but also emotional and motivational dimensions.70



Conclusion

This chapter contributed to the study of the Christian dualistic phenomenon by focussing on members of the Fraternal Order of the Knights and Ladies of Marshall in southern Togo. History has put boundaries between the different Ewe communities that were once united by their customs and their language. The Pietists of the North German Missionary Society arrived among the Ewe in 1847 even before the German colonization that started in 1884. They were later joined by the German Catholic missionaries of the Society of the Divine Word in 1892. The German missionaries, the Protestants, as well as the Catholics were ejected from Togo in 1917 during World War I, after seventy years of mission work, before being replaced by the missionaries of the Society of African Missions of Lyon, most of whom were French. To support their missionary apostolate, these early missionaries developed a written grammar as well as a dictionary of the Ewe language, introducing new realities that were previously unknown to the Ewe. The common point of the missionaries’ endeavors was their desire to open the Ewe people to a transcendence inhabited by Mawu, a God who bears the same name as their unsurpassable god. Apparently, the Christian God has less to do with the Ewe’s traditional Mawu, since the former requires us to enter into a personal relationship with Him, while the latter is neutral. In the logic of the missionaries, God’s transcendence calls for a break with what gives meaning to Ewe subjectivity and sociality. For the salvation of their soul, Christianity requires from them the development of their inner life, which is a space of encounter between God and the human being.

By conducting an ethnography, I sought to determine the nature of Christianity and its place in the immediate context of people in southern Togo, inquiring how it impacts their lives through the challenges and opportunities it brings about. Such fieldwork allows for participating in the debate that structures the anthropology of Christianity, which posits a ‘radical discontinuity’ between Christianity and local cultures. Recently, for example, Aparecida Vilaça has touched upon this interplay in her anthropological studies in southwestern Amazonia. Using an ontological conceptual framework concerned with the essence of things to describe the Wari’s symbolic system, she reflects on the transformation that happens when animist people adopt Christianity. As the result of her study, she points to the complexity of identity issues, backing the discontinuity theory with a focus on identity transformation.71 Yet from the case of the KLM, whose ancestors met the missionaries and were educated by them, it becomes clear that the relationship between Christianity and local cultures is very complex and does not fit easily into the simple category of radical discontinuity. The God/Devil dichotomy that seems to characterize the Christian practices among the Ewe derives from both the local cosmology and the Christian mission. As Robert Hefner wrote, the conversion is ‘not a deeply systematic reorganization of personal meaning […] but a new locus of self-identification’.72 Such an approach makes it understandable that the Ewe’s identification with the Christian God, while disassociating themselves from the Devil, is largely attributable to the work of evangelization. Nevertheless, the nature of the relationship of Ewe Christians to God and to the other entities that populate their imagination also reflects a logic that is deeply linked to traditional Ewe cosmology.

In contrast to advocates of the theory of radical discontinuity, I conclude from my study that, through evangelization, Christianity unquestionably introduces new elements, but that they are received and filtered through local cosmological frameworks, to the point of being deeply transformed themselves. This is what prompts the different configurations of Catholic religion around the world in spite of the uniqueness of its specific doctrine. In that regard, I share the position of John Baker, anthropologist and specialist in Melanesia, who believes that Christianity is one and many at the same time.73 I propose that Ewe Christianity, as it is seen today, does not result from a radical discontinuity, but rather from an oscillation between the Ewe worldview and the Christian worldview. In the KLM, Ewe Christianity tends to accommodate a need for sociality and affiliation, fundamental features of Ajatado cosmology and the desire to cultivate an inner life. This Catholic subjectivity, while exhibiting a form of radical immanence that is compatible with traditional Ewe religion, opens up to the new notion of Christian transcendence. Therein lies the paradox of Catholic identity in southern Togo. In fact, this mode of existence is not strange to the Ewe people. Their conception of reality has always immersed them in a frame of paradox and dialectic. The Christian missionaries had brought to the Ewe a concept of God and Devil, new entities from which the Ewe now draw their identification. Between the Christian God and the Devil, between tradition and modernity, the Ewe manage to build their identity, which enables them to fit into multiple worlds.
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Co-Mission

The Material Dimension of Missionary Work in the Pacific

Karen Jacobs

The National Museum of Fiji houses a display case that illustrates the introduction of Christianity to the country.1 It exhibits the remaining shoe sole from the leather boots that used to belong to Reverend Thomas Baker, who worked as a Methodist missionary in Fiji from 1859 to 1867 when he was killed as he tried to spread Christianity in the highlands of Viti Levu, Fiji’s largest island. The shoe sole is displayed amongst other Fijian objects that played a significant role in the events leading up to his death, amongst which is a tabua or presentation whale’s tooth, which is still an important valuable offered to people of high status or to establish relationships.2 During his 1867 journey in the Nasova highlands, Reverend Baker had presented tabua to chiefs to ensure his safe passage. However, a Fijian chief, who was opposed to Christianity, subsequently offered tabua to the same chiefs, thereby superseding Reverend Baker’s act, which ultimately resulted in his death.3 As the sole European missionary to be killed and cannibalized in Fiji, Baker’s death became one of the most notorious events in Fijian Christian history. While Fiji is now a devout Christian country, the museum display serves as a reminder of the sometimes strained relationships that emerged between European missionaries and Pacific leaders as they attempted to reshape spiritual and cultural landscapes together. The juxtaposition of powerful Fijian objects and Reverend Baker’s relics underlines the sense of potency with which objects are imbued in the Pacific. It also reminds us of the contradictions inherent in missionary encounters, which in Fiji created a dichotomy between so-called old and new religion, which in reality overlap. All the items had been donated to the Fiji Museum by the Methodist Church of Fiji and Rotuma and were put on display in the mid-1980s as missionary heritage.

The main title of this chapter, ‘co-mission’, is a playful reference to ‘commission’ and highlights the role of missionaries in transforming artistic production in the Pacific. The hyphen in the word ‘co-mission’ implies both disjunction and conjunction; it separates the ‘mission’ from the Pacific communities as much as it connects them. Not denying that power relations were in place, an emphasis on the notion of interaction allows for a more complex analysis of the role of both missionaries and local people when considering the impact of missionary work. Missionaries depended on the willingness of the indigenous people they aimed to convert and local people had their own agendas and strategies in the process while some became proselytizers themselves. Recently scholars have considered missionary work as two-way encounters rather than a one-way process.4 This chapter extends this view as it is based on the premise that mission history does not simply have two sides, whereby an indigenous view can be juxtaposed with a mission perspective. Rather, missionary work is considered as an ongoing sequence of complex encounters characterized by a variety of cultural exchanges.

In this chapter, the legacy of missionary encounters will be considered through the lens of their material remains. As William Arweck and Elisabeth Keenan write: ‘the idea of religion itself is largely unintelligible outside its incarnation in material expressions’.5 Therefore it is important to study materiality (objects, spaces and the practices surrounding them) as an essential part of religion.6 The material dimension of mission activity provides rich evidence of missionary engagement with Pacific Islanders. This interest in the material dimension of missionization will be explored through two case studies: early attempts of conversion to Christianity in Papua and Fiji.7 In the Fiji case study, the emphasis will be on clothing and the body in relation to Protestant Methodist missionary influence between the 1850s and 1870s. At the center of the Papua case study is the Catholic Mission’s commissioning of woodcarvings and the indigenous reaction between the 1950s and 1970s.

Some methodological caveats are needed. Firstly, this is not a comparative study. Although both are in the Pacific region, Fiji and West Papua are distinct – geographically, culturally and linguistically – and the analysis concerns different timeframes and different Christian denominations. The aim of looking at specific case studies is to bring out the role of individuals, intercultural interpretations and indigenous agency. Secondly, in both cases the focus is on early processes of ‘conversion’, a term that requires clarification because it has been used very broadly. David Lindenfeld points out that for some scholars the term ‘has a built-in Western bias and continues to connote a one-way process from non-Christian to Christian’.8 Christopher Harding even suggested using the term ‘religious transformation’ rather than ‘religious conversion’.9 This transformation cannot be simplified in a glorification or condemnation of missionary practices. Notions such as translation, appropriation and indigenization need to be explored and Steven Kaplan’s work on indigenous responses to Western Christianity has been helpful to contemplate these different notions.10 In this chapter, ‘conversion’ will denote the spread of Christianity and the new practices and/or beliefs that came with it, bearing in mind that this varied considerably as local people merged new lifestyles with their old ones and as missionary understanding and acceptance of the local context varied.



Fiji: material missionary heritage

The first London-based Wesleyan Missionary Society missionaries, Reverend William Cross and Reverend David Cargill, arrived with their families at Lakeba, Fiji, in 1835, having previously spent some years in neighboring, already Christianized, Tonga. The missionaries felt that, unlike Tongans, Fijians did not immediately show an interest in conversion. More Methodist missionaries settled with their families in different Fijian regions over the next few years, including James Calvert (time in Fiji: 1838–1856), John Hunt (1839–1848), Thomas Williams and Richard Lyth (1839–1854), but missionary progress was slow.11 In 1837, Tui Cakau, the paramount chief of Cakaudrove, asked the Methodists to establish a mission in Somosomo. However, the mission post failed and was subsequently abandoned in 1847. It was not until 1849 that the paramount chief of Lakeba, Tui Nayau, converted.12 The missionary success rate changed dramatically after 1854 following the conversion of Ratu Seru Cakobau, a paramount chief who was gaining power over most of Fiji. Cakobau’s conversion prompted the mass conversion to Methodism of many different vassal states in Fiji. By the time Fiji became a British colony in 1874, the Methodist Church was the most followed denomination by indigenous Fijians, a position it has kept, although in recent years newer evangelical churches have been growing popular.13

Material culture played an important role in the early interactions between missionaries and Fijians. When Tui Cakau asked for a mission station in 1837, he ‘believed that a Missionary would bring axes, &c., for his support […] and that hereby his property would be increased, and he would become rich and great’.14 Missionaries reported that Fijians ‘admired the[ir] material goods but also admired the “domestic comforts” created by the missionaries’.15 The Wesleyan Methodist Church originated in the United Kingdom as a religious renewal movement within the Church of England, propagated through the preaching and teaching of John Wesley and his brother Charles.16 Initially John valued the role of women as educators, but the movement became less open to women’s preaching after his death in 1791.17 Yet the role of Wesleyan missionary wives remained significant, as the whole family was inadvertently involved in missionary work. Missionary families had to adjust to a different culture and climate while trying to lead by example. They promoted European material goods that were brought in by the mission ships, Triton and John Wesley. These ships returned with Fijian objects, which were sent to England or New Zealand to convey stories of pagan customs and missionary martyrdom in addition to accounts of the elevation of Fijian people once converted, in order to raise funds for the mission.18 While Wesleyan missionaries aimed to introduce European goods, they also understood the significance of Fijian valuables in establishing relationships. At the end of 1849, for instance, a group of women from an enemy village were seized and taken to be killed in Bau. Hearing news of this event and, in the absence of their husbands, who were traveling, Mrs Calvert and Mrs Lyth took tabua or presentation whale’s teeth to the chief in Bau and managed to save five of the women.19 Two decades later, Reverend Baker also used tabua to establish relationships, as described above, but with a less successful outcome. While some forms of material culture were used strategically, others were discouraged in order to ‘improve’ Fijian lifestyle. Clothing became an important focus of change for the Methodist mission.




Indigenization: Fijian Christian dress

According to Methodist thinking, the understanding of the body was closely associated with bodily behavior and manner; morality was conflated with physicality and proper clothing implied a moral change into proper conduct.20 Covering the body was important and, as a result, Methodist missionaries had an impact on Fijian clothing. Missionary wife Mary Ann Lyth wrote to her friend when she received new clothing:


For the dresses from the Ladies Sewing Association we are very thankful […] When we have them the women who live with us, we expect them to wear them continually, else they are naked to the waist – a most disgusting sight for us.21



While the Fijian women Mary Ann Lyth described would have considered themselves fully dressed in their liku (fiber skirt) and associated tattooing (veiqia) and other forms of body adornment, Mrs Lyth focussed on the uncovered body parts. Following a Euro-American perspective, she associated nudity (wrongly) with a lack of morals, a perspective that influenced earlier representations of Pacific women. Owing to a differing interpretation of modesty, Fijian clothing was discouraged by missionaries. However, expedition reports indicate that Fijians, conversely, condemned Europeans’ immodesty; in the 1840s Fijians strongly criticized French sailors who had removed all their clothes to fill their casks of water in a stream.22

Gradually, Fijians gave up their style of dress and this was considered by the missionaries to be an outward sign of accepting Christianity. As Methodist missionary Lawry described:


An elderly woman has just called here to exchange her native dress, about eight inches wide, made to wrap round the middle. For this she wished to obtain some calico to cover her person; as she began to lotu [‘convert to Christianity’, from the Tongan ‘to pray’] yesterday.23



The mission relished in telling the classic ‘before and after’ story of indigenous conversion in which dress played a significant role. For example, most of the text of an 1870s missionary publication aimed at the younger generation, highlighting changes brought about by Christianity is dedicated to the description of Fijian clothing. The text tells the story of a sick boy, Elijah, who, before dying, begged his mother to bring an isulu, which is an apron or skirt:


Now you must know, my dear children, that there was a meaning in this poor lad’s thus asking for his sulu [isulu], or dress; for this sulu is the outward mark which distinguishes the Fijian Christians from their heathen neighbours, who go all but naked; so that they may know hereby that the little Elijah wanted to die with the ‘outward and visible sign’ of Christianity about his body, as well as its ‘inward and spiritual grace’ in his heart.24



Christian dress and conversion were so closely related that taking the isulu or adopting Christian dress became synonymous with accepting Christianity. The booklet might portray a development from the naked to the clothed body, or the heathen to the converted body, but the reality was more complex. A closer look at the isulu shows that it differed considerably from the European dress of missionary families. Rather than a pair of trousers like missionaries were wearing, the isulu worn by Fijian men consisted of two pieces of cloth (initially barkcloth and later calico) sewn together and fastened to the waist. Women too wore an isulu together with ‘an upper tunic, or what they call a pinafo [pinafore, blouse]’ (Figure 1).25 The isulu itself was not adopted from Europeans, but from neighboring Tonga, a country with which Fiji had longstanding exchange relations. The Tongan vala, a rectangular piece of ochre stained barkcloth was reserved for high-ranking people during festive occasions and was kept in place by means of a barkcloth sash. This Tongan garment was adopted at a time when Tongan native preachers were supporting the Wesleyan Methodist missionaries in Fiji and these Tongan preachers influenced the new form of dress.26 The missionary encouragement to wear European clothing thus led to a covering up of the body in what was deemed to be a more suitable substitute adopted from Tonga. While missionaries delighted in Fijians’ adoption of ‘decent’ coverings, for Fijians the appropriation of a Tongan garment could be read as a manner of self-representation in an imposed Christian context. Be that as it may, the isulu was a foreign form of indigenous dress, which ensured that both Fijians and missionaries appeared pleased with the message it conveyed.

As much as putting on the isulu was a signal of the adoption of Christianity, taking off this dress was an outward rejection of the new religion. In the early 1870s, there was an outbreak of measles, an epidemic that cost many lives and led to many Fijians openly defying the religion that had not helped them during these traumatic times. They did this by throwing off the isulu and returning to pre-Christian dress.27 This emphasizes how missionaries’ success depended on local people and how it was expressed in material terms. By the late 1870s, the isulu was fully adopted and it is still in use today as an expression of Fijian identity. These kinds of material changes and appropriations are widespread in mission history and illustrate that missionization was not a one-way process.



[image: Three nicely dressed women are sitting outside on chairs next to the stairs leading to a house covered with reed. Each of them is holding a book in her hand. Another person hides in the doorway.]
1. These chiefly Fijian women are wearing formal church-going dress of an ankle-length skirt with a pinafore blouse or dress. Part of a series of photographs probably made outside the house of Rokotui Ba, chief of Ba, Northern Viti Levu, Fiji, in the 1880–1890s. [Courtesy of Museum of Archaeology and Anthropology, University of Cambridge, N.35783.ACH2]




Kamoro: establishment of a Roman Catholic Mission

The Kamoro, formerly known as Mimika, are a non-Austronesian linguistic group of approximately 18,000 people living on the southwest coast of Papua, an Indonesian province which, together with current West Papua, was formerly a colony of the Netherlands known as Dutch New Guinea.28 Christian missionaries established themselves in Dutch New Guinea from 1855 onwards, almost fifty years before the Dutch Colonial Government established its first permanent government posts.29 While Protestant missionaries were mostly active in the north, Roman Catholic missionaries worked in the south. In 1963, political authority of the region was transferred from the Netherlands to Indonesia and Islam became another strong religion in the region.

In the early twentieth century, Roman Catholic missionaries began to explore the potential of the Kamoro region for missionization. The story, as recorded in missionary history, goes that, in 1910, the Dutch missionary Father Mathias Neijens of the Missionaries of the Sacred Heart (MSC) first encountered Kamoro people during a nose-piercing ceremony. This was an initiation ceremony during which the nose septum of young boys was pierced to initiate them into manhood. The fact that he arrived during the mock battle at the end of the ceremony, when women retaliate against the men by attacking them, influenced Father Neijens’ perspective. He described the women as ‘female devils’ and decided that the establishment of a mission post should be postponed.30 As a result, when a permanent mission post was established in 1927, the nose-piercing ritual was one of the elements to be prohibited by the mission.31

Before the introduction of Christianity, Kamoro life was marked by a cycle of feasts that marked important liminal phases celebrating adulthood or death and had significant roles, such as revealing knowledge to uninitiates, the transmission of oral history, and the production of dance and material culture, such as feast houses (karapao), ancestor poles (mbitoro), anthropomorphic figures (wemawe), ceremonial shields (yamate), masks, canoes and drums.32 While missionaries influenced these kakuru (feasts) by dismissing certain components, they used their significance to organize large-scale baptism feasts. Converting a high number of local people to Catholicism in the Kamoro region was a priority. Time was precious because the formal division of Dutch New Guinea into a Protestant North and a Roman Catholic South that had been introduced in 1912 was lifted in 1928.33 During the era of double missionization, the Protestant Church intended to place a Protestant teacher (mostly Ambonese) alongside every Roman Catholic teacher. By the early 1930s, the spread of the Protestant Church into the Kamoro region was considered to be a threat by the Roman Catholic mission.34 Both institutions distributed clothes, food, tobacco and tools. Father (later Monsignor) Herman Tillemans MSC called upon the Catholics in the Netherlands to send clothes for the newly baptized children, largely because the Protestants persuaded people by giving them material bribes: ‘those foreigners entice our children with clothes, coats and trousers.’35 Missionary reports show how MSC missionaries managed to gain territory by organizing a range of baptism feasts. In 1933 they converted people in Kokonao village. In 1934 they christened inhabitants of Kekwa and Timuka (Timika Pantai) villages, followed by the villages of Mioko, Paripi, Yaraya and Ipiri in 1935.36 In 1937 the Protestant Church had to withdraw from the Kamoro region because of a shortage of funds.37




Co-mission: toleration and acculturation

So far, the mission had concentrated on conversion and this appeared to be done by discouraging cultural expressions and by enticing people with material gifts. However, Father Piet Rievers MSC’s description of a large-scale baptism feast in Kokonao village in 1933 illustrated how the mission deployed Kamoro cultural expressions in an attempt to facilitate and deepen conversion. His report, published in the Congregation’s newsletter, indicates that a large feast house (karapao) had been built for the baptism feast with seven doors.38 Traditionally the number of doors corresponded to the number of initiates in an initiation feast, but this was reinterpreted as representing the Seven Sacraments. In front of the feast house a large crucifix with ‘multiple coloured motifs’ was erected by Kamoro people.39 Father Tillemans MSC, who worked in the Kamoro region between 1930 and 1941, before becoming Vicar Apostolic of the Vicariate of Merauke, which served the southern part of Papua, in 1950 and Bishop in 1966, reflected on his vision for the whole mission area in an interview. He explained that he only prohibited what conflicted with the Ten Commandments, which meant that in the Kamoro region:


The actual piercing of the nose was stopped and the three free days as well. However, the rest: the building of the feast house, the dance, the remembrance of the deceased, the adorning of the young men, the food parties […] What can we have against that?40



His vision corresponded to the development of Catholic missiology at that time. In his history of the MSC mission in Papua, Father Boelaars MSC, a missionary active in Papua between 1956 and 1989 and a trained anthropologist, distinguishes the pioneer missionaries, who worked from an ethnocentric theology during their exploration of the region at the beginning of the twentieth century, from the trailblazers (baanbrekers), missionaries active in the 1920s, who, while having had the same education, developed a more tolerant view of local culture.41 The 1920s were a time of reflection in Catholic mission history, which was partly instigated by Pope Benedictus XV and the debate over the level of civilization of local cultures.42 While Kaplan used the concept of ‘toleration’ in a general ‘African’ context, it is relevant for this case study. Kaplan employed the term to refer to cases where missionaries accepted the continuation of indigenous customs, even though they considered them to be incompatible with a Christian lifestyle.43

Even though they aimed to transform Kamoro lifestyle, the mission showed more tolerance of Kamoro culture than the hundreds of Catholic gurus (teachers) from the Kei and Tanimbar Islands in southeast Maluku, who they relied on to conduct work on the ground.44 In addition to the drumming and Kamoro singing during the first baptism feast, Rievers described how the Kamoro people had to perform dances taught by their Catholic gurus: ‘as real Kei people they danced on – to them – strange drumming’.45 Unlike the Tongan preachers who worked in Fiji (see above), there were not many cultural similarities between Kei Islands and Kamoro culture. Dutch missionaries considered Kei culture, especially music and dance, more ‘civilized’ compared to Papuan culture. In their task of acting as agents to teach Papuans Catholic values. Kei gurus therefore imposed their culture and version of Catholicism.46

While generally the Missionaries of the Sacred Heart tolerated certain Kamoro customs, some of them went further. Father Petrus Drabbe MSC, who worked in the region between 1935 and 1939, was convinced that knowledge of the native language was an essential requisite for mission work, long before it had become a general prerequisite for Catholic mission work. He wrote an extensive study of the Kamoro language and identified that oral tradition was a significant part of Kamoro culture.47 The mission even acknowledged that there was something called Kamoro ‘culture’. In a mission article aimed at the general Dutch public it was stated that this culture was worthy of attention:


However low we think their level of civilisation might be, we cannot deny that in some regions of New Guinea a real culture [cultuur] exists or has existed, which manifests itself in stylish dances and in the production of artistic utensils or objects related to their religion.48



The Kamoro region was particularly known for its artistic woodcarving: ‘Their canoes, shields, paddles, drums, bamboo containers and virtually all their utensils have since the olden days been very artistically decorated with carving.’49 In an attempt to preserve features of traditional culture that are valuable and compatible with the development of Christian spirituality, as Kaplan defined the process of acculturation, the mission began employing Kamoro material culture.50

Missionaries experimented with placing mbitoro, ancestor poles that incorporate deceased people, next to a cemetery to mark All Souls’ Day, but it ‘did not impress or only slightly impressed the Papuans’.51 Made from a large mangrove tree, these mbitoro (mbii = ancestor) or ancestor poles depicted ancestors who were commemorated when the poles were erected. Ancestor poles served as temporary containers (kao) for the ancestors during death ceremonies (watani kame), during which homage was paid to recently deceased relatives, and similarly during initiation feasts (karapao) when the poles symbolized the presence of the ancestors. The fact that the planting of mbitoro at cemeteries failed seems logical given that the Kamoro considered the human body to be a container (kao) of the ancestor (mbii), which is released after death. When the presence of the ancestor is welcome, the mbitoro functions as a temporary container for the ancestor – as a whole, the pole then represents the presence of the ancestors at feasts. Following this reasoning, cemeteries are only places were corpses or ‘empty’ containers are buried.

A more successful process of acculturation was the missionary project of commissioning Christian Kamoro art. Father Anthonius Welling MSC (1948–1953) began by commissioning crucifixes, Madonnas and candelabras, mainly in the villages of Ipiri, Yaraya, Paripi and Amar. He provided the Kamoro carvers with tools and material. Ironwood, referring to the dense, straight-grained hardwoods from one of the Intsia species, was the main material used in the timber school in Kokonao and it became the primary resource for creating these commissions. Softer woods were normally used for Kamoro carvings such as drums (hibiscus tiliaceous) and ancestor poles (Sterculia ampala). The results were more durable representations of missionary success, which were given to supporters of the mission.

After the transfer of the Kamoro region from the Missionaries of the Sacred Heart to the Franciscan Mission (OFM) in 1952, the commission project was continued. Father Stevens OFM established a small domestic industry in the western Kamoro region, and a considerable number of crucifixes, walking sticks and staffs, miniature ancestor poles, miniature anthropomorphic figures, Madonnas and candelabras were produced (Figure 2).52 Father Rombout Camps reported that it appeared that young woodcarvers were more interested in the project than Kamoro elders, who expressed concern about the pointlessness of their specialist mbitoro carvers now producing crucifixes and Madonnas and miniaturized souvenir versions of their art: ‘They will, in order to please the white men, let it happen, but equally they will try to, behind an impenetrable screen of inapprehensible customs and rites, keep the old Mimikan [Kamoro] life going’.53 Woodcarving was, and still is, a specialist and hereditary skill reserved for men, and mbitoro (ancestor poles) were a particular speciality. Interestingly, initial commissioned portrayals of Christ and Mary resembled human figures carved on mbitoro and some even showed a nose with a pierced septum. In an attempt to disguise these strong stylistic features, Father Stevens subsequently asked carvers to depict Christ and Mary with veils over their heads. The carvers then gave them a round skull, ‘because they do not depict the skull itself, but the cloth under which the skull is hidden’. However, this tactic only worked in rare cases as figures of Christ and the Holy Virgin still mostly demonstrated the characteristics of figures depicted on ancestor poles.54 This depiction of Christian figures in Kamoro style might have a deeper level of meaning, which will be analyzed by looking at Kamoro strategies in other missionary events.



[image: Small wooden statue of a woman holding a child figure in her arms.]
2. Madonna made by Soter, a Kamoro artist who often made commissions for the OFM mission in the 1970s. Formerly in the collection of Father Jan Koot, OFM.[Photo: Mary Rabaey]




Kamoro oral history: Christianization versus appropriation

In 1958 a memorial event was held to honor Father Cornelis Le Cocq d’Armandville, a Jesuit missionary – one of the first in Papua – who had drowned in the Kamoro region during an exploratory trip in 1896. The MSC mission asked the Kamoro people to create and erect a large wooden cross several meters high in remembrance of him (Figure 3). The Kamoro people had chosen to perform an additional play explaining how Father Le Cocq had died. The Kamoro actor portraying Father Le Cocq was dressed in an alb and shoes and carried a crucifix in his hands. A group of Kamoro actors asked him about the intention of his visit, to which the Jesuit replied that he came with His Lord’s gospel and distributed tobacco. The missionary reporting on the play commented that this indicated how closely associated missionization and material gifts were in the Kamoro mind. Then, while it was well known that Father Le Cocq had drowned accidentally, the play showed how the first missionary had been shot with arrows by Kamoro people and finally murdered by the notorious Kamoro war leader Naowa.55



[image: Large white cross, laying horizontally, surrounded by a group of mainly bare-chested men, some women and three men wearing religious clothing.]
3. The erection of a cross in commemoration of Father Le Cocq d’Armandville in 1958.[Photo: Father Wempe, OFM – courtesy of OFM mission]

According to Father Camps, the content of the performance demonstrated a typical characteristic of the Kamoro people that often complicated mission work. The Kamoro people had learned about the mythification of the death of Father Le Cocq. Those who had worked as laborers in the capital had heard stories that his mysterious death might have been caused by the Kamoro people instead of being an accident. Father Camps interpreted the fact that the Kamoro people chose to re-enact this myth rather than the true events as the Kamoro adjusting to ‘white man’s wishes – they take on the role of murderer, simply because the white man expects this’.56 However, the play could be interpreted differently. After all, the Kamoro performed a play that depicts a heroic war leader as the murderer of Father Le Cocq. It is not necessarily the death of the missionary that is significant here, as this goes back to a true event. What is important is the presence of Naowa, who originates in amoko, the Kamoro timeless era of culture heroes (amoko-we). This suggests that missionaries, and by implication Christianity, have been part of Kamoro history since ancestral times. Christianity was therefore not imposed, but originated in Kamoro history.

The Kamoro have a vast repertoire of amoko-kwere, oral narratives related to the cultural ‘heroes’ (amoko-we), and tata-kwere, narratives about ancestral (in terms of genealogy) protagonists – but this distinction should not be considered that rigid. Although known in other villages, narratives are the ownership of one social unit and only the owners will know the essence (mapare) of the story.57 Father Jules Coenen OFM, who wrote extensively on Kamoro indigenous concepts during his work in the region between 1953 and 1963, looked for connections between Kamoro narratives and Christianity.58 For example, he invoked local cultural heroes, such as Mapurupiu, to compare them with God. The Mapurupiu story is widely known in the Kamoro region, but is particularly associated with Pigapu village. According to the narrative, Mapurupiu dies and begins his journey to the ancestral world. He travels inland and calls out to the ancestors in order to find their world. After a long journey in various directions, Mapurupiu finally goes west over the sea, where he stays.59 Since Mapurupiu was responsible for planting sago and other trees during his journey to the ancestral world, and for giving birds their colors, Father Coenen used this narrative to explain God’s deeds.60 This is only one of many examples of Christianization, i.e. a case in which missionaries sought to create Christian versions of traditional practices.61

However, Kamoro people had already adapted oral history themselves to incorporate Christian and other non-Kamoro influences. In 1952, anthropologist Jan Pouwer collected a narrative about two women, Mumorekapare and Mumarepa. The women caused a flood out of revenge for the killing of their osprey, which caused the people in neighboring regions to migrate. When Mumorekapare and Mumarepa then noticed that women in the East had more wealth, they decided to steal this wealth and flee. It was agreed that Mumarepa would escape to the Netherlands, while Mumorekapare would go to Opè, heaven. After all, Mumarepa’s Christian name was Wireremina (Wilhelmina) and Mumorekapare’s Christian name was Maria.62 This example indicates how the Kamoro claim ownership and appropriate both the Dutch Government and the mission, represented by Queen Wilhelmina and Mary. Jan Pouwer noted several of these integrations of non-Kamoro elements in narratives. The way that Kamoro people employ oral narratives as tools to adapt to change by reinterpreting and incorporating foreign elements and changes in these narratives is something that has been continued over history.63 This tradition of appropriation sheds a different light on the role of Kamoro people in the mission’s commission project. While the mission might have used Kamoro arts for their own purposes, the main Kamoro response appears to be a pragmatic one. Not only did they choose to partake in the mission patronage project, they made it their own by depicting Christian figures in Kamoro style.



Inculturation and Vatican II

After the new theological approach promoted during the Second Vatican Council (1962–1965), which aimed to safeguard the integrity of the gospel while encouraging sensitivity to various cultural contexts, missionaries working in Dutch New Guinea discussed the Vatican II principles in detail and promoted an indigenous Christianity, which was spread by local people.64 Father Jan Koot OFM (in Kamoro region: 1962–1965) argued for a greater general comprehension of Kamoro life and culture and advised that certain Christian rules should be customized to Kamoro culture or should not be imposed at all.65

Following Vatican II and the transfer of the region to Indonesian administration, the assimilation of Christian and Kamoro elements was boosted by giving Kamoro laypeople more responsibility in the celebration of the Eucharist. The Dutch Franciscan missionaries also trained an indigenous clergy and attempted to hold Mass in the Kamoro language.66 Father Felix Tijdink OFM (1967–1981) introduced the use of Kamoro drums during Mass, but some of the older women considered this act to be ‘heathen’. Drums were played by Kamoro men, either to call upon the ancestors or as a form of entertainment – two functions that apparently did not belong in church; ‘I comforted them by saying that they were already good Christians and that it was not a problem to use drums during the mass’. In addition, Father Tijdink also replaced oil with white paint for drawing a cross on the forehead during anointment. This more visible sign corresponded with the custom of applying white body decorations in Kamoro ritual (Figure 4).67



[image: In the front left, seen from behind, a man in a white tunic, wearing glasses, facing people in with white stripes on their cheeks and a white cross on their foreheads.]
4. Drawing a white cross on the forehead during anointment, 1970s. [Photo: Father Huub Zwartjes OFM – courtesy of Huub Zwartjes OFM]

In 1977, Father Huub Zwartjes OFM (1972–1979) combined a baptism/holy confirmation and initiation feast (tawri) in Kekwa village. The tawri feast, consisting of the cutting off the boys’ aprons (tawri) at ankle level, marked the first transformation from boyhood to adolescence, before the piercing of the nasal septum.68 In Kekwa in 1977, the initiates were decorated with black and white body paint and wore long fiber aprons that reached the ground (Figure 5). As was customary, these aprons were cut off by the initiates’ mothers. The cut off fibers were set on fire and the boys were required to extinguish the fire with their feet. Applying the ashes to the navel was believed to stimulate the growth of body hair and the beginning of adolescence.69 Afterwards, Father Zwartjes anointed the initiates and confirmed their initiation into the Catholic Church.

This combined Kamoro–Christian initiation feast was one of many festivities in the Kamoro region leading up to a culminating feast: the mission’s golden jubilee in Kokonao village. As an assembled village, Kokonao consists of four hamlets: Kokonao, Migiwiya, Kiyura and Mimika. Each hamlet built a feast house (karapao), which was painted with Christian motifs, such as crosses, angels and Malay writings such as ‘pesta emas’ (golden feast) or ‘Jesus bangkit dari kubur’ (Jesus stands up from the grave). Each hamlet also produced an ancestor pole (mbitoro), which were placed around the altar on the official anniversary day. After Mass, the ancestor poles were left to decay as they would have done after serving their role in a Kamoro feast (Figure 6).70 One of the mbitoro depicted Monsignor Herman Tillemans, who worked in the Kamoro region and other parts of Papua between 1930 and 1966. He had died in Merauke (Papua) a couple of years earlier and the Kamoro people decided to commemorate him in a mbitoro as was done with Kamoro deceased.71 For the missionaries this was a sign of true conversion and success; for the Kamoro people, it was a way of indicating that Father Tillemans originated from the Kamoro region during the time of amoko, the ancestors. It was a way of appropriating Christian culture, which is exactly what missionaries aimed to achieve after Vatican II.72


[image: In front of a dwelling 13 bare-chested boys are lined up with a group of adults behind them. The boys are wearing long skirts made of grass, their upper bodies are partially painted white.]
5. Initiation feast and baptism in Kekwa (1977) with boys wearing long aprons before initiation. [Photo: Father Huub Zwartjes OFM – courtesy of Huub Zwartjes OFM]

The golden jubilee celebrated fifty years of missionary success by showing an amalgamation of Kamoro and Christian material evidence of missionary work and Kamoro responses. The process of conversion had been one of trial and error, which depended on the initiative of missionary individuals as well as the mission as a collective and which was influenced by a high level of Kamoro agency. After fifty years, Christianity in the Kamoro region was an indication that the mission had been open to a variety of forms of indigenization. Today, Jeremias Emeal and Agus Yakopeyauta are two woodcarvers who excel in the creation of Kamoro Christian art. While both woodcarvers are able to make other artifacts, such as drums and ceremonial shields, they prefer the genre introduced by the mission in the 1950s.73 Their art works draw from intersecting traditions – Kamoro and Christian – and are suitable examples of how the Kamoro appropriated outside influences and how missionaries felt that they obtained conversion success.74



[image: Five men are standing in front of a large wall covered with cloths depicting scenes of the crucifixion of Christ. In front of the cloths a large pole, carved and painted.]
6. One of the golden jubilee feast houses, Kokonao 1977, with mbitoro (ancestor pole) in front.[Photo: Father Huub Zwartjes OFM – courtesy of Huub Zwartjes OFM]




Conclusion: mission accomplished?

In an attempt to answer the question whether early missionary attempts of conversion were accomplished in Fiji and Papua, the legacy of these encounters was considered by looking at their material remains. While the main approach between Protestant missionaries in Fiji in the mid-nineteenth century differed considerably from the Roman Catholic approach in the Kamoro region in the mid-twentieth century, both case studies had a focus on materiality in common (even though this was limited to the covering of the body in the Protestant context).

Missionary (museum) collections, memorials and historic churches can be considered as missionary heritage – they have been inherited from a past to which missionary endeavor contributed considerably. Missionary heritage should be seen as a cultural resource, to be studied for its enduring potential to become a focus for reflections by people from different parts of the world. A crucial feature of material remains of missionary encounters is indeed their potential to become a focus for reflection on shared histories by people from different parts of the world. As much as converting was not simply a one-way process, as varying elements of integration, dismissal and strategic use need to be taken into account, shared heritage does not simply imply ‘sharing’. We are often dealing with unequal power relations and different ontologies. Missionary work should thus be analyzed as an interaction characterized by cultural exchanges, which can variably be described as toleration, acculturation, inculturation, Christianization and appropriation, but which were always some form of co-mission, an interaction between missionaries and Pacific communities in terms of cultural and artistic production.

At one level, missionary heritage should be studied for its enduring potential to become a focus for reflection by people from different parts of the world. At another level, heritage is not only about the things themselves, but about how we negotiate their significance in the present. The recent anthropological approach to (missionary) heritage has uncovered how material heritage is a product of multiple, constantly renewing relationships and networks, not only the historical relationships that have shaped them. Missionary heritage has the potential to be at the core of new relationships; they are not passive things with a fixed meaning, instead they act to relate people over space and time. Therefore we need to ask what missionary heritage honors, normalizes, ignores and celebrates and we need to allow for changing perspectives.
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Place and Memory





Identity and Memory of Christian Missions among the Maguzawa in Nigeria, 1940–2017

Naziru Yahaya Shuaibu

Tudun Wada, a district of Kano Emirate in northern Nigeria, is a Hausa Muslim society where people of different cultures, ethnicity and religions live together harmoniously as a community.1 It has been observed that missionaries from the Roman Catholic Mission and the Anglican Church Missionary Society preceded those from the Sudan Interior Mission (SIM), later renamed the Evangelical Church of West Africa (SIM/ECWA), in Tudun Wada district. However, in their evangelization processes, the Sudan Interior Mission was the first Christian denomination to make inroads into the indigenous communities of Tudun Wada. In their various attempts to spread the Christian faith and win converts, the SIM had had to contend with the traditional Maguzawa religion and Islam, the main religion in the area since the eighteenth century. The following study intends to show that the SIM’s localizing of Western religious traditions and cultural forms in a remote area like Tudun Wada was simultaneously challenging and inspiring to this missionary organization. What strategies were deployed by the SIM and how successful were they in the spread and consolidation of Christianity in the Maguzawa (non-Muslim) community located in a Muslim-dominated region? How effectively did SIM institutions shape the religious and cultural identity of the Maguzawa as well as the relationship between members of the diverse religious groups in the area? How do heritage sites today reflect the SIM missionary strategies among the Maguzawa?

Against this backdrop, this chapter examines the role of the SIM/ECWA in spreading the gospel and in church planting in the district. It will focus on three case studies: the establishment of the Evangelical Church of West Africa, the expansion of the SIM/ECWA denominational institutions, and the development of health services in the Tudun Wada district. All three subjects reflect the identity and memory of the SIM among the Maguzawa and make it possible to demonstrate how the religious identity and space in the area was significantly altered. Conversely, Maguzawa religious traditions also had a certain effect on the forms of Christianity that would develop across the area, particularly after the SIM handover to the Evangelical Church of West Africa in 1976.

The data for this study were obtained from four main sources: documentary sources, in-depth oral interviews, visual sources, and ethnographic sources. The documentary sources include missionary archives and published sources. Important historical data in the area were missing and did not survive to the present, because most of the historical documents about Christian missionary activities kept in the mission institutions were not well looked after. Therefore, extensive fieldwork was conducted, taking a more ethnographic approach. One of the goals of this chapter lies in its effort to ‘rescue the memory’ of the indigenous people. For this purpose, I interviewed seventy-six persons involved in Christian religious activities in the studied area, using random sampling. Although some informants were somewhat suspicious and reserved at beginning, I was able to have intimate discussions with many others, allowing for a substantial data collection. Although these types of oral testimonies often present rich historical information from the point of view of particular individuals, families, classes and cultures, critical and corroborative verification of sources has helped deal with the biases inherent to personal memories.2

There is a rich literature dealing with the history of Christianity and missionary activities in northern Nigeria. Studies by scholars such as Ubah, Ayandele, Barnes, Ajayi, Shankar, Turaki, Crampton, Linden have scrutinized the discords between the colonial state and the missionaries over Christian evangelism in Muslim Emirates of Nigeria. Some focussed on the activities of specific Christian churches in specific regions. Hiskey’s focus is on the Catholic Church in northern Nigeria; Kayode and Onye worked on ECWA activities in Kano and Katsina States, and in Sokoto town respectively. Shankar and Lere examined SIM/SUM initiatives for leprosy patients in northern Nigeria, while Tushima and Danjuma studied succession patterns in Church leadership. However, none of these studies fully explore the identity and memory of SIM/ECWA among the Maguzawa in Tudun Wada district or the communities bordering the area.

Christianity introduced a new intellectual and material culture, as well as new forms of education and church management. Schools for Bible studies were built and maintained by SIM/ECWA pioneer missionaries (both within and outside Tudun Wada).3 These schools produced the literate personnel and administrators that would take over church leadership after the departure of European missionaries in 1976. Since the departure of these expatriates, there have been major changes in the administrative structure. For instance, divisional and local heads were put in place: community leaders, teachers, judges and administrators whose responsibilities were not confined to the church or the religious sphere.4 All pastors heading divisions report directly to the Chairman of Kano State Diocese through the district/zonal head of southern Kano. The zonal/district head is responsible for appointing or transferring divisional/local heads from one division to another after every four years.5 However, the organizational setup of ECWA has over the years undergone structural changes and nowadays consists of a hierarchical structure headed by the General Church Council, which oversees district church councils, local church councils and local church boards.6


Background and context: Tudun Wada as an ‘entrepot’

The penetration of the Christian missionaries into Tudun Wada is as old as the history of the imposition of British colonial rule in northern Nigeria, starting in 1903. According to Uchendu Mike Reuben, the opening of mining activities around Riruwai attracted a number of Catholics from Plateau to work in the mines, but there was no record of new conversions.7 It equally seems that the efforts of the Anglican Church Missionary Society stationed in Zaria to spread Christianity into the area in the aftermath of the British colonial occupation were not successful. The cause of this may have been the resistance of the Kano Emirate to Christian missionary activities in Kano. Colonial policies restricted Christian missionaries from operating in the north, limiting missionary activities in both sphere and scope.8

From 1930–1960, the colonial policy of excluding Christian missionaries became more lenient.9 This development provided a politically tranquil and favorable environment for missionary activities in Kano Emirate, including the Tudun Wada district, which was comprised of the present Tudun Wada and Doguwa districts. In addition, Tudun Wada’s remote location, at the tail-end of Kano Emirate, coupled with poor communication networks, hindered the missionaries from missionizing in the area.

The Maguzawa are a sub-group of Hausa people that retained the traditional religious beliefs and practices of their ancestors for centuries. In colonial records, they were listed as an ethno-religious minority.10 The Maguzawa were agrarian communities who lived in dispersed hamlets without a centralized authority since the 1804 Jihad in Hausa land. In Kano, the majority of Maguzawa resisted Islam; many spilled over to Tudun Wada district to the south, in order to retain the religious beliefs and practices of their ancestors.11 As first indigenes in a sparsely populated area, they constituted the dominant group in the district.12 The Maguzawa traditional religion and traditional ritual practices and values centered on this-worldly life and the enhancement of both community and individual life. Since its pioneers could not read nor write, the Maguzawa religion has no evidence of any book or literature. It has been orally transmitted from father to son and from generation to generation.13 Most of the Maguzawa settlements existing in the area at the beginning of the British rule were in remote places, surrounded by bushes and wildlife such as hyenas, monkeys and snakes.14 This may be the reason why Islam did not progress well in the area, which created a gap for the Christian missionaries to step in. In spite of all the challenges, Christian missionaries like Mr. and Mrs. Ivan Paul Darckert15 had penetrated the area by 1940. They were given a small area of bush to clear and built a mission house and later a clinic. It is here that Darckert and his wife anchored the SIM/ECWA mission work from 1940 to 1976. He embarked on a thorough exploration and study of Tudun Wada, accessing many villages in the district. His socio-geographical knowledge helped the following Christian missionaries to sketch out the demarcations of some strategic Maguzawa areas from Karefa to Tudun Wada, Karefa to Wuna, and Karefa to Nata’ala, in order to prepare them for missionary work.16

Christian proselytism among the Maguzawa was challenging and problematic. For the Maguzawa, accepting Christianity meant that they had to adopt new ideas and institutions which often were at variance with their culture, traditions and beliefs. Hence, the missionaries opted for the policy of tolerance in their relationships with the Maguzawa and the Muslims of the area. They also adopted distinct strategies, such as providing social services, gifts and humanitarian aid in order to win over people and communities. Despite these efforts, the majority of the people in the district remained impervious to Christian conversion until the Nigerian oil boom of the 1970s, which led to the collapse of agriculture, most especially the groundnut export trade, which was the major economic livelihood of Maguzawa in rural northern Nigeria.17 For many rural dwellers, this agricultural crisis was accompanied by a decline in living standards. From that time onwards, resistance to conversion among the Maguzawa began to fade, as they were drawn to the humanitarian and financial aid offered by SIM missionaries. Three elements that were raised frequently during interviews with local informants were the importance of evangelical indigenization and the training of converts; the role of these converts in the spread of Christianity and the SIM’s practice of ‘converting’ personal homes into mission posts and the further proselytization from there; and the way the SIM used medical services as a stepping stone to evangelization. The following sections will take a deeper look at these three facets of the SIM/ECWA mission in Nigeria.
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1. Residence of the pioneer missionaries Mr. and Mrs. Darckert during their stay in the district. [Photo by the author during his reconnaissance tour to mission house, Karefa, Tudun Wada, 11 December 2017]



SIM/ECWA evangelical conversion and training in Maguzawa communities

It was only after World War II that the missionaries saw some progress regarding the development of stations. The first major Christian success was recorded with Mr. and Mrs. Ivan. Paul Darckert’s journey (1940–1975), who first converted Nayaro Galadima (Figure 2), followed by Gidan Naddi, Gidan Auta and many more. Mr. Darckert was an English missionary deployed by the SIM from Jos to Tudun Wada in 1940, to preach the gospel.18 Within a short period of time, he endeared himself to the people of the area through his many welfare activities. He was thought of fondly in many settlements of the district. For about a decade, Mr. Darckert lived in a temporary structure, a round hut made up of corn stalk plastered with mud, with a roof of woven grass with frames of corn stalks.19 In the 1940s and much later, villages were clusters of corn stalk huts and virtually all the Christian mission stations in Kano in the 1930s and 1940s started with such temporary edifices.20 Perhaps this was partly because of the difficulty of reaching these areas and the economic challenges of the period arising from the after-effects of the Great Depression of the 1930s. As a result, aid was not as forthcoming as it should have been from voluntary organizations and their parent church bodies in Europe and America.21 It was only at the beginning of the 1950s that Mr. Darckert was able to acquire carpentry and building tools, with which he constructed a clinic and a permanent structure to replace the temporary residence.22 The SIM, as personified by Mr. and Mrs. Darckert, were the first to build a brick structure in the district.23 This mission house attracted people from the town who came to admire and behold the new edifice (Figure 1).

The aim of the SIM in opening the Karefa mission house was to receive Maguzawa boys, the sick, orphans, displaced persons and other less privileged individuals and to provide them with a home, care and biblical instruction and discipline. These new ‘residents’ of the missionary stations would eventually win others over to Christianity. Mr. Darckert believed in evangelical indigenization. He told Rev. Bako Gambo that: ‘By the grace of God, I intend to get many boys from this zone whom I would train to carry the Gospel to their own people’.24 From his point of view, the plan was a success: almost all the early Maguzawa Christian converts in Tudun Wada converted through his preaching and humanitarian aid. Apart from Nayaro from Karefa village, other early converts included Rev. Bako Gambo from Rugu-Rugu village, Audu Mai Gona from Yalwa village and Madakin Shanu Daniel from Yar Maraya village. These early converts went through rigorous training in Kano, Zaria and Jos, and they also played a significant role in the spread of Christianity in their respective villages, leading to establishment of churches in those areas.

By 1976, the SIM was handed over to the Evangelical Church of West Africa (ECWA). By that time, the SIM/ECWA had the largest, best-coordinated Christian ministries and departments, as well as the largest workforce in northern Nigeria.25 The high level of conversion to Christianity among the Maguzawa that we see today in the district is to a great extent the result of the SIM/ECWA activities pioneered by Mr. and Mrs. Darckert. The Christian missionaries where mainly to be found in certain villages and towns across the district; therefore, the heritage of Christian evangelism was more prominent in some areas than others. Presently, nearly all the churches have a clinic or dispensary attached to them.
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2. Nayaro Galadima, the first convert to Christianity in Tudun Wada district. [Photo taken by the author during an interview at mission house, Karefa Tudun Wada, 7 February 2017]




Growth of SIM/ECWA denominational churches in the Maguzawa communities

Efforts to establish Christian missionary stations and institutions continued from 1968 to 2017. In addition to the Karefa mission station, which was established in 1940, and the subsequent clinic attached to it in 1952, as well as the School for Bible Studies installed around 1955–1957,26 other stations and institutions were subsequently erected by the SIM through the activities of the itinerant missionaries. Before Christian missionaries reached Karefa, the Maguzawa had grouped themselves into eight autonomous but interrelated clan groups in the village. The missionary activities of SIM/ECWA in this area lead to the establishment of eight churches, first at Unguwar Maigada, Garu, and later on at Sabon Garin Isra’ela, Unguwar Waziri, Unguwar Talle, Gidan Illo, Gidan Naddi, Gidan Auta and Unguwar Koli (all part of Karefa) between the 1960s and 2007.27 In 1968, a new station was opened in Yar Maraya, located in the extreme western part of the district, as a result of the conversion of Madakin Shanu (Daniel) to Christianity. He ‘converted’ his personal residence into a mission house.28 The station served as a focal point for the spread of the Christian mission stations in the western part of the district. With the moral and technical support of the SIM in Zaria in Kaduna State, missionaries such as Nuhu Shekau, Malam Bulus and Mathew expanded their activities to the villages of Yalwa, Jeli, Rugu-Rugu and Sumana.29 In Yalwa village, it was not until 1972 that a church structure emerged in the residence of Barangwaje.30 By 1978, the missionaries had moved into the house of Kunnuwa and settled in Unguwar Kamfa.31 In Jeli village, SIM/ECWA established churches in two Maguzawa residences located in the western part of town through the efforts of Rev. Yusuf Bako: the residence of Dan Umma was ‘converted’ in to a church in 1978,32 as was Gidan Gero’s in 1979. The commercial relevance of Rugu-Rugu village and its proximity to Yalwa and Yar Maraya were important factors that inspired the establishment of a church in the residence of a man called Zori in 1978. In 1979, the SIM extended its frontiers to the residence of Maidawa.33 From 1979 onwards, Rev. Yusuf Bako established Christian mission stations for the SIM/ECWA in personal residences in the villages of Sumana at Tudun Magai and of Dogon Kawo (residences of Kura and Bawa) (Figure 3).34
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3. Rev. Yusuf Bako, a church planter in Gidan Gero, Sumana and Dogon Kawo.[Photo by the author during an interview at Tudun Magai, Sumana village in Tudun Wada, 1 March 2017]


On the eastern side of the district, the SIM missionaries extended their activities to Wuna, Jandutse, Nata’ala and then to Tudun Wada in the southeast. The first Christian mission station in Wuna was established by the SIM in 1971 at the residence of Korau.35 This served as a prelude to the proliferation of SIM churches in the residences of Katsinawa, Sama’ila and Bala in Felis, in the residence of Tsamage in the area of Yamma and another one between the residences of Katsinawa and of Sidi.36 Christianity arrived in the village of Jandutse in the 1970s with the visit of SIM missionaries to the house of Tili.37 As a frontier settlement between Jandutse and Wuna, Gidan Tili village attracted SIM missionaries from the Katsinawa mission station, located immediately to the west. This led to the establishment of a SIM/ECWA station at the residence of Tili in 1972 and another one up north in 1975.38 In 1971, the SIM/ECWA reached Nata’ala village, and converted people at the residences of Kuzantu, Marere, Sale, Yaji and Koko.39 A SIM/ECWA station was founded to the southwest of Tudun Wada town, close to Yamma Primary School, in 1977. From the late 1970s up to the 1980s, children mostly attended this government school. By the 1990s, however, the competition and contestation of Muslim-Christian actors created chaos in the area and encouraged non-Muslims to withdraw their children from the public school. This in turn lead led to the emergence of Christian schools in Tudun Wada town, supporting the former school established by the SIM in 1952 in Karefa village.




The SIM/ECWA medical services in Tudun Wada district

One important avenue through which Christian missionaries carried out their evangelical work in the Tudun Wada district was through the provision of medical services. The development of medical services in the rural districts has its origin in the Native Authority Ordinance of 1933 under the administration of Sir Donald Charles Cameron, the Governor General of Nigeria from 1931 to 1935.40 The Ordinance rated government intervention in health as inadequate because there were only sixteen dispensaries and eighteen hospitals with 569 beds across Nigeria in the 1920s. Moreover, these facilities were concentrated in the south, where Christian missions were located.41 This situation gave rise to a brisk demand for outpatient clinics and hospitals. Cameron’s struggles with the poor-quality health services went further than all the efforts of his predecessors and marked a turning point in the history of Nigeria’s health services. By 1940, there were 350 dispensaries treating 2,288,000 outpatients, and eighty-five hospitals with 4,135 beds in Nigeria, including in the northern region.42 The simultaneous outbreaks of communicable diseases between the 1910s and 1930s, such as smallpox, measles and sleeping sickness, especially in Tudun Wada district and other rural areas infected by tsetse fly,43 further drew the attention of the British colonial government and the Kano Native Authority to the need to deliver medical services to the rural population. As humanitarian organizations, the missionaries were put in charged of the departments of health in 1940, and the restriction placed on their missionary activities was relaxed. This development gave them opportunities to further proselytize in Maguzawa areas. And so it happened that, with the permission of the Kano Native Authority, Christian missionaries came to Tudun Wada district to provide medical services. As Yusufu Turaki argued, these missionaries operated as medical dispensers as much as evangelists, motivated by evangelical interests as well as their assigned task of reaching the rural districts to provide medical services.44

The provision of medical services by the missionaries with the support of the colonial government was a direct attack on the traditional medicine of the Maguzawa. This development weakened the socioeconomic status of the Maguzawa native doctors and herbalists. In the first place, the Christian missionaries condemned local practices such as sacrifices, female genital mutilation and traditional healing.45 They insisted on modern measures of preventing diseases through the popular dictum ‘cleanliness is next to godliness’.46 This meant that if a traditional healer became a Christian, he was expected to destroy and completely remove all the visible symbols of his profession. Consequently, the propaganda against the traditional medicine advocated by the Christian missionaries automatically declared the traditional system unworthy and those involved redundant. However, Maguzawa traditional healers did not just let themselves be pushed aside, and challenged the so-called civilization brought about by Christian missionaries who did not offer anything better than what they had.47 The healers considered their traditional religion to be a comprehensive religion – not simply a belief system, but a way of life encompassing religious, social, economic, political, ethical and moral aspects. Contempt and mockery could not move them to abandon their heritage, and they were committed to safeguarding their religion, culture and identity.
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4. Clinic with fourteen beds built by Mr. Dercket in the mission house Karefa, Tudun Wada.[Photo taken by the author during his reconnaissance tour to mission house, Karefa, Tudun Wada, 11 December 2017]

Yet, in spite of the resistance by the traditional healers and their supporters, the SIM intensified its efforts in the district to ensure that medical services to fight diseases of one kind or another were dispersed. The advantageous position granted to the SIM by the state, which allowed it to graft evangelical proselytization onto medical services, fueled religious rivalry in the area. Interdenominational competition in Nigeria had a longer history. In 1895, for example, Roman Catholic and protestant missionaries engaged in competition in the town of Onitsha. The former used medical services to gain converts, which convinced the latter to counteract by doing the same and engaging in medical services themselves in 1898.48 Tudun Wada was no exception in this dynamic. In 1952, the SIM/ECWA missionaries established a clinic at Karefa (Figures 4 and 5).49 An experienced European woman who later took the name Malama was sent to serve as a medical worker. She attended to patients suffering from diseases such as skin rashes, scabies and eye-related problems. Both Muslims and Maguzawa visited the clinic, and drugs were initially given freely.50 Afterwards, the such services became restricted to the Maguzawa willing to accept Christianity.51 From that point on, Karefa became a center for curing diseases and a gateway for conversion to Christianity. The clinic was designed in such a way that preaching of the gospel was carried out there, thereby bypassing restrictions imposed by the colonial government.52 The restriction included that a leper settlement or clinic should only be used for medical services. Therefore, proselytizing any member of the Islamic faith or preaching in public spaces were not permitted.53 Despite this, the medical center was still used for preaching, as a result of which several Maguzawa, like Yusuf Bako (Figure 3), Audu Mai Gona and Bako Gambo, among others, were converted to Christianity. These converts were from various Maguzawa communities in different villages of the district, and most of their families followed them into Christianity.
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5. Nurse residence built by the missionaries.[Photo taken by the author during his reconnaissance tour to mission house, Karefa, Tudun Wada, 11 December 2017]




Conclusion

The identity and memory of the SIM/ECWA has been addressed and assessed in this chapter from the perspective of a historical survey. The SIM/ECWA recorded a remarkable proselytizing success among the Maguzawa in Tudun Wada district despite people’s resistance to Christianity in the beginning. The SIM/ECWA was the first Christian institution established in Karefa village of Tudun Wada district and that moved to the extreme western part of the district (Yar Maraya). With the moral and technical support of the SIM from Zaria, it spread to Sumana and Jeli. In the northwestern part of the district, it extended its sway to Yalwa and Rugu-Rugu. On the eastern side, it went as far as Wuna and Nata’ala and then along the southeast, where Jandutse is located. The other villages of Faska, Jita, Yarmaraya, Riruwai and Rurum had a lower proportion of SIM adherents.

Furthermore, the advent of the SIM/ECWA came with its own appeal, especially the provision of social services and the prospect of material progress, which compelled some non-Muslim Maguzawa, who had initially resisted the missionaries’ intrusion, to support the missionaries and also sacrifice their residences and land for church building. Today, most people remember the expatriate European missionaries with whom they came into contact and associated because of the social services they rendered. The missionary house boys who resisted the attempts in the early days by the expatriate European missionaries to convert them to Christianity and make them literate, as well as to get them to accept modern health services, are today not hesitant to send their children to school. They therefore remember what their masters used to tell them about the future of Western education. Many of them have at least lived to see that day. Today, therefore, primary school attendance has increased, because the people’s attitudes towards Western education have changed considerably. Meanwhile, only God knows how many lives the missionaries have helped to save. The SIM/ECWA missionaries brought a number of changes, transformations and redirections to these villages. The conversion to Christianity led to the transformation of the social system of these communities and left a deep impact on the people’s way of life. One of the areas where Christians exerted influence on people’s culture in the district is in the observance of Christian religious festivals and feasts, such as Christmas and Easter, and adopting Sunday as the Christian day of worship. However, the situation did not change completely with the advent of Christianity. Although the old Islamic landmarks, which were deeply entrenched before the advent of SIM/ECWA, were not completely ruined, they lacked the possibility of advancing further.54 In addition, a significant number of the new converts defied some of the new religious order and clung, and indeed continue to cling, to their generation’s traditional beliefs in relation to health, healing and knowledge exchange. This phenomenon of transgenerational memories of their old religious tradition manifests in many forms and holds a great deal of power over the minds of the Christian converts, which requires in-depth historical inquiry.
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From Mainland to Island

The Architectural Legacy of Belgian Franciscan Missionaries in Early Postwar Taipei

Leon Bouwmeester

Belgian Franciscans of the Order of Friars Minor (OFM) carried out missionary work in China from 1870 to 1953, in the vicariate apostolic of Yichang 宜昌 (Hubei province). After their expulsion from mainland China, these missionaries tried to adapt to new apostolates in other countries. Father Methodius Van Steenwinkel 孟照琨 (1891–1969)1 was the first Belgian Franciscan to land in Taipei 臺 北 in 1951.2 According to the necrology book (Necrologium) of Our Lady Queen of China Province and the group pictures, forty or forty-one Franciscan fathers with at least twelve Belgians belonging to the Flemish Franciscans of the province of Saint Joseph relocated to Taiwan, founded a local Franciscan community, and successfully proceeded with their apostolic works.3

The missionary activities of the different branches of the Franciscan family in China before 1950 have been the subject of research.4 Among other publications, Father Arnulf Camps and Father Patrick McCloskey wrote an overview of the history of the Franciscan missions to China,5 Carine Dujardin studied in detail the Belgian Franciscans in Hubei,6 and Thomas Coomans published on different aspects of missionary architecture, including sinicization and spatial strategies.7 While most of the Catholic churches built by foreign congregations in Taiwan emerged during the 1950s and 1960s, the historical studies in the architecture field pass lightly over the role of foreign missionaries in the development of Taiwanese church architecture. Even though Taiwanese scholars have paid some attention to the missionary churches, the missionaries themselves are largely omitted in their research and are only granted a supporting role as providers of European artistic taste. Recent works of Lin Wen-ling and Yu Li-pen are two exceptions to this general trend. Lin’s visual study of 2012 focusses on Jesuit church architecture in Hsinchu 新竹, which she approaches as objects of transcultural processes or actions and simultaneously considers as a neutral object.8 However, it is hard for religious architecture as a visible symbol of religion and evangelism to be neutral, while the intensions behind church architecture cannot be ignored. Yu’s research of 2015 on German Franciscan church architecture in Tainan 台南 from 1950 to 1970 investigates how church constructions have been influenced by European, especially German, modern church architecture, the Liturgical Movement, and the localization intention.9 All things considered, church buildings are the most representative architectural legacy of missionary activity and have not been studied appropriately in the fields of Catholic missionary history and architectural history in Taiwan.
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1. Fr. Dunstanus Put (right) and Fr. Ralphus Reilly (left), ca. 1959. [KADOC, Visual archives Franciscans - Flemish province, KFH3075]


This chapter departs from questions that aim to reconstruct the context in which the Belgian missionaries of the Flemish Franciscan province of Saint Joseph – henceforth the Flemish Franciscans – built their mission, adapted to the local context in Taipei in the 1950s and 1960s, and eventually contributed to the foundation of the local Franciscan province of Our Lady Queen of China in 1970. First, how did the Flemish friars materialize their architectural presence and identity in Taiwan? This question includes the issues of design, style, decoration, construction techniques and actors. Second, which buildings and memories from the Flemish Franciscans’ time remain today as witnesses of a shared history between Taiwan and Belgium?

Visual and written sources, such as letters, design plans of churches, photos of construction works and other records, were retrieved from Franciscan archives in Taipei and Leuven, and complemented with interviews of friars and priests during my fieldwork in Taiwan in 2019 and 2020. The most valuable resources concern Father Gentiel Hugelier OFM 恩特里 (1896–1975),10 who was in charge of the construction of churches. His archives include illustrated scrapbooks recording his missionary life and work in Taiwan in 1956–1969, which were sent to Belgium for fundraising.11



Taiwan in transition

The specific historical context of Taiwan in the 1950s and 1960s impacted all societal activities, including missionary architecture. Taiwan is an island in the northwestern Pacific Ocean, surrounded by mainland China, Japan and the Philippines. Before 1895, the major part of the population of Taiwan consisted of Hokkien-speaking Hoklo people 河洛人 and Taiwanese indigenous peoples 原住 民. From 1895 to 1945, the island, then named Formosa, was part of the Empire of Japan. After World War II, it was returned to the Republic of China, which then was ruled by the Chinese Nationalist Party or Kuomintang. After the victory of the Communist Party of China (CPC) in the Civil War in 1949, the Kuomintang retreated to Taiwan, accompanied by 1.1 million Chinese soldiers and refugees,12 namely more than one-fifth of the Taiwanese population at that time. The Kuomintang established its power in Taiwan, claiming that the Republic of China was ‘the only real China’ compared with the People’s Republic of China (PRC).

While the CPC established the PRC and set up its own ‘officially sanctioned Christian and Catholic churches’, all the foreign missionaries were formally expelled from mainland China in the early 1950s.13 Many of them relocated and redeveloped their apostolate in the then British colony of Hong Kong 香港, the then Portuguese colony of Macao 澳門, and in Taiwan. Italian, German and Belgian Franciscans friars who had been missionaries in Henan, Shanxi, Shaanxi, Shandong and Hubei were assigned to three different dioceses in Taiwan by the Holy See (Propaganda Fide): the Italians settled in Hsinchu 新竹, the Germans in Tainan 台南, and the Belgians in Taipei.14

The missionaries who were expelled from China and came to Taiwan established new bases in a very short time. The different national groups of each religious community in Taiwan often meant that they were under the jurisdiction of different provinces and spoke different languages. However, despite their affiliation to the same religious order, members from different nationalities did not always work together. The Franciscans are an example of this. The Franciscan Minister General in Rome also choose a general delegate (delegatus generalis) to manage the apostolic work in East Asia.15 A Belgian, Father Dunstanus Put 童達 德 (1893–1974),16 was chosen as first general delegate and served for around ten years until 1959 (Figure 1).17 Monsignor Joseph Kuo Joshi 郭若石 (1906–1995), archbishop of Taipei from 1950 to 1959, initially assigned four places to the Flemish Franciscans to initiate their new missions: Song-Shan 松山, Nan-gang 南港, Xi-Zhi 汐止, and Rui-fang 瑞芳 up to the border with Yilan County 宜蘭縣.18 Xi-Men-Ting 西門町 Friary in Taipei was the friars’ base during the early years of the mission. From there, they spread across the area from Taipei to the northeast coast, following the railway from Taipei to Yilan.19

Some clergymen in Taiwan believed or hoped that the Kuomintang would reconquer China from the CPC in the near future. Because the Kuomintang, the Catholics and the Protestants had experienced persecution and expulsion from China by the CPC, they became allies once in Taiwan.20 In the following decades, the Kuomintang government kept repeating its legitimacy and intention to counterattack and reconquer mainland China, as as there was a strong warlike sentiment in the 1950s and 1960s. Lin Cheng-Yi claims that ‘counterattack China was put back to the agenda and seemingly was prepared intensively in 1962’.21 Yeh Hui-Fen agrees with this and further explains that Chiang Kai-shek 蔣介 石 (1887–1975) continued to fight against the mainland in the 1950s and 1960s. When Chiang finally did give up his plan of ‘counterattack China’ is a matter of debate, but it seems not earlier than the failure of the Eight-Six Naval Battle 八 六海戰 in 1965.22 Therefore, we can presume that an atmosphere of war filled Taiwanese society.

The hidden worries of the Church about war and expulsion never disappeared during that period. Two different emotions intertwined in the minds of the missionaries in the early postwar years in Taiwan. One possibility was the fear of another war in Taiwan; the other was the expectation of a successful Kuomintang counterattack on the mainland and the reopening of China. In both cases the missionaries would have to leave Taiwan. Consequently their work in Taiwan was likely to be temporary, and all their constructions in Taiwan had to take this into account.

The eleventh article of the contract between the Flemish Franciscans and Cardinal Thomas Tien Ken-sin 田耕莘 (1890–1967), the then Archbishop of Taipei, explicitly stated: ‘The contract is valid for twenty years, and once that date has passed, if the Order has not returned to China, the latter will freely transfer its works to the Archdiocese’.23 After the first draft of the contract, Cardinal Tien added a supplement: ‘if the Order cannot keep operating [in Taiwan] due to the war or other similar situation, the high school and the school properties shall be transferred to the Archdiocese without any conditions’.24 Later, when the European Franciscans tried to establish the Chinese Franciscan province, they explained that one of the resulting advantages would be that the Chinese friars could take over the work of the missionaries if the foreign friars could no longer stay in Taiwan and would be expelled on one way or another.25



Tracing archival sources in Belgium and Taiwan

Historical research on missions relies on extensive archives and requires tracing sources both in the home country of the missionaries and in the country of their mission field, in this case Belgium and Taiwan respectively. On the one hand, the archives of individual friars from the time prior to the establishment of the Taiwanese Franciscan province were preserved in the central archives of the Flemish Franciscan province, which also included other documents related to the mission, such as annual reports, fundraising materials, relations with the Propaganda Fide, the training of the missionaries before their departure, etc. On the other hand, the archives related to material property, such as land contracts, architectural plans, construction accounts, etc., remained in Taiwan and became property of the Taiwan Franciscan province.

Due to the big drop in vocations and the ageing of the Franciscan communities, the diocese gradually took over the ownership of lands and churches from the Franciscan Order in the course of the 1980s, and all the records related to the church buildings were moved to the diocesan office. The Taipei Archdiocese – which was never run by a Franciscan bishop – only preserves financial documents and some basic design drawings following the inspection requirements of the official building regulations. Neither land contracts nor church plans have been found in the archives of Taipei Archdiocese and in the archives of the Flemish Franciscans, which suggests that neither institution made any efforts to conserve building archives. After six decades, only a few records and archives related to the original Franciscan parishes remain. Today a large part of the archives relating to Franciscan building activities belongs to the Franciscan Order rather than to the archdiocese.

The memory of the first generation of church buildings and the religious communities that emerged around them is very limited. This is due both to the absence of material evidence and the lack of living memory of this era. When the Flemish friars arrived in Taiwan in the 1950s, their stay was expected to be limited in time, hence they did not consider keeping records or archiving files, which are scarce for this pioneering period. Moreover, the fathers were not that young anymore when they debarked on the island, with the consequence that there is no longer any first-hand oral history now that the last Flemish Franciscan priest, Father Ildephons De Clercq 德天道 (1928–2017), has passed away.26 The international spread of Franciscan missionaries in Taiwan is another factor that explains the scarcity of memories of this area. Before 1961, the Franciscan Order received young vocations in China but they were sent to other countries instead of staying in Taiwan. As a result, the young friars of that generation have few memories of the senior Flemish friars.27 Last but not least, it is intrinsic to the Franciscan religious identity to keep very few personal belongings and archives. All things considered, the oral history of the Flemish brothers and the archives of the early period have not been well collected or made accessible by the Taiwanese Franciscan province.

The archives of the Taipei Archdiocese are difficult to consult as there is no full-time archivist and the documentation center was flooded several years ago. The archives of the 1950s and 1960s are not indexed and the original maps, design plans and photos all seem to have been lost. The archives kept by the Our Lady Queen of China OFM Province in Taipei have not yet been inventoried. The provincial archive room is situated in Taishan 泰山, Taipei, and cannot be easily accessed at this moment. Father Claudio Pogoraro 裴高樂 (1955–), the archivist of the Chinese Franciscan province and former provincial minister, kindly provided the church design plans and records he could find. This includes archives of a small number of mission stations, which were not transferred to the archdiocese, either because they are still served by the OFM or because they had been abandoned very early. Here it must be added that the archives of the Franciscan missions in Taiwan include documents in Chinese, Latin, Italian, German and Dutch.28

The archives of the Flemish province of Saint Joseph OFM in Belgium are conserved at KADOC, the Documentation and Research Centre on Religion, Culture and Society of KU Leuven. From 1843 to 1932, the Saint Joseph Franciscan province of Belgium covered the whole territory of the country. In 1932, it was divided into two different provinces: Saint Joseph province belonged to the Flemish Franciscans and the province of Marie-Médiatrice to the Walloon Franciscans. The friars who embarked for Taiwan were Flemish and thus belonged to the Saint Joseph province. The most recent change occurred in 2013, when the province of Saint Joseph became a dependent custody of the province of the Holy Martyrs of Gorkum in the Netherlands and transferred most of their archives from their central house in Sint-Truiden to KADOC in Leuven.29 The archives of the Flemish Franciscan houses include letters, documents, personal manuscripts, images and photo albums related to missionary activities in China, Congo, Chile, Japan and Taiwan.30 They are a remarkable source about life in Taiwan and contain firsthand information about churches and other buildings of the mission.

Father Hugelier himself was the pastor and builder of the church of the Sacred Heart of Jesus in Nan-Gang 南港, the construction of which he reported on in detail.31 His aforementioned scrapbooks were written in Dutch and intended for Flemish readership. They mention that Father Hugelier asked for a ‘helping hand’, especially from the Poor Clares, who he called ‘sisters in silence’. The cooperation pattern between friars and sisters is not mentioned much in the scrapbooks, but a list mentioning nine Flemish convents of Poor Clares was pasted on the front page.32 The visual archives of the Franciscans also contain several albums with photographs of church buildings taken by Father Allard Coppens 王以德 (1916– 1988) between 1959 and 1965.33

This general lack of written and visual sources can, at least partially, be compensated for by fieldwork and interviews. With the aim of collecting second-hand oral history, I visited seven churches in Taiwan and interviewed eight Catholic priests in Taiwan, including several elderly Franciscans.34



Church architecture and constructions

Apart from lacunae in terms of archives and memory, a second obstacle in studying the Flemish missionaries in Taiwan is the lack of material remnants of their missions. During twenty years of missionary work from 1951 to 1970, the Flemish missionaries built fourteen churches, nine kindergartens, one high school, one Taiwanese folk dancing group for children, a friary and three stations in the mountain regions.35 Nine of the fourteen churches have since been rebuilt or demolished. The first batch of churches was treated as ‘temporary’ and rebuilding the church was a symbol of success for the missionaries. Only three of the fourteen have not been rebuilt and are still in use today, two have been decommissioned. Two of the fourteen were located in the military dependents’ villages, nationalized residential villages for the accommodation of the numerous soldiers of the Republic of China who retreated to Taiwan in 1949. Chinese soldiers became a large part of Taiwan’s population and some of them were Catholics. The friars who had been active in China before were able to communicate with them in Mandarin or dialects. Today, as a result of the success of the Franciscan mission and growing communities, nine of the fourteen first-generation churches have been replaced by new, larger buildings (Table 1).36 Consequently, most first-generation churches are lost and only known from photos and other historical sources.



Table 1. Churches built by Belgian Franciscans in Taiwan, 1951–1968, and present state of the buildings and parishes.


	Date
	Location
	Buildings
	Today’s State
	Parish





	1951
	Cheng-Gong village 成功新村
	church and military dependents’ village
	demolished and replaced (date unknown)
	active



	1953
	Nan-Song-Shan 南松山
	church and kindergarten
	demolished and replaced in 1979
	active



	1956
	Rui-Fang 瑞芳
	church and kindergarten
	demolished and replaced in 1998
	active



	1957
	Si-Jiao-Ting 四腳亭
	church and kindergarten
	still in use
	active



	1959
	Xi-Men 西門
	main friary with church
	demolished and replaced in 1980
	active



	1960
	Nan-Gang village 南港村
	church and kindergarten
	demolished and replaced in 1979
	active



	1961
	Nei-Hu 內湖
	church and high school
	still in use
	active



	1961
	Shui-Nan-Dong 水湳洞
	church and kindergarten
	demolished
	decommissioned



	1961
	Jin-Gua-Shi 金瓜石
	church, clinic, kindergarten and folk dancing group
	still existing
	decommissioned



	1963
	Xi-Zhi 汐止
	church and kindergarten
	demolished and replaced in 2019
	active



	1964
	Nang-Gang 南港
	church and kindergarten
	demolished and replaced in 2020
	active



	1967
	Lian-He village 聯合新村
	church and military dependents’ village
	still existing
	decommissioned



	1968
	Zhong-Lun 中崙
	church and kindergarten
	still in use
	active



	–
	Yong-Chun 永春
	church,37 status of accessory buildings uncertain
	uncertain
	active





The aforementioned friary of Xi-Men-Ting 西門町 was well located, a ten-minute cycle ride from Taipei’s main train station 台北火車站, an important place in the city center of Taipei. Upon their arrival in Taipei, the Flemish Franciscans installed a friary and chapel in a residential house in Xi-Men-Ting.38 The original building was demolished and rebuilt in 1964 in Western style (Figure 2). The friary was well located because it was in one of Taipei’s most populated areas and easily linked with houses of other religious institutes. Today, Xi-Men-Ting is still an important part of Taipei city, but much wealthier than in the 1960s.

The rest of the churches were located along the railway, which ran east–west through the archdiocese from Taipei to the northeast coast and Yilan, connecting the four Franciscan mission territories.39 Even though the railway was not the only means of transportation, it provided an easy and efficient way to move across the mountainous island.

The Flemish Franciscans were sent to several poor districts where, as usual in every new mission area, they would start by erecting a provisional chapel or station. Only when the local community had grown and had enough regular parishioners would a permanent church be built. To house the chapel, the friars usually bought or rented accommodation in Taiwanese or Japanese style and adapted it to its new use, as was the case in Xi-Men, Zhong-Lun, Xi-Zhi, Jin-Gua-Shi and Shui-Nan-Dong. In some cases, like in Young-Chun, they rented a condominium in a three- or four-story building. When the local community was stable enough, the friars would start to erect a permanent church. The construction could take many years and be realized in phases. The buildings included liturgical spaces, parish offices, the rectory and often a kindergarten.

The Franciscan churches directly faced the road and several of them – Xi-men, Nan-Song-Shan, Jin-Gua-Shi, Nan-Gang-Village and Rui-Fang – mixed both Western and Taiwanese features. In these parishes, there are two building clusters, each with different stylistic features. The church was a front-gabled building in Western style with a sloping roof, symmetrical façade, symmetrical floor plan, pointed arched front door and pointed arched windows. Many churches have a gable window above the front door; some have buttresses. By contrast, the side buildings, which included the parish office, common space, priest’s residence and a kindergarten, were side-gabled and similar to common Taiwanese folk houses. The side buildings may have had a hip roof 廡殿頂 or a gable roof 硬山頂, a square window and a veranda 檐廊. Just like traditional Taiwanese houses, the groups of parish buildings usually had one or two square courtyards and all the buildings were surrounding by the low brick walls or bamboo fences. In short, the Franciscans tried to reflect the local spatial atmosphere through the architecture of the side buildings and the general layout of the mission site.

Although all the church projects of the Flemish Franciscans belonged to their collective missionary apostolate in Taiwan, they did not primarily display some form of stylistic uniformity, but resulted from the personal tastes of individual missionaries. Father Hugelier’s scrapbooks, prior to the construction of the Nan-Gang church, show that he visited and photographed a dozen Catholic and Protestant churches.40 It seems that he wanted to show Christian buildings in Taiwan to his Belgian readers in order to introduce his new church plans. Even if a building project required the agreement of the local fraternity and superior, the idea of the parish priest was still the essential factor. Moreover, in the early years of the new dioceses, the local bishops had limited staff and seldom intervened in church building projects that foreign missionaries could manage themselves.41 Along with the local bishop, the superior of the Order, parishioners and the architect, the parish priest was definitely one of the significant actors in a church architectural project in the early stages of a mission territory.


[image: A white church building with a gabled roof and a small tower to the right. Windows begin at the peak of the roof and extend downward toward the front entrance. The church stands against the backdrop of apartment buildings and other buildings.]
2. Xi-Men church in Taipei, ca. 1959. [KADOC, Visual archives Franciscans – Flemish province, KFH3075]

In the actual design stage, friars needed to cooperate with Taiwanese architects to obtain official approval; some talented friars might be involved in the design progress by providing ideas or special artistic skills. For example, the German Brother Lucas Roettgen 路加樂根 (1927–2007), who belonged to the German Franciscan province and worked in the diocese of Tainan for fifty years, had a special talent for stained glass and mosaic tile art.42 During the 1960s, he designed the churches of Xia-Ting 下營, Liu-Ying 柳營, and Xian-Cao-Pu 仙草埔 in Tainan,43 and in the 1980s the current friary in Tai-Shan 泰山 in Taipei.44 Another architecturally skilled missionary was the Flemish Father Hendrik Daniëls 譚道 源 (1907–1985), who, after having worked in China from 1933 to 1951, moved to Hong Kong and Macao from 1951 to 1967, and finally was active in Taiwan from 1967 to 1985. His artistic talents included sketching, painting and printing.45 In 1968, he designed the interior of the church of Zhong-Lun and the Lourdes grotto in the courtyard.46
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3. Church map of Taipei, from the manuscript by Fr. Gentiel Hugelier. The inscription in Dutch reads: ‘Taipei, the capital, is already covered with a net of churches. So are other cities. And so it will be across all Formosa!’ [KADOC, Visual archives Franciscans - Flemish province, KFH3164]

The first churches erected by the Flemish Franciscans were relatively simple and used low-cost construction methods. These small single-nave churches usually had a capacity of around a hundred seats, sometimes around two or three hundred, and were shaped like straightforward rectangular boxes, with the main altar at the end of the long axis. Father Hugelier’s scrapbooks contain pictures of church construction works showing the brick and timber structures strengthened with concrete corners, columns and floors. It is worth noting that not all the churches in Taipei archdiocese in the 1960s were as small and modest as those of the Franciscans. For instance, the Taipei Holy Family Church, built by the Jesuits in 1964, has more than 1,000 seats and was constructed from reinforced concrete.47

Although modest, Nang-Gang Church also included some fine details. Its liturgical space was rectangular and two small partition walls, each with a niche for a statue, stand to the right and left, separating the chancel from the nave. The chancel was one step higher than the nave and the sanctuary three steps higher than the chancel. The altar was attached to the chevet wall under a huge crucifix, which was flanked by two rows of round glass providing natural light through the wall. The side walls behind the partition walls had a row of high windows with stained glass on the southwestern side for better air circulation and an extensive fixed stained-glass window on the northeastern side, both supplying more light for the chancel. This attention to natural lighting for the chancel can also be found in Xi-Men and Zhong-Lun. In other small churches, the sanctuary was smaller than the nave and one or two steps higher, with a simple pointed arched recess in the chevet wall to locate the altar, as in Rui-Fang, Si-Jiao-Ting and Shui-Nan-Dong. The decoration was mostly limited to the sanctuary and the windows, while furniture included wooden pews or single chairs in the nave, simply marked with a cross. The seats provided kneelers and armrests because the participants were required to kneel down frequently during the celebrations before the Second Vatican Council (henceforth Vatican II). After the Council, some churches adjusted the interior – altars in particular were relocated – but most parts of the liturgical spaces remained unchanged.

Apart from their design and financial viability, the structural safety of the constructions was an important point. Nan-Gang Church, for instance, clearly shows that Father Hugelier favored a stronger construction technique to adapt to Taiwan’s harsh natural conditions and withstand frequent typhoons.48 Before his relocation to Taiwan in 1956, Father Hugelier briefly stayed in Ma-On-Shan 馬鞍山, Hong Kong, and visited Saint Francis Church, which had just been destroyed by a typhoon. He became involved in repairing the brick structure of this Franciscan church in collaboration with the local lay community. One year later, he constructed Nan-Gang Church in Taiwan with a reinforced brick structure which combined concrete and bricks to overcome the tensile forces on the columns, the corners and the foundations. Whereas the brick structure of Saint Francis Church was erected directly at ground level, Nan-Gang Church had reinforced foundations that required trenches to be dug and that would prevent the structure from sinking further into the ground. The construction team of Nang-Gang Church was composed of the Taiwanese architect Chen Xi-Zhao 陳錫照 (date of birth and death unknown) and various local workers. Chen also signed off on the design plans as the designer. Unfortunately, so far no further personal information about him has been found. Church design could also be influenced by the natural environment. The original plan of Nan-Gang Church shows common flat windows similar to other churches (Figure 4), but the final design and the completed construction feature an original sequence of windows embedded at a certain angle in the exterior wall to withstand typhoons. The mountainous terrain often obliged the missionaries to adapt their plans and create unique architectural forms. For example, Xi-Zhi Church was a massive building with multiple entrances at different levels according to the different ground lines. This was more frequent in rural than in urban areas.

The friars had to adapt to their new working conditions and to the particular natural and cultural environment of their mission areas. It was not just a practical matter. Religious architecture is not only a material space for a particular religious event, but also constitutes an expression and public representation of the identity of a certain religious group, and as such, it can also serve as a tool of evangelization.

Not only did the Franciscans adapt the design of their churches to climate and topography, they also adapted themselves to local cultural features such as dress and language, and vernacular architecture for secondary buildings and the general layout of the parish compounds. However, the appearance of their churches and the liturgical space remained largely Western. Without exception, all the churches erected by the Flemish Franciscans in the 1950s and 1960s were modern or Western-looking.



The break of memories

Most Catholic parish communities were established in the 1950s and erected their first churches in the 1960s. Some churches or annex buildings have long since been rebuilt or converted to other uses. Meanwhile, the reconstruction of churches and the closure or transformation of parochial kindergartens can be partly attributed to the transformation of Taiwanese society over the last fifty years. Few postwar churches have been officially heritagized at the provincial level: only fourteen Catholic churches in Taiwan have been designated as monuments or registered as historic buildings. The chapel of the Sacred Heart of Saint Mary’s Hospital Luodong 羅東聖母醫院耶穌聖心堂 is the only one in the Taipei Archdiocese.49
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4. The original design drawing of Nang-Gang church, from the manuscript by Fr. Gentiel Hugelier. [KADOC, Visual archives Franciscans – Flemish province, KFH3162]

Some of the churches mentioned in this chapter were demolished and replaced by new churches, which did not provide more space or seats but offered additional room for offices, classrooms and social spaces. This happened in Nan-Song-Shan, Nan-Gang-Village, Xi-Men, Rui-Fang, Xi-Zhi and Nan-Gang. The other churches built by the Flemish Franciscans lost their function or were also demolished and not rebuilt (see Table 1). Memories of the buildings from the time of the Belgian missionaries are scarce and the two remaining original churches have not been heritagized either. The small Si-Jiao-Ting church, built in 1959, is located near a local train station and only has sixty seats. Zhong-Lun Church, built in 1961, is the last to have been completed by the Flemish Franciscans; it was transferred to the diocese of Taipei in 1987.

Several factors explain the absence of heritagization of these first-generation churches. As earlier discussed, the replacement of the initial churches by the second generation of larger buildings expressed the success of the Catholic Church and of Vatican II. A more decisive factor was the particular Taiwanese struggle to ‘counterattack and reconquer China from the Communists’, which impacted postwar Taiwan, including the Catholic Church, in many ways. Against this political-religious background, it is understandable that some missionaries, who had been expelled from China and relocated in the 1950s, might have considered their Taiwanese mission as an uncertain task because they would return to China in the near future or face war between the Communists and Kuomintang. In such a context, it would have been pointless to invest time, labor and resources in creating permanent and prominent church architecture. Meanwhile, Taiwan’s heritage policy paid little attention to architecture of the 1950s–1960s and the Catholic Church did not develop a positive heritage attitude toward these postwar churches.50

Proportionally to the number of Catholic churches in Taiwan, the number of churches designated for preservation is quite low. On the one hand, the progress of designating postwar buildings for preservation in Taiwan has indeed been slow. The Cultural Heritage Preservation Act was promulgated in 1982, and provides that public buildings that the cultural value of buildings completed over fifty years ago should be assessed before disposing of them.51 Consequently, postwar architecture was not on the urgent preservation agenda for a long time, neither public facilities nor private property. On the other hand, due to the rapid transformation of Taiwan’s society and the pressure on owners to renew old buildings, the historical and cultural significance of a building is far from sufficient to outweigh the benefits of demolishing and rebuilding. Moreover, under Taiwan’s current Cultural Heritage Preservation Act, once a building is designated as cultural heritage, ownership of the property shifts from private to public; the use, maintenance and alteration of cultural heritage are all then restricted to a large extent. When it comes to the heritagization of churches, the Catholic Church in Taiwan considers the human and financial burden related to cultural heritage to be far greater than the prestige of having a historical building. When national cultural heritage regulations and subsidies are unable to support private efforts to preserve cultural heritage, the designation of historic buildings poses a serious challenge.

At this point, we can say that the break in missionary memory is due to many factors, such as the lack of historical records, the age gap between the first generation of Flemish friars and the younger generation of native friars that followed, and changes in the missionary enterprise. The former two have been discussed earlier in this chapter; however, the break in the friars’ memory legacy had a very different cause and brings to light the major changes in missiology thinking within the Franciscan Order over the last century.


While the conversion of individuals had been the most important aim of Catholic missions before the twentieth century, Maximum Illud, the apostolic letter issued by Pope Benedict XV in 1919, had aimed at a missiological shift.52 The mission focus changed from ‘the salvation of the individuals’ to ‘rooting the church’ (inplantatio ecclesiae),53 emphasizing the need to develop a local Church and local clergies. This new mission policy influenced missionaries across the globe, including the Franciscans in China before 1949,54 and during the first decade of their activities in Taiwan. Young Taiwanese vocations were encouraged to join the local dioceses, while the young Chinese friars were sent as missionaries to Singapore, the United States and other countries. In another words, the Flemish friars were foreign missionaries promoting a local Church and local diocesan clergy rather than extending the Order itself in the mission territory.

Eventually, from the mid-1960s, as a consequence of Vatican II, a second missiological shift would take place among the Franciscan friars in Taiwan and aimed at rooting the Franciscan order in Taiwan (inplantatio ordinis).55 If the above-mentioned inplantatio ecclesiae had initiated the first evangelization, founded the first Christian community, formed the first clergy, established churches, schools and health centers, and inculturated the gospel, the inplantatio ordinis offered the charism of Saint Francis and Saint Claire of Assisi to the local Church, opened a Franciscan Fraternity, and presented the Franciscan mission and spirit in different needs and forms of diverse cultures.56 The two notions intertwine in the mission but have different accents in different phases. Discussions around inplantatio ecclesiae and inplantatio ordinis were typical of the Franciscan Order in this era. This missiological transformation seems reasonable in this context and might happen in a more general sense. However, I have only found the use of these two unique terms as a pair of missiological notions in the Franciscan documents, but further research should reveal similar use by other missionary congregations.

Entering this new stage of ‘rooting the Order’ after 1961, the community of Flemish Franciscans was reinforced with young Taiwanese and Chinese friars, the latter coming from Hong Kong: the Fathers Jerome Tung 董玉文 in 1961, Thomas Chen 申培謙 in 1964, Pius Liu 劉其祥 in 1967, and Bonaventure Tung 同冏 in 1968.57 This was fairly late in the establishment process of the Flemish mission in Taiwan and their working experience with Flemish friars was also very limited. Yet this shift helped the Franciscan Order to explore its local vocation and become a part of the Taiwanese Catholic Church rather than being a mere foreign mission. However, twenty years after Father Van Steenwinkel’s arrival, no friar moved back to mainland China. Instead, Western and Chinese friars merged their communities and established the new Our Lady Queen of China OFM Province, which includes Taiwan, Hong Kong and Macao. Xi-Men in Taipei became the headquarters in Taiwan and ushered the Franciscans into the third phase of indigenizing their apostolic ministry with a generation of native friars.58



Conclusion

After being expelled from China, the Belgian Franciscan missionaries relocated their mission, pledged to establish new Catholic communities in Taiwan and built a range of churches. Studying the construction of these new parishes and engaging with the archives in both Taiwan and Leuven contributes to our understanding of the Franciscan mission in the complex transitional context of the 1950s and 1960s and its memory today.

These Flemish Franciscans establishing missions as assigned by the archbishops of Taipei, developed parishes according to the plan of the Franciscan Order and their previous personal missionary experiences in mainland China. Their apostolic work developed in Taipei and in the countryside along the railway line.

A typical mission station in a parish consisted of a church, a residence, educational ancillary facilities, and service spaces like a parish office and multifunctional rooms. The liturgical space was dedicated to worship, while the kindergarten and the high school were tools to reach local families and communities, a place of apostolate and social encounter, but also a source of income. In their forms and construction techniques, these churches demonstrate attempts to adapt to the local climate and cultural context. No precise information about the local workers and carpenters pictured in archival photos is recorded. Because there were very few European friars, the work tended to mostly rely on a local architect, Chen Xi-Zhao, while the friars co-supervised the local workers.

However, as discussed earlier, the lack of first-hand data, including oral histories, is the biggest obstacle to studying the first-generation architecture of the Flemish Franciscans in Taiwan. Only three or four records and archives of the original Franciscan parishes could be traced. The selection of records by the office of the Taipei Archdiocese is only based on formal criteria of building regulations. As result, today, the archives relating to Franciscan building activities, such as design plans and construction licenses, belong to the Franciscan Oder rather than the Archdiocese. Since the work of the foreign Franciscan missionaries in Taiwan was taken over by local Franciscans, the archives of the former are kept in their provinces of origin. How ‘shared’ these scarce archives, buildings and oral history of the postwar mission heritages are might be a question.

Due to the little interest of Flemish friars in conserving their personal stories before 1961, most personal memories have faded. To a certain extent, this void of memories and historical data is less a ‘missing piece of the puzzle’ in understanding the broader story than it is an indication of the psychologies of missionaries who, after their traumatic expulsion from China, tried to hide themselves in service of developing a Taiwanese Church in a transitional context of relocation and uncertainty.

There are several reasons for the lack of heritagization of postwar churches. In addition to external factors – such as the lack of mandatory legal norms for preservation and evaluation of historical buildings in Taiwan, the heavy economic burden on the Church caused by the maintenance of old churches and the huge benefits of reconstruction – in terms of architectural artistic values, many of the postwar Catholic church buildings in Taiwan are relatively plain, simple and quickly constructed buildings, rather than projects of unique artistic merit. As a result, they are not only under-appreciated when it comes to their preservation, but are often not in the field of architectural research either. Yet these architectural legacies are important witnesses to the history of the Church and its missions. They inherit the European missionaries’ vision of the great Chinese dream, as well as their adaptation to the Taiwanese culture and terrain, and their efforts towards evangelism and an autonomous Church. These missionary legacies may not necessarily become national monuments, or even disappear from the map one day, but through the study of missionary buildings, researchers can see missionary stories that have not been recorded in the archives, and approach history from a different perspective than that of official archives.

Research into missionary architecture in Taiwan is limited and deserves far more attention than it receives today. Architectural sites are the actual product of multiple choices and considerations. The variety of church architectures shows the complex encounter of Western (European and American) modern aesthetics and Eastern (Chinese, Taiwanese and Japanese) workers and construction techniques, with the identities, desires and current ideologies of missionaries in a particular period. Church architectural research offers a valuable angle for historical research because it allows connections with a very diverse range of methodologies and sources, from material to intangible.




Acknowledgements

This research was conducted thanks to a Taiwanese scholarship of government sponsorship for overseas study 臺灣教育部公費留學獎學金. I also express my sincere thanks to the Taiwanese Catholic Church and the Order of Friars Minor – Our Lady Queen of China Province. This research could not have been carried out without either the welcome and resources of KADOC-KU Leuven, or the 2019 MiMoRA#2 workshop in Leuven and the reviewers of this chapter.



References


Primary sources


	Hong Kong, Archives of the Order of Friars Minor-Our Lady Queen of China Province, Han Cheng-liang 韓承良: Friars in China Necrologium / fangji xiaoxiongdihui zaihua wangzhelu 方濟 小兄弟會在中國亡者錄, 2004.


	KADOC-KU Leuven, Archives Franciscans - Flemish province.


	- 3160, 3161, 3162, 3163, 3164, 3165, 3075, 12036


	- 2181-2186: Manuscripts by Father Gentiel Hugelier (1956, 1956, [1960], 1963–1964, 1962–1963, 1961–1962, 1969)


	Taipei, Chong-Lun Church, Tianzhujiao taibeijiaoqu shengruose laogong zhubao tianzhutang wushizhounianqing 天主教台北總教區聖若瑟勞工主保 天主堂50 周年慶 [Commemorative publication of the 50th anniversary of Taipei Archdiocese Saint Joseph the Worker Church], 2007, unpublished book.


	Taishan, Archives of Our Lady Queen of China OFM Province, Taiwan:


	- Padre Tobias Lapolla OFM, Storia della Provincia Francescana regina della Cina (1950–2000) (Fr. Pogoraro OFM oral translation), date unknown, unpublished book.


	- Han Cheng-liang 韓承良, ‘Qingzhu bilishi xiongdu laitaichuanjiao wushizhounian’ 慶祝比 利時弟兄來台傳教五十周年 [Celebrating the 50th Anniversary of Belgian Brothers Missioning to Taiwan], Bilishi fangjihui zai Nan-Gang, Xi-Zhi, Rui-Fang kaijiao jinqing 比利時方濟會在南港、 汐止、瑞芳開教金慶 [The 50th Anniversary of the Belgian Franciscans in Nan-Gang, Xi-Zhi and Rui-Fang], [2003], unpublished book.


	- Necrologium / Zhonghua fangjihuisheng wangzhelu 中華方濟會省亡者錄, [2023], unpublished booklet.


	The user license, Public Works Department, Taipei City Government, taibeishi gongwuju jianzhuwu shiyongzhizhao cungen 台北市工務局建築 物使用執照存根 [The stub of the building use license from the Taipei City Public Works Department], Shizidi 0095 使字第 0095 號 [No. (Shi) 0095], 1964.






Interviews by the author


	Father Pius Liu 劉其祥 OFM (1921–), Taishan (Taiwan), 15 July 2019.


	Father Thomas Chen 申培謙 OFM (1927–2022), Daxi (Taiwan), 27 July 2019.


	Monsignor Joseph Ti-kang 狄剛 (1928–2022), archbishop emeritus of the archdiocese of Taipei, Ba-Li (Taiwan), 17 July 2019.


	Father Claudio Pogoraro 裴高樂 OFM (1955–), Taishan (Taiwan), 15 July and 12 August 2019.


	Father Francisco Carin Garcia 范凱令 CMF (1968–), Taipei (Taiwan), 9 July 2019.


	Father Frans De Ridder 林瑞德 CICM (1940–), Wanhua (Taiwan), 18 July 2019.


	Father Peter Fei 費格德 (1964–), Tainan (Taiwan), 2 August 2019.


	Father Joseph Huang 黃清富 (1955–), Taichung (Taiwan), 8 August 2019.






Secondary literature


	Bouwmeester, Leon, and Thomas Coomans. ‘The Catholic Territorialization of Taiwan. Vatican Global Strategy and Franciscan Local Parishes, 1949–1960s’. In: Thomas Coomans, ed. Missionary Spaces. Imagining, Building, Contesting Christianities in Africa and Asia, 1840–1960. KADOC Artes 17. Leuven: Leuven University Press, 2023, chapter 5.


	Brocanelli, Vincenzo. ‘La missione cuore della vita francescana’. Vita minorum, 80 (2009) 2, 1–68.


	Camps, Arnulf, and Patrick McCloskey. The Friars Minor in China (1294–1955). Saint-Bonaventure: Saint-Bonaventure University, Franciscan Institute, 1995.


	Chen, Tsung-ming 陳聰銘. ‘The Orientation of the Taiwanese Catholic Church during Chiang Kai-shek’s Government: Sinicization in the Pursuit of Identity’. Ching Feng, 9 (2008–2009) 1–2, 3–21.


	Coomans, Thomas. ‘The Sino-Christian Style: A Major Tool for Architectural Indigenization’. In: Zheng Yangwen 鄭揚文, ed. Sinicizing Christianity. Studies in Christian Mission 49. Leiden-Boston: Brill, 2017, 197–232.


	Coomans, Thomas. ‘East Meets West on the Construction Site. Churches in China, 1840s–1930s’. Construction History, 33 (2018) 2, 63–84.


	Coomans, Thomas. ‘Islands on the Mainland: Catholic Missions and Spatial Strategies in China, 1840s–1940s’. In: Thomas Coomans, ed. Missionary Spaces. Imagining, Building, Contesting Christianities in Africa and Asia, 1840–1960. KADOC Artes 17. Leuven: Leuven University Press, 2023, chapter 3.


	Coomans, Thomas. ‘Church Architecture and Church Buildings: China’. In: Yik-yi Cindy Chu 朱益宜 and Kit-fun Beatrice Leung 梁潔芬, eds. The Palgrave Handbook of the Catholic Church in East Asia, Singapore: Springer, 2023, chapter 8.1,


	Coomans, Thomas 高曼士, and Xu Yitao 徐怡 涛. Building Churches in Northern China. A 1926 Handbook in Context / Bolai yu bentu—1926 nian Faguo chuanjiao shi suo zhuan Zhongguo beifang jiaotang yingzao zhi yanjiu / 舶来与本土—1926 年法国传教士所撰中国北方教堂营造之研 究, Beijing: Zhishi chanquan chuban she, 2016.


	Dujardin, Carine. Missionering en Moderniteit. De Belgische Minderbroeders in China, 1872–1940. KADOC Studies 19. Leuven: Leuven University Press, 1996.


	Han, Cheng-Liang 韓承良, and Li-Hua Lai 賴利華. Zhonghua fangjihui sheng jianshi 中華方濟會省簡 史 [A Brief History of Our Lady Queen of China OFM Province]. Taipei: Si gao shengjing xuehui chubanshe 思高聖經學會出版社 [Studium Biblicum Franciscanum Hong Kong], 1992.


	Leung, Kit-Fun Beatrice 梁潔芬. ‘The Missionaries’. In: R. Gary Tiedemann, ed. Handbook of Christianity in China. Vol. Two: 1800 to the Present. Leiden-Boston: Brill, 2010, 793–809.


	Lin, Cheng-Yi 林正義. ‘The ROC-U.S. Mutual Defense Treaty and Its Constraints on President Chiang Kai-shek’. Bulletin of Academia Historica, 47 (2016), 119–166.


	Lin, Wen-ling 林文玲. ‘Transculturation: Visual Encounters between Jesuit Catholics and the Natives in Hsinchu’. Journal of Archaeology and Anthropology, 77 (2012), 99–140.


	Taveirne, Patrick 譚永亮. ‘Re-reading the Apostolic Letter Maximum Illud’. In: Weiying Ku 古伟 瀛 and Xiaoyang Zhao 赵晓阳, eds. Jidu zongjiao yu jindai Zhongguo 基督宗教与近代中国 [Multi-aspect Studies on Christianity in Modern China]. Beijing: Social Sciences Academic Press / Shehuikexue wenxian chubanshe 社会科学文献 出版社, 2014, 64–87.


	Tiedemann, R. Gary. Reference Guide to Christian Missionary Societies in China from the Sixteenth to the Twentieth Century. Armonk-London: M.E. Sharpe, 2009.


	Yap, Ko-Hua 葉高華. ‘Waishengren de renshu, laiyuan yu fenbu’ 外省人的人數、來源與分 布 [Population, origin, and distribution of mainlanders]. Taiwanxue tongxun 臺灣學通訊 [Taiwan Studies Newsletter], 103 (2018), 15–17.


	Yeh, Hui-Fen 葉惠芬. ‘Chen Cheng’s Participation and Influence in the Planning of Recovering the Mainland’. Bulletin of Academia Historica, 59 (2019), 27–76.


	Yu, Li-pen 于禮本. ‘German and Taiwan Encounters: Church Architecture of the German Franciscan Province Colonia in Tainan’s Xingying Region during 1950–970’. Journal of Art Studies, 16 (2015), 37–130.






Online resources


	Cultural Heritage Preservation Act, Laws and regulations database of the republic of China (Taiwan) website, https://law.moj.gov.tw/ENG/LawClass/LawAll.aspx?pcode=H0170001 (28 February 2023).


	Friars Index, the website of Our Lady Queen of China OFM Province, http://www.ofm.org.hk/500-ofmTW/520-friars/FriarsIndex.htm (1 August 2020).


	ODIS Database, https://www.odis.be/, personal pages on fathers Edmund Van Steenwinkel, Gentiel Hugelier, Martien Put (17 March 2023).


	Ting / 町, https://jisho.org, 2012, https://jisho.org/search/%E7%94%BA (27 July 2020).


	Online sorting system, National Cultural Heritage Database Management System, Bureau of Cultural Heritage, Ministry of Culture (Taiwan). Keywords: Catholic church, https://nchdb.boch.gov.tw/ (1 August 2020).


	Personal page: Lucas Roettgen, official website of the Our Lady Queen of China OFM Province, http://www.ofm.org.hk/500-ofmTW/590-Necrologium/0711-rottgen-lucas/index.htm (29 July 2020).


	Personal page: Ildephons de Clercq, official website of the Our Lady Queen of China OFM Province, http://www.ofm.org.hk/000-general/frames/frame-francis.htm (17 March 2023).








	1 ODIS database, http://www.odis.be/lnk/PS_15870 (17 March 2023).


	2 Han and Lai, Zhonghua fangjihui sheng jianshi, 9.


	3 Hong Kong, Archives of the Order of Friars Minor-Our Lady Queen of China Province, Han Cheng-liang, Friars in China Necrologium, 2004, no page number.


	4 Tiedemann, Reference Guide, 26–32 (OFM friars) and 56–60 (OFM nuns).


	5 Camps and McCloskey, The Friars Minor in China (1294–1955).


	6 Dujardin, Missionering en Moderniteit.


	7 Coomans, ‘Islands on the Mainland’; Id., ‘East Meets West on the Construction Site’; Id., ‘The Sino-Christian Style’; Id., ‘Church Architecture and Church Buildings: China’; Coomans and Xu, Building Churches in Northern China.


	8 Lin, ‘Transculturation’.


	9 Yu, ‘German and Taiwan Encounters’.


	10 ODIS database, KADOC, http://www.odis.be/lnk/PS_12857.


	11 Leuven, KADOC, Visual archives Franciscans – Flemish province, KFH 3160, 3161, 3162, 3153, 3164, 3165, 3072, 12036.


	12 Number established in recent research (2018) based on data from the household register, the Veterans Affairs Council, yearly death rate and other databases. Yap, ‘Waishengren de renshu, laiyuan yu fenbu’, 16.


	13 Leung, ‘The Missionaries’.


	14 Tiedemann, Reference Guide, 26–32.


	15 Father Thomas Chen OFM, interview by the author, Daxi (Taiwan), 27 July 2019.


	16 ODIS Database, http://www.odis.be/lnk/PS_17632.


	17 He was succeeded by Fr. Ralphus Reilly 雷益勵 (1900–1970), one of the few friars from the American Province of Holy Name, who served as delegados generalis another ten years from 1959, as the head of a region that included Taiwan, Hong Kong, Macao and Malacca. Taishan, Archives of Our Lady Queen of China OFM Province, Taiwan, Necrologium, unknown date, no page number.


	18 Taishan, Archives of Our Lady Queen of China OFM Province, Taiwan, Padre Tobias Lapolla OFM: Storia della Provincia Francescana regina della Cina (1950–2000) (Fr. Pogoraro OFM oral translation), unpublished. Archbishop Joseph Kuo Joshi assigned different apostolic works and specific mission fields to each congregation according to their specific charism. For instance, the Belgian Scheut Fathers of the Congregation of the Immaculate Heart of Mary, who were used to working in remote regions such as Inner Mongolia, were sent to the relatively remote districts of Wan-Hua 萬華, Lao-Mei 老梅, and Jin-Sjan 金山. Interview with Father Frans De Ridder CICM 林瑞德 (1940–), 18 July 2019.


	19 Taishan, Archives of Our Lady Queen of China OFM Province, Taiwan, Han Cheng-liang, ‘qingzhu bilishi xiongdu laitaichuanjiao wushizhounian’, [2003], unpublished, 13.; Bouwmeester and Coomans, ‘The Catholic Territorialization of Taiwan’.


	20 Chen, ‘The Orientation of the Taiwanese Catholic Church’, 8.


	21 Lin, ‘The ROC-U.S. Mutual Defense Treaty’, 160.


	22 Yeh, ‘Chen Cheng’s Participation’, 65. After the Eight-Six Naval Battle 八六海戰 in 1965, he had no choice but to postpone his plan.


	23 Author’s translation of: ‘Conventio ista ad 20 annos valebit ita ut, haeo, tempore elapso, mutuo consensu Excellentianimi Ordinarii Taipehensis at Moderatoris Provinciae S.Iosephi in Belgio, libere renovari poaait. Attamen ai hoo tempore nondum expleto, poaaibile erit reverti ad Continentem Sinarum, Patribus Franciscanis liberum erit relinquere omnia in Archidioecesi Taipehenai opera.’ The Latin agreement between the Flemish Franciscans and the Archdiocese of Taipei, 25 March 1963, approved by Propaganda Fide on 19 April 1968. Leuven, KADOC, Visual archives Franciscans – Flemish province, KFH 12036.


	24 Author’s translation of: ‘die Mittelschule und deren Gebäude für den Fall, daß Ihr Orden selbe einmal nicht mehr weiter führen will oder kann (im Kriegsfall oder dergleichen) dann bedingungslos in den Besitz der Erzdiözese übergehen müßte’. Leuven, KADOC, Visual archives Franciscans – Flemish province, KFH 12036: a German letter from Cardinal Tien to Flemish Franciscans, 15 May 1963.


	25 Leuven, KADOC, Visual archives Franciscans – Flemish province, KFH 12036: letter from Fr. Theobald Diederich 翟煦 (1911–2008) to the Father Provincial to discuss about founding a local province, 1 May 1969.


	26 See the website of the Our Lady Queen of China OFM Province, http://www.ofm.org.hk/public/aboutus/olqc/prolist/necrologium/0712/12/1211.html (17 March 2023).


	27 Father Pius Liu 劉其祥 OFM (1921–), interview by the author, Taishan (Taiwan), 15 July 2019.


	28 Based on those archives, when better accessible, future studies might answer some of the questions that are left unanswered here.


	29 Brother Walter Verhelst OFM, interview by the author, Leuven, 8 May 2019.


	30 KADOC, Inventaris van het beeldarchief Vlaamse Minderbroeders.


	31 Leuven, KADOC, Visual archives Franciscans – Flemish province, KFH 3162: manuscript by Fr. Hugelier, p. 3b, [1960].


	32 Leuven, KADOC, Visual archives Franciscans – Flemish province, KFH 3164: manuscript by Fr. Hugelier, front page, 1961–1962. The list intended to make sure each convent has read the scrapbook and passed it to the next one, namely the convents at Bavikhove, Kortrijk, Roeselare, Sint-Niklaas, Turnhout, Boom, Dendermonde, Ghent, and Hasselt.


	33 Leuven, KADOC, Visual archives Franciscans – Flemish province, KFH 3075: photos by Fr. Allard Coppens, 1959; KFH 3073: mission photos in Taiwan, 1959–1965.


	34 Interviews carried out in Taiwan, July–August 2019 (detail in bibliography) of Fr. Pius Liu OFM, Fr. Thomas Chen OFM, Mgr. Joseph Ti-kang, Archbishop emeritus of Taipei, Fr. Claudio Pogoraro OFM, Fr. Francisco Carin Garcia CMF, Fr. Fans De Ridder CICM, Fr. Peter Fei, and Fr. Joseph Huang.


	35 Leuven, KADOC, Archives Franciscans – Flemish province, 11238/2: letter from Fr. Martinus to another father, 13 February 1967.


	36 Leuven, KADOC, Archives Franciscans – Flemish province, 11238/2: note by Fr. Martinus, February 1968.


	37 This research did not find that Yong-Chun church was a Flemish friars’ church until the fieldwork was over, thus the information about this church is very limited. Perhaps the church was transferred to the archdiocese in the very early stage, and so the history and the detail of this church cannot be found.


	38 Xi-Men-Ting is located near the west gate of the old Taipei city walls 臺北府城. Its name is a Chinese–Japanese hybrid: 西門 (Xi-Men) meaning ‘west gate’ in Chinese and 町 (Ting) meaning ‘town or district’ in Japanese. Therefore, the church of the friary was called ‘Xi-Men church’ but not ‘Xi-Men-Ting church’. https://jisho.org/search/%E7%94%BA (27 July 2020).


	39 Bouwmeester and Coomans, ‘The Catholic Territorialization’.


	40 According to the research, the number of Protestants in Taiwan in the 1960s may have been similar to that of the Catholics. Competitions and conflicts existed under Japanese rule and extended to the postwar time.


	41 Father Huang Ching-Fu 黃清富, interview by the author, Taichung (Taiwan), 8 August 2019.


	42 His work can be found in several churches in the diocese of Tainan and the archdiocese of Taipei. See Brother Lucas Roettgen’s obituary, official website of the Our Lady Queen of China OFM Province, http://www.ofm.org.hk/500-ofmTW/590-Necrologium/0711-rottgen-lucas/index.htm (29 July 2020).


	43 Yu, ‘German and Taiwan Encounters’, 64–65.


	44 Father Pius Liu OFM, interview by the author, Daxi (Taiwan), 15 July 2019.


	45 Leuven, KADOC, Visual archives Franciscans – Flemish province, KFH 1133: personal archives of Father Hendrik Daniëls.


	46 Tianzhujiao taibeijiaoqu shengruose laogong zhubao tianzhutang wushizhounianqing, Taipei archdiocese Saint Joseph the worker church 50 anniversary, 2007, unpublished, 14.


	47 The user license, Public Works Department, Taipei City Government, taibeishi gongwuju jianzhuwu shiyongzhizhao cungen, Shizidi 0095, 1964.


	48 Only in 1961, Father Hugelier noted six typhoons in Taiwan: Betty, Pamela, Olga, Nancy, Elsie, Sally and Tilda. A newspaper cutting reports that Pamela left 98 dead and 485 severe injured. Leuven, KADOC, Visual archives Franciscans – Flemish province,, KFH 3161: Fr. Hugelier’s newspaper cuttings about typhoons, 1956, 19–27.


	49 Completed on 23 June 1962, designated by Yilan County Government on 16 July 2005. Online sorting system, National Cultural Heritage Database Management System, Bureau of Cultural Heritage, Ministry of Culture (Taiwan). Keywords: Catholic Church, https://nchdb.boch.gov.tw/ (1 August 2020).


	50 The Yi-Lan Government nominated Jiao-Xi church 礁溪天主堂 as a temporary historical site, but the Catholic Church contested this decision. In 2018, soon after the qualification of temporary historical site expired, the Catholic Church demolished Jiao-Xi church without permission and received a fine. Heritage lost the battle.


	51 Cultural Heritage Preservation Act, Laws and regulations database of the republic of China (Taiwan) website, https://law.moj.gov.tw/ENG/LawClass/LawAll.aspx?pcode=H0170001 (28 February 2023).


	52 Taveirne, ‘Re-reading the Apostolic Letter Maximum Illud’.


	53 Among the different spellings, we use inplantatio (rather than plantatio, implantation, plantation, etc.).


	54 Dujardin, Missionering en Moderniteit, 433–434.


	55 Interview of Fr. Claudio Pogoraro OFM, 2019.


	56 Brocanelli, ‘La missione cuore della vita francescana’, 24–25.


	57 Friars Index, Website of Our Lady Queen of China OFM Province, http://www.ofm.org.hk/500-ofmTW/520-friars/FriarsIndex.htm (1 August 2020).


	58 Han and Lai, Zhonghua fangjihui sheng jianshi, 10.









Dreams, Nostalgia, and Commercialization

Telling Stories about Missionary Schools for Girls in Modern China

Jennifer Bond*

The Ningbo City Education History Museum is housed inside the former main building of Riverside Academy (Yongjiang nüzi zhongxue 甬江女子中學) in Ningbo, Zhejiang province, a missionary school founded in 1923 by the American Northern Presbyterian, Northern Baptist and later English Methodist missions.1 Its forerunner, the school established by British missionary Mary Ann Aldersey in 1844, is widely thought to be the first public school for girls in China.2 In 2003 the city authorities decided to preserve the 1923 building, and in 2013, at the cost of 15 million Chinese yuan, reopened it as a museum celebrating the long history of Sino–foreign education exchange, including an exhibition dedicated to the history of women’s education on the third floor. The renovation was done after the original building plans, which are conserved in the Ningbo city archives.3 The building today offers a glamorous advertising backdrop for the adjacent shopping mall, titled with the huge neon lettering ‘1844’, the date of the school’s first foundation.4 The complex is complete with a Starbucks coffee shop which stands next to the former school, with invitingly arranged deckchairs and parasols (Figure 1). On the other side of the building, facing the Yongjiang River, the faded, but just-visible traces of a quotation from Mao Zedong, 毛澤東, ‘United, tense, serious, lively’ (tuanjie, jinzhang, yansu, huopo 团结紧张严肃活泼), the motto which he gave to the Red Army’s military training school during the war of resistance against Japan, still remain. These words, which were frequently written on schools and university campuses in big characters during the Cultural Revolution, serve as a brief but tangible reminder of several decades when the status of this building as a foreign missionary school would have branded it a tool of ‘cultural imperialism’ and ‘foreign brainwashing’. They are a reminder of a period of history that many want to forget, and references to this period are glossed over in the museum, both internally and externally. What was a missionary-funded school building, later inscribed with the words of the leader who helped China shake off the shackles of imperialism, now serves as a stylish backdrop to a successful commercial redevelopment. Republican past, Mao’s China and the post-socialist present seem to have melded seamlessly together.


[image: Square leading to a three-story building, with an entrance door in the center, and gabled roofs on the left and right.]
1. Front view of Riverside Academy, the 1844 shopping centre just visible on the right takes its name from the date of the school founded by British Missionary Mary Ann Aldersey in 1844. [Photograph by Jennifer Bond, October 2015]

There have been many stories told about missionary schools for girls and their pupils over the past 150 years. One of the earliest narratives told by foreign missionaries themselves was of Christian ‘uplift’, in which Chinese girls were presented as passive recipients of a modernizing Western education, unbinding their feet and freeing them from arranged marriages. According to narratives of the People’s Republic of China (PRC), they were labeled the ‘tools of cultural imperialism’ and ‘aristocratic schools’ for the elite – a narrative which first emerged in the 1900s, resurfaced periodically, and then became the most enduring image of these schools after 1949. Today, in an era when a Western education and fluency in English once again confer cultural and social capital, missionary schools and their pupils have re-emerged as legitimate objects of study. As China increasingly seeks to project its soft power beyond its borders, missionary schools can be used as evidence of China’s long history of interaction with the West and celebrated as early sites of Sino–foreign cultural exchange. Very few studies have sought to place missionary pupils’ own voices and understanding of their school experiences at the center of the analysis.5 Drawing on interviews conducted with missionary school alumnae, this chapter will explore and unpick the stories which have been told about missionary schools for girls in modern Chinese history.

This study probes how missionary schools have been represented in missionary writings, Republican Era print media and alumnae’s memories, as well as how political narratives of these schools have changed over time. Alumnae’s voices have largely been left out of the literature on missionary education and Chinese women’s history. To explore how they are now reclaiming their school history in their own edited volumes of oral histories and memoirs, I conducted interviews with missionary school alumnae currently living in China, the USA, the UK and Taiwan.6 What stories have been told about missionary schools for girls and how do alumnae’s lived experiences complicate our understanding of these familiar stories? How have changes in China’s modern history determined who gets to tell these stories over time? In the post-socialist present, missionary schools have largely been stripped of their turbulent republican history. Today, missionary schools have become nostalgic, imaginative and empty spaces where different groups: alumnae, state educational authorities and commercial redevelopers can envision new ‘dreams’, reimagining the story of these schools for different personal, political and commercial ends.

This chapter focusses on three schools in East China: St. Mary’s Hall in Shanghai, founded by the American Episcopal Church in 1881; McTyeire in Shanghai, an American Methodist school founded in 1892; and Riverside Academy in Ningbo, established in 1923 by the North American Presbyterian and Baptist Missions, and joined in 1934 by the English Methodists (see Table 1 on the next page).



Table 1. Missionary middle schools for girls under study


	School
	City
	Mission
	Dates
	Evolution after 1949
	Dates





	St. Mary’s Hall 圣玛利亚女校
	Shanghai
	American Episcopal Church
	1881
	Shanghai Number Three Girls’ School 上海市第三女子中学
	1952



	McTyeire 中西女中
	Shanghai
	American Methodist Church
	1892
	Shanghai Number Three Girls’ School 上海市第三女子中学
	1952



	Riverside Academy 甬江女中
	Ningbo
	1) American Northern Presbyterian
	1923
	Zhejiang Province Ningbo Female Middle School 浙江省宁波女子中学
	1952



	
	
	2) Northern Baptist 3) English Methodist missions
	1934: English Methodists joined
	Today: Yongjiang Vocational High School 寧波市甬江職業高級中學
	1995






Place, space and memory

Historians and psychologists have highlighted that memory is sensory and affective and how memories can be recalled via visual and other stimuli.7 In the process of interviewing alumnae, whose memories of their schooldays stretch back over eighty years to the 1930s and 1940s, I discovered that many of their reminiscences were inherently visual in form. Alumnae generally started recalling their schooldays by describing the physical layout and beauty of their campus buildings and grounds.8 Personal and social spaces, such as the dormitories, common and snack rooms, featured prominently in many alumnae’s memories.9 The two opportunities that I had to interview pairs of alumnae, while walking around the grounds of their former schools, were particularly rich and interesting.10 The preservation and renovation of their original school buildings prompted site-specific memories which may not have been forthcoming had we done the interviews sitting in their homes. For example, one Riverside alumna, on seeing her former gymnasium, remembered that this building was particularly impressive for its time, that it had a spacious stage at one end and was used by many other churches and local government groups for meetings. Her memory gave me an insight into Riverside’s broader function and status and the school’s connection to different missions and other groups in local society.11

While this form of interviewing is particularly rich and fascinating from a memory perspective, we must be careful when analyzing these sorts of reminiscences. Although Riverside alumnae remembered quite accurately that their dormitories were on the third floor, there was of course a danger of contaminating their memories: the internal divisions of the exhibition space and modern lifts are certainly very new editions. More subtle differences, such as small changes to the style in which the buildings have been externally renovated, were, as we shall see, sometimes lost on alumnae. Gail Hershatter has warned of the dangers of false or ‘recreated’ memories. When interviewing rural women in Shaanxi province about their experiences of the Communist Revolution in 1949, Hershatter realized that one of her respondents was relating details about the soldiers’ uniforms that she had probably watched on a TV show, which had no factual basis for what had happened in her village.12

The alumnae’s history of missionary schools for girls in the first half of twentieth-century China is by no means a straightforward one, and many different versions of their story could be told. It is also a highly political and personal one, as every member of the school had different experiences and took a different path upon graduation. Collectively, alumnae’s memories allow us a unique insight into how girls experienced mission education in China. By complicating and unpicking the previous narratives about these schools, alumnae’s own perspectives allow for a more holistic and nuanced understanding of the role of missionary schools in modern Chinese history.




Making Christian homes

One of the earliest and most pervasive narratives about missionary schools, told mainly from a Western missionary perspective, was part of the story of Christian ‘uplift’.13 At first regarded as a rather dubious secular enterprise, early Protestant missionaries to China soon recognized that schools and hospitals represented the most effective way of securing an audience for their message.14 Although education for boys took off rapidly, as missionaries could capitalize on a longstanding Chinese desire for education for male children, education for girls grew much more slowly and encountered numerous difficulties. For poor families, educating girls was a waste of family resources: girls would upon marriage leave their natal families to become members of their husbands’ families. Fear and mistrust of foreigners also meant that pioneers in female education faced great difficulty in attracting girls to their schools. British missionary Mary Ann Aldersey 艾迪 綏(1797–1868) explained that she had to dispel rumors she had murdered all her own children and was now attempting to kill Chinese girls.15

Historians debate the extent to which female missionaries to China were attempting to ‘uplift’ Chinese women according to Western social norms. Gael Graham, Irwin Hyatt and Arthur Schlesinger have argued that the elevation of women was a direct aim of female missionaries, who were conscious participants in the cultural imperialism of the late nineteenth century.16 In contrast, Jane Hunter has argued that missionaries did not set out to transform the position of women in Chinese society but that this was the unintended outcome of their attempts to evangelize Chinese women.17 That evangelism, rather than the emancipation of women, remained the central concern of female missionaries working in late nineteenth-century East China is demonstrated in the correspondence of Matilda Laurence (1844–1930), the first single female missionary working for the Church Missionary Society in Ningbo from 1868 to 1931. At the early stage of her work in China, when she was faced with the impossibility of arranging marriages between the girls at her boarding school and local Christian-educated boys, whose families still desired a bride with bound feet, she argued that foot binding should not be banned in her school.18 Laurence’s main concern in this early period was thus to produce ‘Christian wives for Christian men’ and create self-perpetuating generations of Chinese Christian families, rather than free women from this crippling practice and elevate Chinese women for their own sake. Laurence stressed that only ‘one in ten’ pupils at missionary schools should be trained to ‘become useful teachers for their own sex’ and that the ‘vast majority’ should become ‘intelligent and exemplary wives and mothers.’19

By the first decade of the twentieth century, the advent of the Social Gospel, as propounded by influential missionary speakers such as Sherwood Eddy (1871– 1963), made the ‘uplift’ of Chinese women a more direct goal of female missionaries to China.20 However, the doctrine of ‘Christian homemaking’ remained central to mission schools for girls in China throughout the Republican Era. In 1923, Riverside Academy spent 2,000 dollars to build a ‘model home’ on its campus, where small groups of girls took it in turns to live for several months, practicing the skills which would prepare them for their roles as China’s future homemakers.21 Both at missionary schools for girls and government schools across China, domestic education, or Home Economics as it later became known, remained a central part of the curriculum throughout the republican period. At schools where girls came from more modest family backgrounds, such as Riverside, the Home Economics curriculum included practical skills such as sewing, washing and mending clothes, cleaning, and cooking.22 At more elite mission schools, such as St. Mary’s Hall and McTyeire in Shanghai, where girls would be waited on by an army of servants at home, Home Economics was adapted to suit students’ future roles in life. This included learning Western table manners, how to lay a table for a dinner party, how to entertain guests and how to bake Western cakes and delicacies. Rosalyn Koo 陳 晉明 (McTyeire graduate of 1947), who styled herself a ‘tomboy’, remembered that she was mortified that she was required to take Home Economics: ‘I refused to sew, to cook, to knit. Anything attached to the feminine I refused. That’s why I said to my high school principal, “Why should I have to go into Home Economics? I have no use for that.”’23


Rosalyn’s rejection of ‘traditional feminine roles’ leads us to the question: how did missionary-educated Chinese women respond to the message that their primary contributions to the nation should be via their roles as modern, educated and hygienic housewives and mothers? Much to early missionary educators’ dismay, many of the first generation to receive an education at missionary schools for girls saw their teachers as role models of women who had chosen not to marry in order to pursue more fulfilling careers. Many missionary-educated women in this period chose to remain single and put their education to use by becoming China’s first teachers, doctors, nurses, and eventually by the 1930s, lawyers and bank mangers.24 Missionary education, designed to produce the perfect Christian homemaker, ironically provided Chinese women with the role models and crucially the skills, connections and networks of support they needed to remain single and pursue careers outside of the home. Trying to allay fears within the missionary and Chinese community that education would make women unfit for their traditional roles as wives and mothers, missionaries continued to stress the important role played by domestic education in their school curriculum. Despite their declarations in support of traditional roles for women, missionaries were not above helping their female pupils escape from marriages which they deemed morally or spiritually harmful. For example, Ding Maoying 丁懋英 (McTyeire class of 1910), was engaged to a man who smoked opium. Her great-niece, Ding Yuming 丁毓明 (McTyeire class of 1941), remembered how, with the help of the headmistress of McTyeire, Helen Richardson (1864–1917), her auntie was able to escape this marriage and pursue a medical degree in the USA:


Ding Maoying, my grand-aunt, went to McTyeire […]So she finished high school and my great-grandfather wanted her to get married to a young man that the family had fixed for her. This young man smoked opium […] and my grand-aunt said, ‘no’ I am not going to marry this man, I don’t want a husband who smokes opium. So with the help of a missionary teacher from McTyeire, a Methodist missionary from Mississippi, she was able to escape before the day she was going to get married. They helped her get out, and they financed her to apply and come to Mount Holyoke College in the United States […] then she finished her studies at the University of Michigan medical school. At that time her father did not want to give her any money, so they gave her a Barbour Scholarship for Oriental Women.25




Upon her graduation from Michigan, Ding Maoying returned to China to start the first obstetrics and gynecology hospital for Chinese women in Tianjin, which later developed a pediatrics department.26 Therefore, while producing the perfect Christian homemaker remained a central goal of the missionary enterprise, alumnae’s memories show us how pupils used the education they received at school for their own ends, to pursue careers which took them well beyond the domestic sphere.



‘Aristocratic schools’ or guizu xuexiao

According to one Shanghai newspaper report, by 1946 McTyeire had become Shanghai’s ‘most aristocratic school for girls’.27 The history of McTyeire is atypical of most missionary schools which developed in late nineteenth-century eastern China.28 It was the brain-child of Young J. Allen 林樂知 (1836–1907), who believed the best way to convert Chinese people to Christianity was via the elite. McTyeire was thus established in 1892 to cater for the growing demand for female education amongst China’s reform-minded gentry. By the turn of the century, Chinese reformers, humiliated by negative Western depictions of China and anxious about the increasing encroachment on China’s borders by imperial powers, sought to strengthen the nation via promoting women’s education.29 Despite the growing number of Chinese-run private schools for women, such as the Chinese School for Girls Jingzheng Nü shu 經正女塾, which was opened by a group of like-minded reformers in Shanghai in 1898, missionary schools had started half a century earlier and were thus more numerous and well established at this time.30 As all-female and often boarding institutions, they were also seen as ‘safe’ options where girls would be cloistered away from male eyes. As Shanghai grew to become China’s most important treaty port, merchants and reform-minded gentry flocked to the city to exploit the commercial opportunities it offered. It was this class of gentry-merchant elite that most desired missionary education for their daughters. For example, Zhang Long 張瓏 (McTyeire class of 1947) explained that her grandfather Zhang Yuanji 張元濟 (1867–1959), former president of Jiaotong University and a co-founder of the Commercial Press in Shanghai, was a late Qing official, Hanlin scholar and supporter of Liang Qichao 梁啟超 (1873–1929). He shared Liang’s progressive ideas about women’s education so he hired a private tutor for his daughter and sent his granddaughter to McTyeire.31

As Wang Zheng, Susan Glosser and others have explored how, during the political, social and cultural awakening of the May Fourth Period, the modern, Western-educated Chinese man in the 1920s desired a companionate marriage to a modern, educated woman.32 A Western-educated daughter-in-law, schooled in perfect American or British English, with Western manners and habits, therefore became increasingly desirable in the urban marriage market. By the 1920s–1930s, going to an elite missionary school for girls, such as St. Mary’s or McTyeire, had become an essential status marker for the social elite or those aspiring to this status. The Song 宋 sisters all briefly attended McTyeire before they left for the US, and seven of the eight daughters of the Guo 郭 family who owed the Yong’an department store in Shanghai (上海永安百貨公司) sent their daughters to St. Mary’s.33 These schools had also become a vehicle for upwards social mobility. Mae Yih (McTyeire class of 1946) remembered: ‘My parents sent me to McTyeire because my mother said all the ambassadors’ wives came from McTyeire […] It was a kind of a prestige. It’s the elite school for elite members of society. So if you want to be elite, your daughters have to go to McTyeire.’34

There is thus evidence to suggest that this elite or ‘aristocratic’ label was not unjustified or even unwelcomed in the case of St. Mary’s and McTyeire in the republican period. However, after 1949 this status became a problem for alumnae, who over the course of the political campaigns in the next few decades were targeted for their bourgeois family background and for having received a ‘foreign’ education. Today, alumnae reject or try to distance themselves from this label when relating their school experiences. Indeed, members of both St. Mary’s and McTyeire, which were rival schools in Shanghai during the Republican Era, told me that their school was more ‘down to earth’ and less ‘aristocratic’ than the other.35 They were thus still competing, but this time to shed rather than shore up their reputations as the most exclusive schools for girls in China. Alumnae in the USA who had left China shortly before 1949, having not lived through the Cultural Revolution, were not so sensitive about this ‘aristocratic’ label. To combat this negative reputation, many of the alumnae in China stressed how they dressed in a ‘toned down’ way at school, with no make-up, expensive clothing or jewelry allowed. Zhang Long (McTyeire class of 1947) recalled how her classmate was sent home from school one day for wearing red nail polish: ‘So it’s rather strict. We never used makeup and we never dressed too fantastically. We were allowed to curl our hair, but we didn’t maybe until senior [high].’36

The portraits of graduates dressed in immaculately tailored qipao with shaped brows and permed hair who adorn the glossy pages of the schools’ leather-bound embossed yearbooks sometimes belie alumnae’s protestations that their schools were really quite ‘toned down’ or ‘humble’ places (Figures 2–3). However, as we shall see, memories of alumnae reveal that missionary schoolgirls did police their own appearance, and that of their teachers, based on their own understanding about appropriate feminine behavior at the time.37 During the 1930s there was increasing concern in Chinese society about the ‘fake’ or ‘pseudo-modern’ New Woman who flaunted her Western-style education, dress and appearance simply to make a good match on the marriage market. This rather frivolous ‘modern-girl’ type was often contrasted unfavorably to the patriotic ‘New Woman’ who put her education to good use and worked diligently for the country.38.

A concern to maintain their patrician status and distinguish themselves from this type of flashy and fake New Woman is also apparent in alumnae’s memories. Rosalyn Koo recalled how she was almost expelled for leading a class rebellion against a new Chinese language teacher who did not conform to McTyeire girls’ standards of how a high-class, well-educated Chinese woman should comport herself.39 Her classmate Zhang Long elaborated on how this teacher’s appearance was doing harm to their school’s reputation:



[image: 45 young women wearing white dresses and floral corsages, diplomas rolled up in their hands, lined up in 3 rows on the entrance stairs leading to a building. Large flower wreaths lie in front of them. ]
2. Group portrait of McTyeire Graduates, in front of Richardson Hall today ‘May Fourth’ Hall (wusi tang 五四堂). [Image from Methodist Archives and History Center, Drew University, New Jersey, 1684-6-7-11. Reproduced with permission]


[image: 18 young women are posing in two rows in a garden, wearing white dresses and floral corsages, diplomas rolled up in their hands. Two flower arrangements lie on the grass before them.]
3. St. Mary’s graduation ceremony, circa 1947. Graduates are dressed in white, with a flower unique to their class attached to their qipao.[Photo courtesy of Guo Lin 郭琳]



Once there came, a Chinese teacher, Miss Wang, to teach us Chinese. She dressed herself in a very unusual way, not the way a McTyerian would do. She came with full high heels, lipstick, and we did not like her. She wore her qipao very tight, and very full high heels, we did not like that, because no teacher was dressed like that […] I think [Principal] Xue Zheng 薛正 understood that she was not actually a good teacher for us, so at the beginning of the next semester we did not see her.40



Not all students who attended McTyeire and St. Mary’s were moving in the circles of the Song sisters or shopping with the daughters of the Yong’an department store. Others, such as Lucy Hong Lüming 洪侶明 (McTyeire student from 1941 to 1945), were daughters of Chinese clergymen or teachers at missionary universities.41 There was also a scholarship at St. Mary’s for students from a Christian family background who could not afford the fees.42 Alumnae’s memories generally gloss over the social tensions and divisions that may have existed within the school. However, the experience of newcomers who entered the schools after 1949 when, under PRC government control the school fees were dramatically reduced, reveal that a certain amount of snobbery did exist. According to Tao Xiafang 陶霞 芳, who attended McTyeire from 1950–1956, the senior girls looked down upon newcomers such as herself for being from less socially elite families.43 Whether defending their patrician status and reputations as patriotic Chinese New Women, or defining themselves as ‘down to earth’ in the post-Mao Era, the labels of ‘elite’ and ‘foreign’ has persistently dogged missionary schools and their graduates.



‘Running dogs of foreigners’

The accusation that missionary education ‘denationalized’ Chinese pupils, making them into the passive ‘puppets’ or ‘running dogs’ of foreigners who were actively contributing to the cultural and economic invasion of China, was perhaps the most persistent and negative label that missionary schools were branded with over the course of the twentieth century. This has also been a cyclical image, re-emerging with slightly new features with every fresh peak of anti-foreign and anti-imperialist nationalism in the nineteenth and twentieth centuries.

Fears about the interventions of foreign missionaries in China can be traced back to the series of unequal treaties that China was forced to sign after the Opium Wars. The most long-lived and perhaps hated term of these treaties was the system of extraterritoriality, which granted foreigners in China immunity from Chinese laws. Hostility to foreign missionaries, who were not backward in making use of these powers to interfere on behalf of their converts in local court cases, helped to spark the Boxer Uprising of 1900–1901, when several hundred Christian missionaries and thousands of Chinese Christians were killed.44 Strident, sometimes openly militaristic language used in Christian publications documenting the spread of Christianity in China, such as the Christian Occupation of China (1922), fueled fears amongst Chinese intellectuals about the level of encroachment of what they saw as a ‘foreign’ religion into civic life in China.45 In 1922, an Anti-Christian Association was formed in response to the meeting of the World Student Christian Federation in Beijing that year.46 Calls for patriotic Chinese citizens to ‘take back control’ of educational rights grew in this period amongst leftwing Chinese students and intellectuals.47 In the aftermath of the shooting of Chinese protestors by British police in Shanghai on 30 May 1925, newspapers across the country called on patriotic students to leave their schools lest they be branded the ‘running dogs of foreigners.’48

The most damning of the indictments about the unfair treatment of Chinese students came from missionary school pupils themselves.49 There were several high-profile walkouts of missionary schools, most famously at St John’s University where, when President Francis Lister Hawks Pott 卜舫濟 (1864–1947) refused to admit outside representatives of the student movement to speak on campus or allow the national flag to be flown at half-mast when classes were not in session, over half the college students and three-quarters of the middle school students chose to leave the university.50 For missionary schoolgirls in East China, tensions came to a crisis point in 1927 when, in the aftermath of Chiang Kai-shek’s 蔣介石 Northern Expedition to reunify the country under Guomindang rule, there was widespread anti-foreign violence which targeted missionary schools. President of the University of Nanjing, Dr. John Williams 文懷恩 (1871–1927), was killed and several missionary schools were occupied by radical leftwing middle school students and teachers from local schools. Many missionary schools were forced to close at this time, some of them never to reopen.

At Riverside, Margaret Van Boli 範博理 was a rather unlikely rebel, who became caught up in this patriotic fervor between 1925 and 1927. The daughter of a Chinese pastor, her mother had also received a missionary education and founded the first school for girls in Zhenhai 鎮海, Zhejiang province, at the end of the Qing dynasty.51 Margaret’s writings in the school’s magazines reveal her to be a very Christian and left-leaning student. In 1925 she wrote an article entitled ‘Church activities in China’, which detailed how Christianity could help China, listing improved ‘hygiene’, ‘spirituality’ and ‘agrarian production’ as some of its benefits.52 She also reveals her Social Gospel and left-leaning sympathies in another article entitled ‘A meeting at the factory’, where she explains why giving up time and money to convert factory workers to Christianity and educating them to improve their minds and bodies is a worthwhile task. She explained that ‘[i]f we want people to have equal treatment and social standing, we must emphasize what Jesus said, that He came for all the world and take steps to realize it.’53

Margaret was thus a devout Christian, socially minded and patriotic student when the student protest against the shooting of Chinese protestors in Shanghai broke out in 1925. However, she was forced to choose between her missionary school and her patriotic sensibilities by the heavy-handed actions of Riverside principal Dora Zimmerman (1879–1960), who expelled Margaret when she refused to publicly deny her attendance at a patriotic rally. After her expulsion, she became radicalized and signed up to join the Northern Expedition to unify the country.54 We know from famous writer Xie Bingying’s 謝冰瑩 (1906–2000) Autobiography and War Diaries that for women to join the army was widely regarded as a radical and unfeminine step in this period.55 Margaret’s family was horrified by her decision. As her brother Fan Aishi 範愛寺 recalled, their father followed her from Ningbo to Shanghai to Suzhou. When he finally caught up with her in Nanjing he was shocked: she wore the torn and bloodied clothes of a soldier and was ill.56


While Margaret’s decision to rebel against her school principal is certainly one example of how students reacted when forced to choose between Christianity and their patriotic feelings in this period, it does not tell the whole story. In contrast to Margaret, other students found that in face of this anti-Christian and anti-foreign hostility their faith and patriotism could become mutually reinforcing. Many students found in the gospel of ‘social service’ that they had been taught at school a means by which to justify their school’s patriotic and Christian contributions to society. A good example is provided by another Riverside student named Yang Yinsui 楊音綏. Although we know little about Yang’s family background, from her writings in the Riverside school magazine we can see that she, like Margaret, was both a very patriotic and Christian student. In 1927 she also attended a patriotic rally for students in Ningbo, but in this case she went with the goal to defend her school.57 Yang cleverly invoked the incontrovertible spirit of Sun-Yatsen 孫中山, the father of the Chinese Republic and figurehead of the 1911 Revolution, and his ‘Three People Principles’58 to disarm those who wanted to denounce Christianity:


This Monday they wanted to hold a meeting against Christ (anti-Christian). Then I stood up and said, ‘Freedom of religious belief is in the Three People’s Principles. I confess I am a Christian. I cannot oppose Christ! They heard it. They couldn’t speak any word for five minutes. Later they changed the name of the (proposed) meeting.59



In the summer of 1927, Riverside was occupied by a local group of middle school teachers and students calling itself the ‘Committee for the Quick Taking Back of Education Rights’. Yang and another Riverside pupil, Chen Aizhen 陳愛貞, were part of a group of more than twenty Riverside students and five teachers who voluntarily remained over the summer vacation, occupying the third floor to ensure that the school would not fall into the hands of the anti-Christian group.60 The 1931 Riverside magazine allows us an insight into how patriotic students, such as Yang and Chen, effectively combined their patriotism with Christianity in this period. In her article entitled ‘The smallest contribution of mission schools for girls towards modern China’ Chen writes:


Lately the outside world’s opposition to mission schools for girls has been extremely thick. Their attack of us is truly very harmful, we know that they want to blot out in one stroke our mission schools for girls, to sweep them away. In the summer of 1927, this school also suffered this kind of intimidation. In Ningbo prefecture (Zhejiang province) there were several schools, in a similar situation to us […] Was their interference in the end correct or incorrect? […] What value did our missionary school still have? […] I fear that they wrongly blamed us, now we will narrate our special contribution.61



Her article then goes on to outline three ways in which missionary schools for girls have made a great contribution to China: by educating women who would previously be denied an education, by cultivating girls who create happy Christian homes, and by providing primary school teachers for poor village children.62

Chen’s case reveals a little-told part of the story of Chinese Christianity: faced with increasing hostility, Christian women were forced to justify their contributions to society, forging as they did so a unique gendered vision of Protestant Christianity for China. Ryan Dunch has explored how in early twentieth-century Fuzhou, Fujian province, Protestants were effectively able to combine their patriotic and Christian ideals, becoming leaders in civic and nation-building activities in the city.63 Like their male counterparts in Fuzhou, Christian-educated women in Zhejiang province were effectively able to combine their Christianity with nationalism to defend their contributions to society. However, missionary schoolgirls in Zhejiang went a step further, using a gendered rhetoric of ‘service’ to argue that they, as educated Chinese Christian women, were uniquely able to uplift their downtrodden female compatriots. Much as their missionary educators had done, girls justified their entry into hitherto-barred spheres of activity through a traditional gendered rhetoric of ‘service’, which was sanctioned by the mutually reinforcing demands of Christianity and nationalism.

After 1927, the nationalist government mandated the registration of all missionary schools. The registration requirements stipulated that schools must have a Chinese principal, a majority of Chinese board members, and that religious education and church attendance must be non-compulsory.64 The schools that registered in the 1930s thus became much more secular and more Chinese. Records from Riverside Academy show that students from a Christian family background decreased from 42 percent in 1929 to just 14 percent by 1937.65 Similarly, by the 1930s–1940s many alumnae felt that McTyeire did not have a particularly strong religious atmosphere.66

The image of mission schools as being simply the ‘brainwashed pawns of foreigners’ or ‘aristocratic schools’ for the elite is therefore too simplistic to capture the diversity of real lived experiences of pupils who attended these schools in the republican period. Although in the Mao Era these labels were reapplied with a new vengeance, particularly during the Cultural Revolution, the memories of missionary school alumnae challenge these persistent narratives. The rising tide of nationalism and growing hostility to missionary schools actually allowed some Chinese women to assert their own gendered vision of how Christianity could benefit the Chinese nation and position themselves as leaders of society through their social service contributions.



Dreams, nostalgia and commercialization since reform and opening

In 1952, three years after the founding of the PRC, missionary schools, other private schools and colleges across China were disbanded, merged and reorganized into the government education system (see Table 1). In Mao’s China, missionary schools were largely off limits as a subject of enquiry beyond their condemnation as tools of cultural imperialism. Today, more than forty years on from the reform and opening policies of 1978, missionary schools have again become legitimate objects of historical enquiry. There has been a plethora of studies both in English and Chinese on the topic of missionary schools since the 1990s.67

In a political moment when China is attempting to spread its economic, technologic and soft power across the world, missionary schools have themselves been reinterpreted as sites of Sino–foreign exchange and part of China’s global history. Local governments seek to stress the cosmopolitan history of their cities’ educational establishments, at least on an external or surface level. In 2015, after having stood derelict for decades, Riverside Academy was reopened as the Ningbo City Education History Museum (as mentioned above). The introductory plaque which outlines the school’s history, although celebrating Riverside’s forerunner as the first school for girls in China, makes no mention of its missionary roots.68 While utilizing the aesthetics of Western architecture to signpost the cosmopolitan history of Ningbo, the role of foreign missionaries as the frontrunners in girls’ education in this period is still not a topic which local governments wish to emphasize in their regional educational history. While appropriating the aesthetics of Republican Era Western-style architecture for commercial gain, authorities do not want to draw too much attention to who the original founders of these buildings were, where the money came from or why they were in China in the first place. Although the story of China’s national humiliation by foreigners is told in detail inside the museum, externally at least the government wishes to present a strong and confident cosmopolitan China which takes pride in its cultured past and looks forward to its bright future.

Today, missionary schools have become part of a cosmeticized cultural nostalgia as the republican past is appropriated and repackaged for a post-socialist Chinese present. In an era of massive reconstruction, demolition and commercial redevelopment, it is remarkable that some missionary school buildings, such as Riverside, have been preserved. From the ways former missionary schools were integrated into urban redevelopments, it is clear that commercial developers have capitalized on an appreciation for republican-style architecture, appropriating a nostalgia for a romanticized Sino-Western cultural past (which has largely been sanitized of the anti-foreign tensions described above) to market a modern, cultured and cosmopolitan lifestyle to consumers today.

Western style blue and red brick buildings from the Republican Era, characterized by features such as arches, porticos, balconies and porches have been preserved, restored and imitated in many commercial redevelopment projects in the past few decades.69 In Shanghai’s former French Concession, many Republican Era mansions have been preserved as part of the city’s architectural heritage. Newly built luxury housing and shopping developments which imitate this style can also be found in this part of the city, providing a startling juxtaposition to the glass skyscrapers nearby in Jing’an temple district.70 Arlif Dirlik has explored how the global architecture in Shanghai is itself a form of ‘occidentalism – a sort of imagined futurism’.71 When this imagined futurism, in the form of revolving restaurants at the top of glass skyscrapers, is placed alongside nostalgic but nationalized visual references to the republican past, this occidentalizing effect, essentializing the West, is magnified. But it also underlines a larger politicized national story: such a contrast invites the viewer to marvel at the speed of China’s development and modernization, conveniently erasing the traces of the economic disasters of Mao Era politics. It also reminds the well-heeled inhabitants of the new luxury apartments and shops of the long history of Shanghai’s interaction with the West, signaling their global modernity. As Dirlik explains, local elites, who were often created in the colonial project themselves, have come forward as the ‘vanguards of globalization in formerly colonial societies and candidates for membership in the newly emergent transnational capitalist class.’72 Emphasizing a connection to these symbols of a globally circulating Sino–foreign cultured modernity is in fact a very desirable (and lucrative) image for businesses, shops and developments in China today.73

The redevelopment of St. Mary’s in Shanghai is an example of this phenomenon. In 2016, St. Mary’s was ‘rebuilt’ in mock-Spanish style on its original site, which now functions as the venue for a German pub and Singaporean-sponsored shopping complex.74 The school chapel, the only surviving original building, has been renovated, and although its exterior remains intact (minus the Christian crosses that sat atop the chapel), the interior has been stripped away, with all religious elements removed. The former church itself is dwarfed by the gleaming dark reflective glass walls of the new Singaporean-sponsored Raffles City shopping center (Figure 4). Originally designed to be at the heart of the former St. Mary’s campus, the chapel now forms the hub of this shopping center. Its main purpose seems to be for visual aesthetic stimulation and amusement for the patrons of the shopping center. Its Spanish-style architecture also functions as an effective advertisement backdrop for the Western brands and lifestyles on sale in the shopping center. Looking closely, the persistent image of missionary schools as elite schools for the republican Chinese aristocracy, can be seen again, this time presented in a positive way, in visual details of the St. Mary’s Church renovation. Floating white cloth hung over wooden frames provides shelter from the sun on the lawn in front of the church and provides the perfect visual marketing material, effectively promoting Raffles City as an elite shopping center where the new global elite of Shanghai can consume a luxurious lifestyle.75


[image: A square with pergolas on the left and right with cloths fluttering in the wind, leads to a church building with a gable and a bell tower. The building contrasts with the backdrop of tall modern architecture.]
4. The former St. Mary’s Church at Raffles City, (Changning Laifushi Guangchang 長寧來福士廣場) 1191 Changning Road, Changning district, Shanghai.[Photo by Jennifer Bond, June 2017]

The idea of the missionary school as a place where Chinese women were dreaming of their future personal and patriotic roles in Chinese society has been carried over in the ways in which the history of St. Mary’s is narrated at the shopping center today. The engraved glass introduction sign for the dormitory building, Pott Hall, states: ‘Today this building no longer shelters slumbers, but dreams still live under its roof.’76 The pervasive political rhetoric of the ‘China Dream’ (a political slogan of Xi Jinping that promises a bright future in which every citizen can simultaneously strive for individual and national prosperity) serves as a useful metaphor in many marketing campaigns. In St. Mary’s case, it also serves as a translation device, helping to make these republican buildings legible and identifiable to the modern Chinese female consumer, who is pursuing her own, patriotic and personal China Dream. This imagery of missionary schools as a place to ‘dream’ has also been taken on board by alumnae and their relatives who have visited their school site since its reopening as a shopping center. After his visit to the school site in 2019, George Wu, whose mother Xu Ren 徐仁 attended St. Mary’s from 1936 to 1941, commented:


During 1930’s and 1940’s, my mother, her three younger sisters, and her youngest aunt (my grandmother’s baby sister) all spent their middle school years here in this building. All of them must have an abundance of dreams and plans for their future when they lived here. They might also have a lot of beautiful and sweet memories on this building when they were old.77



It is interesting to explore how alumnae, their relatives and members of the public react to the ways in which their school campuses and histories are being reinvented in China’s post-socialist present. Upon discovering the rebuilt St. Mary’s, George Wu shared his photos and reactions with the St John’s and St. Mary’s alumnae network via email. In his commentary Wu is both excited and impressed, as well as critical and frustrated by his visit to the former school site. Wu is excited to find that some features of the school have been recreated (such as the lawn in front of the church) and even admires the commercially savvy way in which the developer has utilized the St. Mary’s buildings in their design for the retail park. Wu, however, goes on to comment on some of the more negative aspects:


Although the real estate developer has indeed preserved some of St. Mary’s original buildings, it nevertheless cut down all the old and canopic camphor trees on campus. The absence of these storied camphor trees, which were frequently mentioned and vividly discussed by the girls in their school newspaper, homework assignments, and even in their memoirs in their old age, makes the efforts to preserve St. Mary’s historical buildings far from being ideal. Interestingly enough, the words are on the wall of the side entry to the original St. Mary’s chapel, not on the wall for the main entrance. I cannot figure out why it is done this way by the real estate developer.78




The lack of signs and information throughout the development suggest that the developers and Shanghai government were more concerned to utilize the aesthetics of these foreign-style buildings for commercial purposes rather than preserve and curate them as historical sites in their own right. The emphasis here is very much on a commercial, rather than educational, function.

Whether alumnae and their families feel a certain sense of anger or irony when they see what has become of their former schools and the ways in which their histories are being rewritten is difficult to gauge. None of my informants, even those who walked around their former school grounds with me, made any comment on the commercial or educational uses to which their schools were being put today. Having lived through the Cultural Revolution, when their schools were again denounced as ‘tools of foreign imperialism’, it would be surprising if alumnae did not find some of these commercial developments by overseas developers ironic. Having learned to keep a low profile and not air their real opinions in public, their lack of comment on this is understandable. Above all, the lasting impression from Wu’s commentary is a sense of satisfaction and delayed justice that, finally, the history of Chinese Christians who made a contribution to China’s educational modernization is being told and recognized. George Wu explains in his email to a descendant of Francis Lister Hawks Pott and Huang Su’e 黄素娥, the first Chinese principal of St. Mary’s:


The inscription acknowledges that your great-grandmother, Madam Su’e Huang Pott, was the founder of St. Mary’s, and the building is named after her. I was more than happy to see her name in public view here. There may be in some places (like museums and libraries) in China that carry your great- grandfather’s name, but this maybe the only place where your great-grandmother’s name is in public display. The English name for the building is called Pott Hall. However, I like its Chinese name better, which can be literally translated into ‘The Hall for Remembering Pott’ [思卜堂]. The word ‘remembering’ in Chinese inspires reverence, respect, dedication, and reminiscence on the viewers. Your great-grandmother is remembered in this ever crowded and jostling business center in Shanghai today.79



By highlighting the name of Huang Su’e on the building’s signposts, visitors are left with the impression that it was a Chinese woman, rather than foreign missionaries, who founded and funded St. Mary’s. St. Mary’s is thus reclaimed as a patriotic, aesthetically Western, but essentially Chinese institution, which made a great contribution to Chinese women’s education. After Huang Su’e resigned in 1890 to marry the American Episcopal missionary Francis Lister Hawks Pott, principal of St John’s College (later St John’s University), St. Mary’s was one of the few missionary girls’ schools in China which did not comply with nationalist government regulations stipulating the appointment of Chinese principals in all private schools in China after 1927. Its strong connection with the prestigious St John’s University, also run by the Episcopal Church, meant that St. Mary’s could get away with not appointing a Chinese principal, until the internment of all foreigner teachers in Japanese prisoner-of-war camps during World War II necessitated the appointment of Lu Zhu Lanzhen 陸朱蘭貞, a St. Mary’s graduate of 1917, with a BA from Michigan and an MA from Columbia.80 The new St. Mary’s at Raffles City is an interesting example of the nationalization of colonial-era architecture since 1949, which has been studied by many architectural historians.81 As we shall see in the next section, some alumnae have also sought to tell their own version of their school’s history.



Alumnae tell their own stories

In the late 1970s, alumnae who fled China on the eve of the communist revolution were able to come back to China and reconnect with family members after more than thirty years. For many overseas alumnae who left as young men and women just graduated from high school, the most salient memory of China which they carried with them to Hong Kong, Taiwan and the USA was of their school experiences. Their missionary school identities constitute an important part of their identity as Chinese. Alumnae are deeply concerned with what has happened to their schools, their classmates and teachers and want to take an active part in shaping how their schools are remembered in China today. In an era where a Western education once more confers social and cultural capital, alumnae are taking the opportunity to preserve, recapture and write their own version of their schools’ history.

An example of how alumnae have successfully recaptured and redirected their school history can be seen in the Number Three Girls’ School in Shanghai today. Rosalyn Koo explained how she, with support of other alumnae, was able to recapture their school’s history and redirect its future through their financial support of the school. On her trip back to China in 1978, she succeeded in finding her former McTyeire School principal, Xue Zheng 薛正. Rosalyn was horrified at the hardships Xue Zheng had endured during the Cultural Revolution and saddened at the dilapidated state of her former glorious school campus. She vowed: ‘[W]ell the time has changed. So, somehow, I am going to restore your old glory.’82

After being invited by Rosalyn to visit the McTyeire Alumnae Association in the USA in 1979, Xue Zheng was given the position of honorary principal of the Number Three Girls’ School on her return to Shanghai. In the era of China’s reform and opening up, both headmistress and alumnae saw an opportunity to recapture their school’s history and direct its future through their financial investment in the school. Rosalyn explained that the first step was to reinstate Music and English and then crucially to restore the school to being an all-girls institution.83 Through their financial support, the McTyeire alumnae thus succeeded in reclaiming their school history, restoring it to an all-girls school. It is today the only government-run all-girls school in Shanghai, and one renowned for producing girls who are both academically and musically outstanding, much like the guixiu 閨秀 or accomplished upper-class young ladies who graduated from the school before 1949.

A desire to capture and preserve their school’s prestigious past for posterity has recently resulted in the publication of a three-volume school history, composed of memoirs written by alumnae themselves.84 Although this official history of the school presents a sanitized version of the story, largely devoid of the very real tensions and paradoxes that existed, it does represent for alumnae an important step in reasserting their own narrative of their school history and restores agency to the voice of Chinese women who attended missionary schools for girls themselves.

This sense of pride in their school history is palpable in the annual reunions of alumnae chapters, which take place across the world, from Shanghai and Beijing to New York and San Francisco. These school reunions are not only designed for alumnae to reconnect and keep in touch, often in lands far away from their place of birth, but also a valuable forum for alumnae to keep alive their school identities and preserve for posterity school traditions and rites of passage which they seek to transmit to the next generation. Today, the school and class songs, signs and symbols of class and school loyalty, serve to connect alumnae to their school history and identity. Annual and semi-annual reunions for the schools are usually opened and closed by old girls singing the school song and group photos of each graduating class. The McTyeire alumnae association also includes graduates of the Shanghai Number Three Girls’ School at their reunions, and the desire to carry forward their school history and its traditions is tangible at such events.




Conclusion

From missionary claims of ‘uplift’ and ‘enlightenment’, to Mao Era accusations of ‘foreign occupation’ and ‘brainwashing’, to nostalgia and commercialization in the era of economic reforms and opening, the story of missionary schools in China has been reinvented many times with the momentous political and social changes that have marked China’s twentieth century. Very few of these narratives have sought to understand and put at the center the memories and experiences of missionary school alumnae themselves.

This chapter has argued that, while founded on Victorian ideals of domesticity for the rather conservative purpose of creating the perfect Christian homemaker, these schools paradoxically provided girls with a free space where they could experiment with new gendered identities and ‘dream’ new roles for themselves which would take them far beyond the domestic sphere upon graduation. Missionary schoolgirls thus had agency to take from their school education elements which they found useful to themselves. While girls’ reactions to the rising tide of nationalism that engulfed Republican China differed, they were far from being ‘brainwashed pawns of foreigners’, as sometimes depicted by contemporaries and later historians. At times of mounting anti-foreign and anti-Christian Chinese nationalism, girls were able to deploy a mutually reinforcing, gendered, Christian and patriotic language of ‘service’ to effectively defend their schools from attack and prove their contribution to society. In doing so they forged their own unique vision of a gendered Christian modernity, which has not been properly acknowledged within the history of the Chinese Church or the history of the women’s movement in China.

Since reform and opening, missionary schools have been preserved, repackaged and commodified for new economic, political and educational ends by the state. Although these buildings are being preserved in a variety of forms as museums, schools or shopping centers, a lack of signposting of the schools’ missionary origins suggests that the government and commercial developers are more keen to utilize the aesthetics of missionary school architecture for commercial purposes, rather than to preserve the history of these schools for their own sake. Their Western-style architectural aesthetics, stripped of their problematic religious connotations and turbulent political histories, remain nostalgic and imaginative spaces for ‘dreaming’ of personal and national prosperity, which are today being appropriated and repackaged by urban developers. In both republican past and today, missionary schools were marketed as, and still remain marketed as, elite spaces, whose elitism was and is conferred through a colonial/global power dynamic, but appropriated and consumed by an emergent Chinese Western-educated national elite. Western powers who used their extraterritorial privileges to build these schools in China are today replaced by the globalized capitalism of the international firms who build shopping developments.85 These spaces were and are simultaneously both foreign and Chinese. Missionary schoolgirls had agency to take from their Christian education what they found useful to them, creating in the process their own vision or ‘dreams’ of a gendered Chinese Christian nationalism. Today, these buildings are used as a backdrop where new global elites consume the West, building as they do so their personal and national dreams for prosperity and self-fulfillment.

Alumnae have sought to harness this environment of relative openness, and while their attitudes towards the blatant commercialization of their schools remains ambivalent, they are not immune to the cultural nostalgia that pervades these new Republican Era, Sino–foreign-style developments. Seeking to hold on to their childhood and adolescent memories of their missionary schooldays, which also represent their most tangible memories of China itself, alumnae who left China before 1949 are now the most ardent proponents in efforts to recapture, retell and preserve for posterity their own version of their school history. As China continues to reinvent its past for purposes of national strengthening, the question remains as to how the heritagization of missionary schools for girls will evolve after the last alumnae who attended these schools pass away.
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Text and Mission in Transition

The Indigenization of the Ranchi Jesuit Province, 1956–2000

Rinald D’Souza

In 1956, the Belgian Jesuit mission among the Adivasis1 in erstwhile Chota Nagpur2 transitioned into the present-day Ranchi Jesuit province in Jharkhand, India. This transition was part of a growing shift within twentieth-century Catholic missions in South Asia that sought to localize3 mission spaces in the context of an emerging national consciousness within the Indian subcontinent. While these missions have until today largely been seen as an enduring legacy of foreign missionary activity in modern South Asia – viewed mainly through its architectural heritage, linguistic works, educational programs, developmental works, and through the practice of Christian faith and its practitioners – their legacies need to be critically examined through a reading of indigenization, which developed with emerging Christian identities in post-independence India (1947 onwards), articulating and negotiating their religious and social spheres within public life.

The presence of Christianity within the Indian subcontinent reveals a tradition that goes back nearly 2,000 years – about the same time it blossomed in the now Middle East and spread to Europe. Over these two millennia, it was shaped by historical contingencies that now reveal diverse traditions of Christian practice.4 By the early twentieth century, as constitutional reforms and the freedom movement advanced the prospect of nationhood, Christian traditions within the Indian subcontinent – Syrian Christians, Roman Catholic and Protestants – were surveyed through a singular frame: Christianity. Nevertheless, the social and cultural production of Christianity’s multiple identities within South Asia reveal the fault lines of its diversity.5 Dalit and Adivasi Christianities had historically been subject to caste and class discriminations, and exposed to mechanisms of discrimination within their own religious and social spheres. In the politics of representation and reservation that unfolded in the post-independence period, they reasserted their identities from the margins. These assertions for identity had emerged from the margins that were doubly inscribed by mechanisms of discrimination within their own religious and social spheres.6 However, viewed in their totality, the 2011 Census Data of India reveals that Christians account for 2.3 percent (27.8 million people) of the population.7 While they represent a minority within India, their societal contribution and influence remains significant. This is attested by the educational and other welfare works that inform the heritage, legacy and memory of Christianity within India.8

Missions and missionaries in South Asia have generally been studied through the framework of ‘missionary knowledge’, their role in the production of social categories and their relationship with colonialism as agents of empire.9 One of the key themes in this historiography has been the production of difference where indigenous practices have been evaluated against a discourse of Christian universalism.10 Similarly, the study of missionary education and linguistics that aided a colonial civilizing mission is a recurring theme, though Hayden Bellenoit has argued how missionaries have occasionally diverged from such attitudes.11 While these works have generally studied Christianity and its relationship with colonialism, they have largely focussed on Protestant missionaries.

Research on indigenization within twentieth-century Christianity in South Asia has now moved on from its earlier focus on biographies and broad surveys.12 Susan Harper’s republished biography on the Anglican Bishop Azariah (1874– 1945) demonstrated how subaltern actors negotiated their identities within their sociopolitical contexts.13 Current scholarship increasingly links indigenization to processes of decolonization, which then alternates between two frameworks: colonization and its after-effects, and secondly, syncretism and indigenous identities. Carey Watt and Michael Mann’s historiographical analysis of whether the colonial civilizing mission is contiguous with its postcolonial contexts and David Lindenfeld and Miles Richardson’s study of indigenous identities and syncretic practices vis-à-vis their encounters with global Christianity are illustrative of these frameworks.14

This chapter investigates the indigenization of the Ranchi Jesuit province, 1956–2000, in an attempt to articulate Adivasi Jesuit identities within the province. It takes a twofold approach by analyzing the indigenizing turn within the mission’s history and its texts. While analyzing its mission history along with its key actors reveals the structural changes within the province, the mission texts are read back to reveal Adivasi self-perceptions of their own identity, in the manner with which they constructed and deployed it within their mission. In this process of indigenization, native indigenous actors exhibit their agency to interpret and express their sociocultural norms and behaviors within their own sociocultural boundaries, while also possessing the ability and agency to adapt non-native cultural norms and behaviors.

In order to attempt to understand indigenous perceptions and the process of indigenization among the Adivasis, it is essential to turn to Adivasi sources. When these sources are read along with other sources, they provide a more nuanced understanding of the indigenization of the mission.

This chapter uses the Nishkalanka as its primary source. Begun in 1920 as a spiritual magazine in Hindi for boys’ sodalities at St. John’s School, Ranchi, the missionaries quickly realized its potential for evangelization. Within a decade, the magazine had been circulating in the villages and, along with its spiritual thrust, also covered sociocultural issues that affected the lives of Adivasis. Being a popular magazine published by the Adivasi Jesuits, it reveals their self-perception of the mission as well as uncovers their own identities. The Nishkalanka is also examined with other archival sources from the Ranchi Jesuit province and the northern Belgian Jesuit province that include correspondence, news bulletins, catalogues and magazines. While some archives for this period tend to be inaccessible due to archival restrictions for this period, the chapter also relies on a set of interviews that were conducted during fieldwork.


The indigenizing turn within the Mission

The indigenization of the Ranchi Jesuit province should be seen through its administrative genealogy, whence it evolved from being a missionary enterprise (Regio Missionum Ranchiensis) of the northern Belgian Jesuit province (Provincia Belgica Septentrionalis) to an independent Jesuit province (Provincia Ranchiensis) in 1956. The growth of the Ranchi province was contiguous with the development of the Ranchi Archdiocese and today functions within the ecclesiastical boundaries of the archdiocese of Ranchi and the dioceses of Gumla, Khunti and Simdega.15 Mapping the historical contexts of the Ranchi Jesuit province along with the key actors that shaped this transition is necessary to trace a genealogy for the indigenization of the Ranchi province. This transition can be delineated through three phases.


Missio Bengalae (1869–1935)

The early phase of the Jesuit mission to Chota Nagpur constituted an extension of the Missio Bengalae (1859) headquartered in Calcutta within the British-ruled Bengal Presidency and the newly established ecclesiastical unit of the Vicarate of Calcutta (Archdiocese of Calcutta in 1886).16 The Missio Bengalae functioned under the patronage of the Belgian Jesuit province (Provincia Belgica) and was, together with Congo and Ceylon, popularly known as the Missions Belges. With the arrival of Father Augustus Stockman (1826–1897) to Chaibasa in 1868 and subsequently Fathers Constant Lievens (1856–1893)17 and John Baptist Hoffmann (1857–1928),18 the mission in Chota Nagpur took concrete form as its social contexts marked its difference from a more metropolitan Calcutta. Father Lievens was incisive in making an analysis of the mechanisms of internal colonialism that had alienated the Munda and Oraon indigenous peoples from their land. He deployed the tools of legal advocacy as means for the emancipation of the Adivasis and this later paid dividends in his conversion strategies.19 As of 1 August 1888 itself, the Chota Nagpur Mission comprised ‘11,291 baptised Catholics and 39,060 catechumens in 832 villages’.20 Father Hoffmann, through his legal aid, but much more through his financial credit societies and linguistic works, provided the ideological language and framework that defined Adivasi identity as linked to their struggle for jal, jangal and jameen (water, forest and land).21

Whereas the lives of Lievens and Hoffmann would evolve as legacies within the Ranchi province, the memories of successive early missionaries of this phase would remain localized within the communities they served. While literature on these Jesuits is scarce, their memories are entrenched through popular anecdotes that have been passed on orally for generations. Thus Father Edmund De Gryse (1865– 1930) is remembered as the founder of the Kurdeg and South Jashpur missions and popularly remembered for the brick kilns he set up for church buildings.22 Father Louis Van Hoeck (1870–1933) is memorialized as a pioneering educationist who founded the St. John’s School in Ranchi in 1902. While Father Edward Van Robays (1855–1906) is remembered as the founder of the mission in Samtoli, Father Henry Floor (1874–1947) is celebrated for founding the Nisha Sangat, a temperance society meant to eradicate social vices and instill Christian morals.

Some other noted Jesuits of this period include Father Peter Van Mulken (†1936),23 who worked initially in Bengal and later among the Oraons in Mandar, as well as Father Cyril Van den Driessche (1867–1936),24 who served in Kurdeg and Jashpur. The memory of Father Arthur Van Emelen (1874–1936),25 who collated and edited the Encyclopaedia Mundarica after Hoffmann’s repatriation to Germany, remains embedded within the mission for his linguistic contributions.26 The Anglo-Indian Jesuit brother, John D’Cruz (1846–1935),27 one of the few non-European Jesuits who joined the Order after having been married, is popularly remembered for his years at St. Albert’s College. The reminiscence of Elias Kerketta (1899–1939), a diocesan priest who worked in the Kanjia mission, is rare for its celebration within Jesuit memories of the mission.28


While all the missionaries of this early phase provided the twentieth-century missionary template of education, financial credit societies along with catechesis and other spiritual activities within the missionary enterprise, Fathers Lievens and Hoffmann in particular emerged as missionary prototypes. Already in the early twentieth century, their memory was entrenched within the Ranchi mission and the Belgian province through missionary tracts and publications that celebrated their lives.29 However, at the same time, the emergence of indigenous priests and religious recruits was already seen as a continuation of Lievens’ legacy30 and consequently celebrated in the Nishkalanka: ‘Indigenous priests also in Chotanagpur’ (emphasis added). And in citing the intention of the Pope for a more indigenous form of Christianity within India, the Nishkalanka petitioned the readers for prayers for this intention. Alongside a photograph of four newly ordained priests, the caption reminisced: ‘Instead of four, when would we have fourteen to fifteen priests a year?’31 The article which the photograph accompanied encapsulated the changing missiology ushered in by Pope Benedict XV’s apostolic letter Maximum Illud (1919).32 Apart from advocating for the training of native clergy, the apostolic letter encouraged a deep respect for local cultures and not relativizing them to the foreign missionary’s own cultural background.33 Maximum Illud was a turning point in the indigenization of missions and this project was further reflected in successive papal documents: Rerum Ecclesiae (1926), Evangelii Praecones (1951) and Fidei Donum (1957).34

The recruitment of indigenous candidates for the mission was facilitated by the founding of the Manresa House in Ranchi, which functioned as a house of probation in Ranchi (domus probationis Ranchensis).35 Apart from the training of new candidates, it coordinated the missionary activity within Chota Nagpur, thus proving strategically vital as the nerve center of the missionary enterprise. Brother Louis Ekka was the first Adivasi who joined the Society of Jesus as a coadjutor (helper) in 1916 in Shembaganur.36 He was followed by Julius Topno in 1918 as a scholastic.37 Father Topno would eventually be ordained as the first Adivasi Jesuit priest. In 1933 the Ranchi mission established the St. Stanislaus College in Sitagarha, Hazaribagh, for the initial two years of the novitiate program.38 The establishment of the novitiate in Sitagarha reflected a steady influx of local candidates; foreign missionaries during this phase tended to complete their initial training in their places of origin.

Another key instrument in the indigenization process of the eventual Ranchi povince during this phase was the establishment of an apostolic school in Ranchi in 1903 for the purpose of recruiting indigenous candidates to the priesthood. This decision was taken in a meeting between Father Luis Martin, the then Superior General of the Society of Jesus, and Father Sylvain Grosjean, the Rector of Manresa House, who together foresaw the indigenization of the mission.39 The apostolic schools functioned as minor seminaries where promising candidates were disciplined and groomed in the study of Catholic spiritual practices while studying at regular school. The success of the apostolic school in Ranchi promoted the opening of more apostolic schools in Gumla (1955) and Samtoli (1969).40

Similarly, the Jesuits began a seminary named St. Albert’s College in Bankuli in 1914, relocated to Ranchi in 1916, that catered mainly for the training of diocesan seminarians. Until then the diocesans preferred to attend the Pontifical Seminary in Kandy, Sri Lanka, which was also managed by the Belgian Jesuit province. However, St. Albert’s College was meant to encourage clergy training that was adapted to the region’s own cultural milieu. Apart from training, this seminary played an instrumental role in the coordination of missionary activities, as the bishop’s house as well as the office of the Jesuit mission superior were located on its premises.41



Regio Missionum Ranchensis (1935–1956)

As the mission in Chota Nagpur assumed its own distinctiveness vis-à-vis Calcutta, it was established as the Ranchi mission (Regio Missionum Ranchiensis) in 1935. This was also aided by the division of the Belgian Jesuit province where Ranchi was joined to the North Belgian province (Provincia Belgica Septentrionalis) and Calcutta to the South Belgian province (Provincia Belgica Meridionalis).42 This phase marked a period of stability in the nature of missionary works that focussed mainly on education and spiritual ministries. However, during the 1940s there was a marked degree of administrative and geographical restructuring with regard to the Ranchi province as well as the ecclesiastical units within which it functioned. This rapid expansion of the Jesuit mission beyond Chota Nagpur had previously been the subject of a whole debate surrounding its missionary activity: extension of the mission versus consolidation of existing works.43

As this phase saw a gradual increase in indigenous candidates, the memory of these years is dominated by European Jesuits. These include Father d’Alcantara (1872–1941),44 who founded the Musgutri mission, Father Bernard Lonneux (1888–1952),45 who established the St. Joseph’s School in Torpa, and Father Joseph Ford (1870–1956),46 who is remembered for his contribution in establishing the Majhatoli mission parish. Father Jules Delvaux (1886–1951)47 is considered a pioneer for his evangelization of the Sadans, where he came into opposition with the Hindu reform movement of Arya Samaj.48 Father Delvaux later moved to Hazaribagh to work among the Santals.

Of particular significance is the memory of the missionary on horseback, Father Louis Cardon (1857–1946), who founded the Rengarih and Biru missions while also establishing himself as a botanist.49 The orchid Microstylis cardoni and several other flora of the region are credited to his name.50 Together with Fathers Clement Bretaudeau (1862–1942)51 and Francois Bodson (1873–1942),52 Father Cardon was among the oldest missionaries who transitioned from the Lievens era to the mid-twentieth century. They continued to use former missionary methods of blending legal aid with a pastoral approach as a means for evangelization.

The missionary engagement with language and linguistics remained constant throughout this phase and would become a characteristic feature of evangelization that later aided the process of indigenization. Besides his work with the Chota Nagpur Cooperative Society and his pastoral work in Katkahi, Father André Grignard (1875–1942)53 produced an Oraon–English dictionary that was widely used by candidates and missionaries in their ministries.54 Another missionary popularly remembered for his Oraon proficiency is Father Henry Dilles (1896–1942).55 Along with these, the Dutch Jesuit Father Gerard Turkenburg (1894–1946) was instrumental in promoting vernacular languages.56 While being responsible for the Apostolic School in Ranchi, Turkenburg set up the Catholic Press in 1930 that in due course had the Bible translated and printed in Hindi, besides publishing varied literature in Hindi and in indigenous vernacular languages.

Probably the most prolific Jesuit missionary of this period remains Father Joseph Jans (1899–1951) who spent most of his career as an educationist in Samtoli, Gumla, Katkahi and later Chainpur.57 Apart from education, he assumed key responsibilities for the training of indigenous candidates, first as the director of the apostolic school in Ranchi and then as master of novices at the novitiate in Sitagarha.



Provinciae Ranchiensis (1956 onwards)

While the indigenization of the Ranchi Jesuit province had already been facilitated since the beginning of the twentieth century, it still remained an administratively dependent mission of the Belgian province until the mid-twentieth century. However, as the freedom movement within India resulted in political independence and eventual decolonization, the indigenization of administrative structures within foreign Christian missions in India gained momentum. The Ranchi mission was thus raised to the status of a vice-province in 1953, following which it was declared an independent province (Provinciae Ranchiensis) in 1956.58 Subsequently, Jesuit missions that had formerly shared their boundaries with Ranchi were also declared independent provinces: Calcutta in 1976, Jamshedpur in 1984, Hazaribagh in 1992, Madhya Pradesh in 1992 and Darjeeling in 1997.

Although Ranchi had now become an independent Jesuit province, it continued to share its association with the Belgian province while also being part of a global network within the Society of Jesus. What changed was its ability to localize its decision-making capacities within its administrative structures, rather than being partly governed from abroad. This ‘localization’ took on an even different significance when indigenous Jesuits were appointed provincials of the province. Father Phillip Ekka was the first Adivasi provincial of the Ranchi province in 1972,59 and was followed by Father Pascal Topno (1978–1984), Father Michael Fonseca (1984–1987),60 Father Henry Barla (1987–1993), Father John Kerketta (1993–1999), Father Christopher Lakra (1999–2005), Father Ranjit Pascal Toppo (2005–2011), Father Xavier Soreng (2011–2014), Father Joseph Marianus Kujur (2014–2020) and Father Ajit Kumar Xess (2020–present).

Adivasi Jesuit provincials were instrumental in indigenizing the Ranchi province and in the process were equally enabled by their confrères, who in this phase were fairly evenly composed of Adivasis, Europeans and a sizeable minority from the Indian states of Karnataka and Kerala. Father Philip Ekka was preceded by three Belgians as provincials – Father John Baptist Moyersoen (1956–1959), Father Francis Crick (1959–1966) and Father Luke Verstraete (1966–1972) – whose administrative policies favored indigenization. Father Moyersoen established an arca seminari fund that aimed to meet the training expenses of the increasing indigenous candidates. He equipped the province professionally and by facilitating the training of a number of Adivasi Jesuits within India and abroad; for example, Father Philip Ekka received doctoral training in social anthropology at the University of Oxford.61 Father Verstraete oversaw the liturgical transitions in the province in the post-Vatican II period. As local Jesuit institutions also began to increase, he moved beyond the province boundaries to recruit candidates from Kerala, as well as from Bangalore and Mangalore in Karnataka. This attempt to heterogenize the province was also matched by a change in leadership positions within the province: Adivasi Jesuits were now appointed in key positions as rectors, superiors and directors of institutions.62 The founding of the Apostolic School in Samtoli in 1969 provided a further impetus to indigenous candidates. Consequently, Father Ekka’s term as provincial was a watershed moment in the indigenization process because he had inherited a province that had been structurally well prepared for indigenization. His appointment was significant in the manner in which it gave expression to Adivasi Jesuit desires of self-actualization. Father Ekka, who had earned their trust, was able to recognize these desires and strategically deploy them for effective governance. He remarked: ‘I will not dismiss anybody from the Society. I shall be a father to all my subjects.’63

The General Congregation 32 from 1974–1975 (GC 32) convened by the Society of Jesus in Rome – in response to the directives of the Roman Church’s Vatican Council II – would provide a key impetus to Jesuit works globally, including in Ranchi.64 The GC 32 directives, namely Decree 4 on ‘Our Mission Today: The Service of Faith and the Promotion of Justice’ and Decree 5 on ‘The Work of Inculturation of the Faith and the Promotion of Christian Life’, resonated well with the emancipatory nature of Adivasi identities in general and its drive towards inculturation and indigenization.65 For example, the Xavier Institute of Social Service (XISS) involved itself in the struggle of the Adivasis against the Koel Karo project that had threatened to displace them from their land and livelihood.66

Father Pascal Topno largely continued in the direction outlined by his predecessor, though he now articulated a GC 32 perspective of ‘faith and justice’ to the mission. Father Michael Fonseca initially proved to be a dynamic provincial as he sought to further institutionalize the province. He directed several Adivasi Jesuits to equip themselves with professional training. However his term ended abruptly in the midst of a personal crisis in 1987.67 While institutional archives for these years remain inaccessible, the provincial tenures of Fathers Henry Barla, John Kerketta and Christopher Lakra suggest further institutional building that focussed largely on schools and parishes as the Jesuit province moved into the hinterland. Issues of social justice and Adivasi identity came into focus as the Jesuits joined the movement for the creation of a separate state of Jharkhand in 2000.68 A key element of transition in the identity of the Ranchi province was the manner in which it reinvented itself as a province that sent out missionaries to other regions instead of receiving foreign missionaries. The Jesuits of the Ranchi province, indeed, volunteered as missionaries to the Andaman and Nicobar Islands from 1948,69 Sudan from 1971,70 Assam from 199871 and Cambodia from 2001.72

The memories of Jesuits that belong to this phase can be recollected within the present-day Ranchi province, as a few fathers who encountered them remain alive and are still active within the province. Brother Louis Ekka (1888–1961) from the Katkahi parish in the Barway region remains memorialized as the first Adivasi Jesuit from Chota Nagpur. While he served as a coadjutor brother and mainly worked at St. Mary’s Cathedral in Ranchi, the obituaries for him in several publications indicate his popularity.73 Father Edmund Harrison (1905–1964), the founder of an indigenous congregation of religious nuns, the Handmaids of Mary, is recollected within the wider history of the Chota Nagpur mission. Similarly, the Belgian Father Oscar Sevrin (1884–1975) is remembered as a bishop of Ranchi (1934–1951) and Raigarh-Ambikapur (1951–1957) who advocated for indigenous clergy within his dioceses. In keeping with the missiological trends ushered in by Maximum Illud, he resigned twice to make way for an indigenous bishop. Hence, Father Niclas Kujur became bishop of Ranchi in 1951, and Father Stanislaus Tigga was elected bishop of Raigarh-Ambikapur in 1957.74

Other prominent figures that emerge in this phase are the founder of St. Xavier’s College, Father Henri De Jonghe (1901–1982);75 Father Edward De Meulder (1904–1983);76 the Spanish Father Jose Solozabal (1905–1984);77 the humble dindas (servant), Father Francis Quirijnen (1909–1985);78 and the Anglo-Indian writer Father Victor Rosner (1911–1985).79 Among the Adivasi Jesuits, Father Polycarp Toppo (1924–1987) is remembered as the first Adivasi missionary who worked in Sudan.80 Father Martin Topno (1901–1988) is significant for his catechetical and liturgical works in Mundari.81 Father Peter Tete (1941–2001) established himself as an Adivasi church historian at St. Albert’s College and produced a modest corpus on the church in Chota Nagpur and north India.82

However, in recent Jesuit memory, the Hindi scholar Father Camille Bulcke (1909–1982) is now popularly celebrated within Ranchi for his Hindi lexicography as well as his work on the Hindi epic Ramcharitmanas.83 Soon after his death, the Jesuits established the Camil Bulcke Research Institute in 1983, had a city road named after him and celebrated his legacy with a statue within Manresa House. While the memory of Father Bulcke is localized within Ranchi, the martyr Father Herman Rasschaert (1922–1964)84 is celebrated across the province, as one is bound to find a framed picture of him along with fathers Lievens and Hoffmann in the current Jesuit residences of the Ranchi province.

Other popular missionaries of this phase include the social workers Father Michael Windey (1921–2009) and Father Victor Van Bortel (1929–2010), the educationists Father Michael Van den Bogaert (1928–2009) and Father Peter Paul Van Nuffel (1929–2013), and the liturgist Father Jozef de Cuyper (1920–2012).

Looking back at the demographic shifts within the Ranchi Jesuit province, in all there have been 701 European missionaries (553 from Belgium itself) that worked in the Calcutta–Ranchi missions from 1859 to 1969, with an average arrival of six per year. While not accounting for the 126 Jesuits from other parts of India, if one were to split the European recruits into 544 missionaries that arrived between 1869–1935 (eight per year) and 157 missionaries between 1935–1969 (four per year), one can see a drop of 50 percent. After 1969 no European missionaries arrived. However, these numbers differ from an Adivasi perspective. In 1920 there were four Adivasi Jesuits (2 percent) in the mission, with a total of 239 Jesuits. However, in 2000 there were 331 Adivasi Jesuits (88 percent), 39 European Jesuits (10 percent) and five from other parts of India. Of these thirty-nine European Jesuits, seven had already returned to Europe, and most of the remaining ones were either emeriti or working in non-decision-making capacities. By 2018, European Jesuits accounted for merely 1 percent (four Jesuits), while the remaining 373 Jesuits were all Adivasis.




The indigenizing turn within the mission text

The indigenizing turn within the mission of the Ranchi province was facilitated by the production of missionary texts that the Jesuits used not only for their works of evangelization but also as cultural products, which in turn contributed to their identity-making. While ethnographic and linguistic works like the Encyclopaedia Mundarica, grammars and dictionaries did contribute to the production and reification of certain social categories, the Jesuits were also able to deploy them in their emancipatory struggle of asserting their identity as Adivasis. These texts also played a critical role in the indigenization of the Adivasi Jesuits as they employed them to construct and articulate their own identities within their mission communities.

The Nishkalanka has been among the most popular missionary texts within the Ranchi province.85 It was started in 1921 by Father Oscar Sevrin as a monthly spiritual magazine in Hindi for the Junior Sodality of St. John’s School in Ranchi and in its initial years was used for imparting Christian doctrine.86 However, when in 1930 the Jesuits established the Catholic Press in Ranchi, the Nishkalanka was able to consolidate its publishing within Ranchi while its missionary network enabled its circulation to reach beyond Ranchi.87 As the content and size of the magazine grew from a modest eight pages in 1921 to thirty-six in 2000 (today forty-eight pages), it transcended its original spiritual focus to grow into a social document of the mission. Owing to its vast circulation, the magazine also became an official channel of communication for the Archdiocese of Ranchi in its initial years. Gradually, the Nishkalanka was able to speak to a broader collective imagination of the Adivasis,88 leading to a formation of a Christian Adivasi public sphere. Having always been Adivasi Jesuits, the editors helped to articulate their own Adivasi identity.89 The frequent use of possessive pronouns like ‘we’ and ‘our’ unconsciously indicated a sense of identity and belonging that the editors sought to locate within the social and religious contexts of their Adivasi community.


Mission text in the making of an Adivasi Jesuit identity

It was within this nascent Christian Adivasi public sphere that emerging Adivasi Jesuit identities were articulated through the creation of a missionary discourse that celebrated the priestly vocation. In the ensuing process of indigenization, such a discourse would be reinforced especially when celebrating new ordinations or recruiting new candidates for religious life. Yet it also exposed the fault lines of these emerging identities. One such example, which bears recounting here, is a January 1950 article titled ‘A Priest is Another Christ’.90 The text celebrates the ordinations of twenty-one Jesuits in Kurseong, of whom seven belonged to the Ran-chi mission. Two of them, Nabor Lakra and Henry Kerketta, were Adivasis ‘from our Chotanagpur’. The other five were ‘from Belgium’ (Rene Smits, Albert Van Exem and Albert Verbraeken) and ‘from Holland’ (Johan van Boxtel and Johan Kohlbrugge).91 It later spells out the training process of the two Adivasi Jesuits: apostolic school in Ranchi, St. Xavier’s College in Calcutta, novitiate at St. Stanislaus College in Hazaribagh where they entered the Society of Jesus, philosophy at Sacred Heart College in Shembaganur (south India), teaching at Samtoli High School (Nabor) and St. John’s School in Ranchi (Henry), and finally theology at St. Mary’s College, Kurseong. In the following paragraph, the text comments on how the ‘other five’ entered the apostolic school in Belgium, studied philosophy, taught in various schools and were then conscripted to serve in the war. After briefly making note of their teaching services in India and learning the Hindi language, the text continues:


The seven have sacrificed a lot to become priests. They had to leave behind their homes, parents, siblings and friends. Half of their lifetime is spent in learning and their education has not yet ended. But our foreign fathers have made more self-sacrifices. They have not only left homes, parents and so on but have also left their country. […] The great Father Lievens, Hofmann and Cardon and others have shown us the path to true religion. Our forefathers have decided to follow the same path. These new fathers have come to set us on the same path. In this work, even if they have to die, they are ready. […] Nowadays, the opponents of our religion are engaged in money to dissuade us from this path. They know very well that if we stay in the Christian faith, we will progress soon. Who then does not know that the Christian faith has liberated us from the plight? Who does not know that if we are anything today, all this is due to the Christian faith? Therefore, those who want to free us from the Christian faith does [sic?] not do us a favour but does [sic?] us harm.



The author later espouses a theology where he further spiritualizes the role of the missionary priest and appeals for more candidates to the priesthood. He then continues:


Whichever child or youngster has generosity more than ordinary people and wishes to serve the country and faith; and those who have a calling for the priest-Christ, there is only one answer – ‘See, Lord, I am ready to serve you.’



The above text is remarkable for the manner in which it typifies a missionary discourse that would get embedded within missionary texts and identity-making. The text introduces the newly ordained priests by first claiming the two Adivasi priests ‘from our Chotanagpur’. On being introduced in two neatly separate paragraphs, their qualifications are highlighted in an attempt to not only reflect the newfound status they have acquired, and valorize their achievements, but also ascribe an aspirational value to their priesthood. The achievements of the ‘other five’ are clubbed into a single paragraph, and are then couched within a language of self-sacrifice. Their missionary enterprise is defined as a ‘spiritual and financial service’ to the community. This discourse borrows its legacy from the first phase of the mission. However, it also juxtaposes this ‘service’ – again in a language of self-sacrifice – with the process of acculturation by which foreign missionaries are now embedded within local culture. In this sense the foreign missionary would also experience a double consciousness of they while being foreigners, are now being embedded within Adivasi culture. Yet there is a marker of difference as these missionaries would be ones working ‘among’ us, while not really being ‘ours’ – though in the texts of the later years one encounters phrases that identified the foreign missionaries as ‘our fathers’, thus reinforcing a marked degree of acculturation.92

Further on, the text historicizes the mission by viewing it as a legacy of Fathers Lievens, Hoffmann and Cardon.93 This reveals an oral tradition of the history of the mission through which these memories of the past are deployed through the oral traditions of the Adivasi forefathers that ‘follow the same path’. The newly ordained priests and the future course of the mission would be inserted within these oral traditions ‘on the same path’. This text moves on to embed this legacy within the liberative struggle of the Adivasis, which is now further juxtaposed against an emerging debate on their identity that in a few decades would come to be challenged by the sarnas:94 are Christian-Adivasis tribals?95

Within such contexts, missionary texts would seek to valorize the identity of Adivasi Jesuits by first presenting it as an aspirational status worth ascribing to – as ‘more than ordinary people’ that ‘serve the country and faith’ – while also embedding it ideologically within a theology that identified them as alter Christus (another Christ). Such discourses would repeatedly be deployed in successive texts that also inform a larger context of the indigenization of Adivasi Christianity. However, in later years, as Adivasi Christianity itself was invited to locate itself within a pan-Indian Christianity, Adivasi Jesuits in the Ranchi province would come to navigate their identities within multiple contexts: Adivasi, Indian, Catholic, Jesuit. It is in the margins of these identities that they reinvent themselves.


Deploying the mission text

The third phase of the Ranchi province, while being located within a post-independence India, has also to be situated within a changing global Christianity that was shifting from its traditional Western strongholds to emerging centers in the Global South.96 Probably the most momentous manifestation of this transition was the announcement of the Second Vatican Council, 1962–1965, which apart from its conciliar decrees that effected changes within the Church at large,97 also had a strong missionary character reflected within its decree on missionary activity, Ad Gentes.98 A key feature of this decree was its emphasis on inculturation – an attitude of missionary acculturation to cultures and the adaptation of liturgies. However, by the 1950s, this process of inculturation had achieved considerable momentum within the Ranchi province.99 De Cuyper was particularly active in composing Hindi adaptations of liturgical songs, which he then published in the Nishkalanka.100

Reportage on the Vatican within the Nishkalanka – through the publication of a pastoral letter, its proceedings, photographs and decree summaries – sought to situate a local Christianity within its global context.101 Bishop Pius Kerketta, who was ordained Archbishop of Ranchi in 1961, participated in Vatican II.102 Readers now saw their own indigenous bishops among global leaders who shaped global policies. At the same time, the publication of the deliberations of the 1969 Catholic Bishops’ Conference of India (CBCI), ‘All India Seminar on Church in India Today’,103 enabled the Adivasis to see Adivasi Christianity within the context of an Indian Christianity,104 as well as to engage with debate regarding the Indianization of the Church in Chota Nagpur.105 In 1979 the CBCI organized its national seminar in Ranchi, thus recognizing its place within a pan-Indian Christianity.106

By the 1970s, as the Nishkalanka had reached Assam and Jalpaiguri in West Bengal, where migrant Adivasis labored in the tea gardens, it spoke to a broader collective imagination of the Adivasis.107 Later in the early 1980s – in preparation for the celebration of the jubilee of Father Lievens’ mission in 1985 – when the Nishkalanka had spread to the metropolitan cities, it sought to connect with Adivasi working classes as well as its intelligentsia. Now, this was part of a concerted appeal to enumerate the subscribers of the magazine, increase its circulation, as well as invite them to participate more earnestly in discussions within the magazine. However, more striking is the manner in which it sought to create a list of:


Chotanagpur-born priests, religious sisters and religious brothers so that the people of the village and the parish could get information that Our Lord has chosen from our very own home-family, tribe-community to work in his vineyard. The tribes which the world considers backward tribes, the same tribes have been given the honour of being the chosen tribe by the Lord God.108



The Jesuits continued to employ such missionary rhetoric through the 1970s, as they now considered the priests not just as alter Christus, but much more as indigenous leaders within a larger diasporic Adivasi community that was located in Assam, Jalpaiguri, the Andamans109 and metropolitan Delhi.110 Such discourse-making played a key role in how Adivasi Jesuits hence also imagined themselves as missionaries. In 1971 Father Polycarp Toppo111 ventured to Sudan and was succeeded by four more Adivasi Jesuits in 1972.112 This was matched by a very concerted recruiting drive as Adivasis ascribed an aspirational value to religious life. A 1973 editorial mentions: ‘We do not have any shortage. Ranchi Seminary is packed with priestly candidates.’113 The Nishkalanka was repeatedly deployed for these purposes, as several front cover stories focussed on recruiting vocations to religious life.114 Advertisements for vocations became a novel feature and their number increased as various congregations within Ranchi and from other states recruited Adivasi candidates. The Adivasi-as-missionary was now a turning point within Adivasi Jesuit identities.

Though the Nishkalanka played a critical role in this recruitment drive, it was also bolstered by other factors. In the post-independence fervor, nationalistic sentiments within India deemed foreign missionaries to be Western agents of imperialism. Emboldened by the Madhya Pradesh state government inquiry and its two-volume 1956 report ‘Niyogi Committee Report on Christian Missionary Activities’,115 there were calls to legally prohibit religious conversions and ban foreign missionary activities.116 The last foreign missionary to the Ranchi province arrived in 1969; its expanding mission works and territories now demanded the recruitment of local candidates. In 1979, as an anti-conversion bill was introduced in the national parliament, the Nishkalanka brought the conversion debate to the Adivasi public sphere.117 These debates underpinned an Indian Christian identity,118 but there were simultaneously counter-debates within radical Hindu organizations that reinforced the idea of Christianity as a product of Western imperialism and sought a ban on its missionaries.119

While the Ranchi province and its ecclesiastical archdiocesan boundaries have generally been seen within the Nishkalanka as a legacy of the mission of Father Lievens120 and Father Hoffmann,121 their memory is only selectively recounted on occasions like ordinations or other institutional celebrations. When the centenary celebrations of Father Lievens’ arrival were held within Ranchi in 1985, it gave the Adivasi diaspora the opportunity to gather and celebrate their own history along with Lievens.122 However, Father Benjamin Lakra, recounting the centenary celebrations, remarks ‘how unknown Father Lievens is in Belgium’.123 The cover of the July 1991 edition of the Nishkalanka, celebrating the jubilee of Saint Ignatius of Loyola, depicted Fathers Lievens and Hoffmann along with Ignatius and his companions.124 Though Lievens and Hoffmann are hardly encountered as missionary prototypes for current Adivasi Jesuits, they rather remain archetypes within the collective history of the Ranchi Jesuit province and are selectively deployed in recollections of its past. By considering their identity as legacies of Lievens and Hoffmann, the Adivasi Jesuits also reinvent their identities depending on their prevalent social contexts.

Writings in the Nishkalanka in the 1980s placed a strong emphasis on Adivasi cultural and social issues,125 even though it retained its spiritual element. Moreover, it now showed that the Adivasi public sphere had evolved, as its intelligentsia126 made a more informed analysis of its past and present.127 Similarly, the missionary discourse surrounding the recruitment of candidates did not necessarily take a spiritual approach but was rather embedded within its social contexts.128

The Nishkalanka of the 1990s reflected the political ferment within the Chota Nagpur region that ultimately led to the creation of a separate state of Jharkhand in 2000. Borrowing from their reading of GC 32 Decree 4 – ‘The mission of the Society of Jesus today is the service of faith, of which the promotion of justice is an absolute requirement’129 – Adivasi Jesuit identities displayed a strong thrust. They now connected with marginalized peoples – Adivasis130 and Dalits131 – outside their region, while engaging with social movements within their own region.132 The Jesuits continue to be involved with the Netarhat Field Firing Range movement until today.133 The 1990s also saw the demand for a separate Jharkhand state that was meant to give expression to an Adivasi political space. While the Jesuits initially debated on the role of the Church in the Jharkhand Movement,134 they eventually gave expression to it and celebrated its formation on 15 November 2000.135 This new political landscape ran parallel – though not related – to a new Adivasi identity within the Ranchi province, as it now veered towards a more homogenous Adivasi composition, as compared to its neighboring Jesuit provinces that reflected a more heterogeneous composition.136




Articulating Adivasi Jesuit Indigenization

Missionary histories have generally studied missions as products of cultural imperialism that are viewed through processes of colonialism and its ensuing imperialism. Such works within South Asia gained currency in the period following political decolonization,137 often with polemic intent. Scholars continue to engage on whether missions and missionaries are in fact colonizers138 or mere evangelizers that were sometimes seen to be in variance with the state.139 While cautioning against applying deterministic concepts such as ‘cultural imperialism’ to the study of modern missionary movements, Ryan Dunch argues that such models essentialize cultural authenticity and ignore the agency of those acted upon.140 Similarly, a purely subaltern perspective leaves the historian in a bind on the vexing issue of the ability to represent marginalised voices, as Spivak would famously question: ‘Can the subaltern speak?’141 Recent scholarship on the history of Christian missions investigates processes of localization that are operative in the mission, thus evealing a more nuanced understanding of indigenization.142

Rather than investigating indigenization of the Ranchi Jesuit province from either of these positions, this chapter began by tracing key figures within the mission’s history in an attempt to outline the structural changes within the mission. It then read an indigenous Adivasi text, the Nishkalanka, in an attempt to recover an indigenous self-perception of indigenization, and how it was constructed and deployed within the province. Thus the chapter attempted to articulate Adivasi Jesuit identities that emerged in the Ranchi province in the post-independence period.

When viewing the Ranchi Jesuit province as an interprovince network with distributed agency, difference is not always visible using the above methodology and text. Moreover, European Jesuits were not referred to as dikus or colonial others by the indigenous Jesuits and people, but as ‘our fathers’. Interviews with current Jesuits do reveal some personal biases and, on the whole, a marked degree of cultural adaptation and accommodation. If difference has to be studied, it needs to be done by investigating European sources that could possibly reveal attitudes that were at variance with indigenous sociocultural norms and behaviors.

The indigenization of the administrative governance of the Ranchi province took place only in the 1970s, in the context of an emerging national consciousness within the subcontinent. However, the indigenous turn in the mission’s history reveals much earlier antecedents. In this regard, European Jesuits in the Ranchi province were much ahead of the norms set by the institutional Church with regard to indigenizing missions. The setting up of apostolic schools, recruiting indigenous candidates, instituting the arca seminari and professionalizing their training equipped the Adivasi Jesuits structurally when the 1970s presented them with administrative governance. Thus, Father Philip Ekka’s term as provincial, 1972–1978, was a watershed moment in the indigenization because the province he had inherited was structurally prepared for such a development to take place.

The emancipatory identity of the Adivasis that characterized their self-making in the early twentieth century remains one of the primary cultural markers of their identity. Though marginality produced through the mechanisms of discrimination inscribed their identity, it was through these very margins that they forged together their identities. In later years, as Adivasi Christianity itself was invited to locate itself within a pan-Indian Christianity, Adivasi Jesuits in the Ranchi province would now navigate their identities within multiple contexts: Adivasi, Indian, Catholic, Jesuit. It is in the margins of these identities that they reinvent themselves. While Adivasi Jesuits do consider their identities as legacies of Fathers Lievens and Hoffmann, they also reinvent their identities depending on their prevalent social contexts.
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Ethnographic Objects and Provenance from Missionary Contexts

The Chile Missions of the Bavarian Capuchins and their Museum in Altötting, 1896–1932

Markus A. Scholz

In 1895–1896, the Bavarian Capuchins assumed responsibility for mission stations among the Mapuche in the South of Chile, stepping in for their Italian brothers, who had worked in the so-called Araucanía for almost half a century.1 The Bavarians soon distinguished themselves as defenders of indigenous land rights and as linguistic experts on the Mapuche language. Father Siegfried von Frauenhäusl (1868–1954) supported Mapuche communities against Chilean and European colonists, who planned to gain more plots of land by violent means and at the cost of the indigenous people.2 Other Bavarians applied themselves to the study of Mapuche linguistics: Father Félix José de Augusta (1860–1935) developed grammars and dictionaries and recorded oral accounts; Father Wilhelm Moesbach (1882–1963) followed in his footsteps.3 Less known to scholars is that the Capuchins also began to create a missionary collection of ethnographic artifacts and natural specimens. The first exhibition was opened in 1905 and was followed a year later by a permanent display in the Capuchin monastery in Altötting, a town east of Munich, near the Austrian border, where they were in charge of a Marian pilgrimage site. Plans for a dedicated mission museum were realized in 1910. It became an attraction for the pilgrims, was extended in 1925, and remained more or less unchanged until 1965 when the Capuchins decided to redesign it. Since the museum did not continue to attract as many visitors as it used to in earlier years, it was closed in 1987. The 260 ethnographic objects were given to the then Staatliches Museum für Völkerkunde in Munich, today Museum Fünf Kontinente.4

An analysis of this missionary collection allows us to gain insights into the specificities of missionary collections and draw conclusions about their relation to other (ethnographic) collections. In this way, the present study will contribute to the understanding of such collections in general and to the clarification of the complex relationships between missionaries and anthropologists.5 Furthermore, it will contribute to the current debate on how European museums handle ethnographic collections from colonial times. Postcolonial critique has pointed out ‘the contexts of unequal power and sometimes outright violence in which collections were made, the deleterious side effects of categories and ordering principles employed by museum anthropology, and the problematic depictions of “others” in exhibitions’.6 Taking this critique seriously may have different consequences and ideally museums will find ways to transform ‘the mutual, asymmetrical relationships underpinning global, scientific entanglements of the past’ into ‘more reciprocal, symmetrical forms of cross-cultural curatorship in the present’.7 Recently, such initiatives have taken the form of workshops held in European museums with indigenous representatives or cooperation via digital platforms.8 In practice, these forms of cooperating require the establishment of contacts with representatives of the source communities. While it may not always be possible to realize such cooperation for different reasons – the source community cannot be identified or no longer exists, lack of funding, etc. – an appropriate approach to this challenge lies in systematic provenance research as an alternative or complement. Provenance research has the potential to provide a basis for clarifying the status as well as the significance of collections for transnational debates on indigenous cultural heritage, cultural property, restitutions, and shared heritage.9

These issues increasingly came to the public’s attention when Felwine Sarr and Bénédicte Savoy drove forward the debate on the restitution of ethnographic artifacts with their Rapport sur la restitution du patrimoine culturel africain in November 2018, since they demanded more radically and clearly than others before them that virtually all objects be restituted to their countries of origin.10 Their critique may at least illustrate the importance attached to provenance research today, which, generally speaking, implies that the ‘biographies’ of objects and particularly the ways in which they were acquired have to be reconstructed on a case-by-case basis; even a single collection may be characterized by various kinds of acquisition, ranging from robbery to the receipt of gifts, with other types of exchange falling between these two extremes.11

Engaging with provenance research as an avenue to make the curation of ethnographic collections more transparent as to their origins, this chapter aims at exploring the specific circumstances of the Bavarian Capuchins’ collecting activities in Chile, and the incorporation of the collected artifacts into exhibitions at their mission museum in Altötting.12 Both processes are clearly embedded in the European course of expansion and the restructuring of cultural contact zones in the age of imperialism. These processes resonated in Europe through the transfer of knowledge between cultures and through media representations of contacts between them. At that time, missionaries were at the heart of global networks and were probably one of the groups most entangled in these processes worldwide.13 Their entanglements with colonial contact zones were intense and lasted for long periods, which is why they became central agents in the construction and transformation of global imagination and knowledge regimes.14 In Chile, the Capuchins operated in a politically independent state. However, many Latin American scholars hold the view that this situation was nevertheless permeated by ‘coloniality’ – here understood as the downside of Western modernity, which, as an epistemological frame, was inextricably linked to European colonialism.15 Chilean historians have interpreted the missions of the Bavarian Capuchins and the schools they ran very much in that sense, but they have also described them as spaces where powerful developments took place, which facilitated a general socialization process and the construction of a homogenous national identity in the country.16



The Capuchins’ discourse on the Mapuche in Republican Chile

In 1883, the State of Chile had completed the occupation of the Araucanía with a huge military campaign. Until then, the Mapuche had lived independently in that region since colonial times. While the Chilean State had regarded the occupation as part of the consolidation of its national territory, for the Mapuche it meant the loss not only of many lives, but also of the majority of their community lands and of their cattle herds. The Chilean State granted the most fertile lands to national or European colonists, whereas the Mapuche communities were required to register their remaining plots of land via complex legal procedures. Many colonists took advantage of this situation, defrauding indigenous communities.17 This process went hand in hand with the emergence of a regional market for ethnographic artifacts: the Mapuche had been a prosperous society until the 1880s, also evident in the amount of silver jewelry they manufactured after acquiring Chilean silver coins through trade. But then soldiers stole silver jewelry as war booty, and the soldiers were followed by bandits and grave robbers. Apart from these violent forms of dispossession, the Mapuche’s poverty also led them to sell their jewelry or hand it in to pawnshops, some of which expanded their business to include a section for ethnographic artifacts. Buyers were national and international tourists and private collectors as much as Chilean and foreign museums.18

As already mentioned, the Mapuche received some support from the Capuchins with regard to these injustices, but the missionary action in and of itself also aimed at incorporating the Mapuche into the state and Chilean society. For the Church, evangelization was a goal in itself; for the Chilean State it was a means which served the ‘civilization’ or ‘chilenization’ of groups of indigenous people.19

While these developments unfolded, the Capuchins, however, retained their particular perspective, and it is worth having a look at a source which exemplifies their point of view. In 1913, Father Jerónimo de Amberga (1866–1952) gave a speech entitled ‘Estado intelectual, moral y económico del araucano’ at the Chilean Society for History and Geography in Santiago. This speech was later published as an article in the journal issued by the same society.20 In this remarkable text, Amberga defends the Mapuche against any common and/or scientifically explained prejudice of the time, and he demonstrates that the Mapuche are by no means an ‘inferior’ or ‘immoral’ race.21 He even defends their polygamy, describing it as a ‘human and moral’ solution to problems faced by a society which had to cope with the loss of men and a surplus of women for centuries due to the continuing wars with the Spaniards. Moreover, he argues that the Mapuche would not present a problem and would integrate quickly into the Chilean nation if they received sufficiently large estates to support themselves. Amberga’s long-term goal becomes quite clear: ‘The Araucanian idolises his home soil, and I think it is my duty to preserve this affection as much as is possible. Affection for the soil is the preamble to love for the fatherland.’22 Thus, although Amberga expresses an appreciation for the cultural traditions of the Mapuche and confirms their intellectual capacity and cultural achievements, he does not question the transformation of their culture as a prerequisite of its integration into Chilean society. His speech and article were not based on missiological arguments and have to be seen as a contribution to the public debate in Chile, in which the Mapuche were considered an obstacle for the nation’s progress. Stating that


the entire country is interested in this race being assimilated to civilisation as soon as possible; or if it is incapable of entering into the rights and duties of sophisticated nations, if it is inferior and fatally stigmatised by the curse of Ham, that it disappears and interferes not any longer in the advancement of progress in the beautiful and rich region it occupies,23



Amberga referred to an extreme position in favor of the Mapuche’s quick assimilation or complete extinction, whereas he and other Capuchins, including Augusta and Frauenhäusl, declared themselves in favor of a slow assimilation.24 Accordingly, Augusta stated in the prologue of a compilation of oral texts that the Mapuche had all ‘necessary preconditions for the progress of a nation in terms of culture and civilization‘, that they were passing through ‘a period of transformation’, and that the ‘customs and superstitions’ apparent in his compilation would soon no longer reflect reality.25 A similar description is found in an article with edited Mapuche songs translated into German: ‘They don’t have political significance any more und submit themselves quickly to civilization, while a part has already amalgamated itself completely with the Chileans.’26 Moreover, Augusta’s academic readership learned from his ‘[h]istoric examination about the Araucanians’ religious ideas and their cultural manifestations’ in the appendix to his compilation of oral texts that the Mapuche easily understood the detrimental nature of certain behaviors and the existence of a just god, explaining that


the faculty to recognise said truths was already in his nature, and by preaching them to him you do nothing but recall them to his memory […] The religious ideas which existed among the Indians before the preaching of the Gospel were not the first beginnings of religion in a savage people, but degenerate remnants of the first revelation and of the natural law.27



It is not clear if Augusta’s reference to a primeval revelation in this quote was inspired by Father Wilhelm Schmidt’s concept of primitive monotheism that will be dealt with later. However, such statements directed towards the Chilean public evince a somewhat different focus than the descriptions offered to the readership of the Capuchins’ periodicals in German. In a short article about his missionary actions published in the Altöttinger Franziskus-Kalender, Augusta describes with a few details the procedure of a collective Mapuche ceremony called ngillatun that comprised animal offerings and, in his words, was accompanied by ‘the crudest excesses’, including ‘intemperance, scuffle and even murder and manslaughter’.28 Therefore, he had sought an interdiction of these ceremonies from the authorities, which was eventually granted, even though the Mapuche were very upset and needed time to compose themselves. He also writes that the Chilean government could contribute much more to their conversion, for example by prohibiting polygamy: ‘It could protect the girls’ right, so that they cannot be sold any longer, but have the possibility to choose their husband on their own.’29 As mentioned above, his brother Jerónimo de Amberga also commented on polygamy, but in a completely different way.

Another interesting topic treated in German articles was shamanism as an exotic trait of Mapuche culture. The second Capuchin Apostolic Prefect in Chile, Guido Beck (1885–1958), authored an article about a traditional healing ceremony called machitun. He described the Mapuche shamans – machi in their language – that performed these ceremonies as ‘sorcerers’ and acknowledged a certain expertise in botanical medicine. But he characterized them mainly as impostors that claimed to have contact with spirits and ghosts by using tricks and ecstatic body movements and fostered violent clashes among their people because they usually accused others of harmful magical practices as explanation for patients’ illnesses. He also stated that the Capuchin missionaries had already managed to bring up indigenous boys who no longer believed this ‘pagan superstition’, but that it would still take time to eradicate it.30 Taken together, these descriptions of Mapuche culture in the Order’s own periodicals in German create a more vivid picture of cultural traits that must have appeared exotic to European readers and situate them in a discourse about missionary difficulties and achievements. In contrast, the Capuchins’ publications in Spanish (or of a more scientific nature) tend to emphasize the potential of the Mapuche to integrate into Chilean society.



Anthropology and ethnographic collecting

With regard to the practice of collecting ethnographic artifacts by missionaries, a first point to bear in mind is that there are close links between the history of anthropology and the history of modern Christian missions. Often missionaries engaged in fieldwork, collected ethnographic data and contributed to the development of the discipline’s theories. When evolutionist theories began to emerge in the middle of the nineteenth century, the so-called ‘armchair anthropologists’ quickly cultivated relationships with missionaries in order to receive data from them.31 Due to their familiarity with specific local and cultural conditions, missionaries were among the most important addressees of scientific questionnaires and instructions for collecting that were issued towards the end of the nineteenth century.32 With regard to the German-speaking countries, Adolf Bastian (1826– 1905) conceptualized ‘Ethnologie’ as a discipline that works inductively with a range of methods inspired by the natural sciences. He considered objects of material culture to be unaltered sources that he could analyze (in contrast to written sources used by historians that were, in his opinion, subjective expressions by authors that could involve exaggerations or even lies). Consequently, a broad empirical basis was needed and Bastian urged that ethnographic collections be created and expanded quickly, systematically and extensively.33 The theoretical schools that developed in the German-speaking countries following Bastian suggested a ‘priority for culture circles and for the study of cultural diffusion from those circles through history’,34 also deducing their insights from objects.35

The turn of the nineteenth and twentieth centuries was the peak of ethnographic collecting worldwide, but most collectors were not trained anthropologists. Apart from the missionaries, there were colonial officers, merchants, ships’ crew members, plantation owners and others. Often their motivation for collecting was not a genuine interest in indigenous cultures; rather, they were interested in earning additional financial income: during the last decades of the nineteenth century, an international market for ethnographic objects had evolved, and museum directors had to compete with each other.36 Collecting was also an important part of missionary ethnography. Some missionaries, especially those with scientific knowledge, cooperated with museums, while others collected artifacts only to their personal taste or following their own understanding. Other missionaries began collecting simply out of curiosity or fascination, and some, finally, because they wanted to sell objects to generate additional financial income for their missions or for themselves.37 In general, missionary collecting comprised a wide range of acquisition types, from purchasing, commissioning, exchange and picking up to stealing or looting. As a special case, it could include objects that were abandoned by indigenous people at the moment of their conversion.38 Conversely, missionaries sometimes also participated in destroying ‘religious’ objects as acts of iconoclasm.39

When it comes to the history of Catholic missions in particular, one has to consider Father Wilhelm Schmidt SVD (1868–1954), who founded the journal Anthropos in 1906 and became the most important proponent of the Vienna Kulturkreislehre. He combined his concept of culture circles with a postulate about the universality of monotheism. He looked for ways to turn Catholic scholars into professional ethnologists and linguists and thus co-organized the Semaine d’Ethnologie Religieuse in Leuven, a series of conferences that started in 1912 and included participants from different Western and Southern European countries. While the focus of this summer school was not on conversion and the missionary apostolate, organizationally it can be considered a predecessor of the Leuven missiological weeks that began after World War I. Schmidt’s followers were anthropologists as much as they were priests and trained missionaries. They were often sent out to do fieldwork among peripheral and foraging societies, because, according to Schmidt’s theory, the ‘most primitive’ people were also those closest to creation and, hence, to the origins of monotheism.40 During the pontificate of Pius XI (1922–1939), Schmidt achieved acceptance for anthropology in the Vatican. He took a leading role during the realization of the Vatican’s missionary exhibition in Rome in 1925 and the subsequent founding of the Pontificio Museo Missionario-Etnologico in 1927. At his instigation, anthropology was incorporated into Catholic missionary training, for example at the missionary college established in Innsbruck in 1928, and at the college of the Congregatio de Propaganda Fide inaugurated in 1932 in Rome.41



The Capuchins as collectors in Chile

These general developments of anthropology and its significance for Catholic missions took place during the period when the Bavarian Capuchins established and extended their mission museum in Altötting. But how did they compile their collection in practice? The impetus for collecting came from a friar in the Capuchin monastery in Altötting: Father Isidor Schmitt (1865–1932) became editor of the Altöttinger Franziskusblatt in 1901 and conceived the idea of creating a mission museum. In a manuscript kept at the Capuchin archive in Altötting, Schmitt relates that he considered the pilgrimage site quite a good choice for this undertaking, since it could provide a potential source of income for the support of the Bavarian province’s mission among the Mapuche. With the permission of missionary procurator Father Engelbert Walter, Isidor Schmitt sent a letter to the Apostolic Prefect in Chile, Father Burkhart Englert (1864–1945), in which he asked for the consignment of adequate exhibits.42

While Schmitt only noted that boxes of objects arrived, but not how they were collected, two other sources offer some indication of how the Capuchins proceeded in doing so. Firstly, there is an inventory of displayed objects in the first permanent exhibition (1906–1910) in a hall belonging to the Marian Congregation of Men in Altötting. Besides taxidermy and herbarium specimens, the inventory includes a total of fifty-nine entries for ethnographic objects, of which two are described as having been given as a present to the Apostolic Prefect: a leather belt made by indigenous women and a small coffin that is claimed to have been made by ‘an Indian in prison’.43 The second source cited is the ‘Crónica de la Misión de San Sebastián de Panguipulli’ by Father Siegfried von Frauenhäusl (1868–1954). In March 1913, he reported the death of a machi whose widow sold two drums, a pipe, a horn and some stones to the mission for the sum of 25 pesos. The objects are said to have been in use by the shaman for the machitun healing ceremonies.44 Both examples represent rather ‘passive’ ways of collecting. The idea that the Missionary Prefect received gifts seems quite plausible considering that the Mapuche probably perceived him as the head of Capuchins.

The case of the shaman’s ritual objects is less clear. In his Chronicle, Frauenhäusl describes that nobody attended the shaman’s funeral because they were afraid of demons that supposedly would surround the grave.45 From this, one might infer that the objects sold to Frauenhäusl by the shaman’s widow were also associated with supernatural powers that could potentially be dangerous to ordinary people. Another possibility, however, might be that the widow had decided to sell said objects due to personal distress and in order to make some money. It seems unlikely, however, that Frauenhäusl is to be identified as one of the main collectors of ethnographic objects, since there are indications that he dedicated himself first and foremost to lawsuits against Chilean colonists. Only when he had more ‘free time’ did he cooperate with his brothers on ethnographic projects. Frauenhäusl is, for example, named as a collaborator for a compilation of oral Mapuche texts, published by Félix José de Augusta in 1910, for which he recorded a number of songs and stories.46 In a personal letter to the German linguist Rudolf Lenz (1863–1938) in Santiago, Augusta comments that he was not able to collect more Mapuche texts at this point in time but that maybe there would be a possibility to do something, if Frauenhäusl were not so occupied with legal issues.47 Even though Frauenhäusl only incidentally took the opportunity to collect said objects, which were given to the Prefect assuming that they would be sent to the mission museum in Altötting,48 the shaman’s objects and his biography were valuable for the Order’s promotional purposes in Bavaria, as will be shown further on.

In another letter to Lenz, Augusta reveals that he dedicated himself not only to the Mapuche language, but also to collecting, though this activity concerned plants and not material culture: in the said letter, he comments on his plan to go on a botanical trip in order to get help for identifying plants he had already collected on a previous occasion.49 Lenz mentioned Augusta’s plant collecting in a speech about the Mapuche’s situation in Chile which he gave in Santiago in 1918; he referred to it as an example demonstrating the indigenous language’s rich vocabulary and so as evidence for the Mapuche’s intellectual and cultural achievements.50 The further history of Augusta’s botanical collection is mentioned below, but another Capuchin missionary in Chile, Father Athanasius von Eglsee (1860–1945), studied Chilean flora much more extensively. His collections not only went to the mission museum in Altötting, but also to the Botanical Museum in Berlin-Dahlem and to the Botanical State Collection in Munich. Two species of moss were named after him and the Bavarian province highlighted his scientific contribution as such in a publication issued in 1929 for the supporters of the missions.51

Judging from the various friars’ biographies, one might assume that Father Jerónimo de Amberga rather dedicated himself to collecting during his time in Chile from 1902 to 1921. He played an important part in developing an education program for the Mapuche.52 In addition to the article mentioned above, which contains a lot of ethnographic descriptions, he published further articles in the Revista Chilena de Historia y Geografía. They reveal his interest in history and ethnography, as well as in material culture, but he does not make reference to collecting in any of these publications.53


While there is currently no evidence which would indicate the Capuchins were more active collectors of material culture, it can reasonably be inferred from the number of objects displayed in Altötting that they actually were. And if they were, one must ask how they proceeded with their collecting activities. It is unlikely that the standard curriculum for missionaries in the decades before and after 1900 officially included courses in anthropology. Even though missiology established itself as a subject at German universities first in Protestant theology towards the end of the nineteenth century, it took until 1914 before Joseph Schmidlin (1876– 1944) became the first tenured professor for Catholic missiology at the University of Münster.54 That is why it seems far more likely that the Capuchins collected as amateurs or followed the instructions for the scientific collecting of ethnographic artifacts as they were issued in German by Adolf Bastian, and later by his successors at the Berlin museum.55 Another possibility is that the Bavarian Capuchins came into close contact with Father Wilhelm Schmidt themselves. The Capuchins set up their missions among the Mapuche in 1896, which is more than two decades before Schmidt successfully implemented anthropology as part of the missionary training in the Vatican. But one might well suppose that he had an impact even before that time, since he lived in Sankt Gabriel near Vienna and was therefore linguistically and geographically close to Altötting. In fact, the Capuchin expert in the Mapuche language, Félix José de Augusta, published indigenous songs he recorded among the Mapuche in Schmidt’s Anthropos journal as early as 1911.56

Another link between the Capuchins and the Societas Verbi Divini developed in Chile, when Martin Gusinde (1886–1969), who was close to Schmidt and famous for his ethnographic fieldwork among the indigenous groups of Tierra del Fuego, started to work with German archaeologist Max Uhle (1856–1944) at the Museo de Etnología y Antropología de Chile in 1912, and became head of its Department of Anthropology and Ethnology in 1916.57 Towards the end of that year, he went on a research and collecting trip among the Mapuche and visited several Capuchin stations. He stayed for almost a month at the mission Saint Sebastian of Panguipulli with Father von Frauenhäusl and was supported by Capuchins when he visited more isolated Mapuche lands around the Villarrica volcano. He spent ten weeks in Arauco (north of the Capuchins’ missions), where he put together an ethnographic collection, and he published an article about Mapuche knowledge of healing plants. Gusinde realized this ethnobotanical study with the help of Augusta’s aforementioned plant collection, which he received from the latter as a gift.58 All this happened before Gusinde traveled to Tierra de Fuego in 1918. In this context, it is likely that Capuchins introduced him to indigenous communities at least in certain places, and shared ideas and experiences with him. Gusinde may have learned about Mapuche culture via the Capuchins’ direct experience, and may have got a model for ethnographic collecting from among them. Conversely, Gusinde could have told them about his professional experience from the Museo de Etnología y Antropología in Santiago and introduced them to Schmidt’s Kulturkreislehre.59

Another, at least indirect, link between Father Wilhelm Schmidt and the Bavarian Capuchins can be found in an inventory of the mission museum in Altötting which was probably issued around 1930.60 Its description of a display case with objects from Colombia mentions that Spanish Capuchins who worked there said the objects had been exhibited at the Vatican’s missionary exhibition in Rome in 1925, and had been given as a present to the museum in Altötting by the Capuchin Order’s general superior.61 Although this link seems to have been of a more indirect nature (i.e. mediated by the superior), it should be asked whether the transfer of the ethnographic artifacts from Colombia was accompanied by information about the exhibition-making in Rome. If not, it still is revealing with regard to the development of museums and their collections.



The items in Altötting

The origins of mission museums often go back to collections that emerged in connection with monastic libraries and were considered to be a useful supplement to the preparation of future missionaries. Their initial aim was to comprehensively represent the landscape and environment of the missionary zone for the use of future missionaries. Novices were able not only to read about the overseas regions where they would be sent after completing their training but also to see botanical and zoological specimens and ethnographic objects from the natural and cultural spaces in these regions. Whereas the early modern cabinets of curiosities of European monarchs and aristocrats were slowly replaced by specialized museums in the course of the long nineteenth century – a process which reflected the development of natural history and anthropology into separate, autonomous disciplines – missionary collections followed and maintained a holistic approach.62

A second step in the development of missionary collections was their opening to the public. The purpose behind this was, above all, promotional: the mission societies and orders wanted to inform visitors about their work and promote their cause in order to generate donations or even attract novices. In fact, the majority of missionary collections were established for missionary propaganda. Scientific collecting, research, and comparing artifacts and specimens were not the primary interests but rather a by-product of other activities; hence, most collections were not created systematically or to be comprehensive.63


Does the collection of Altötting fall within the scope of this definition? When reading the museum’s inventory from around 1930, the general impression is one of relative eclecticism. There were display cases with taxidermy specimens consisting of birds such as cormorants, flamingos and a condor, and mammals such as armadillos, a skunk and a puma.64 Other display cases contained ethnographic objects, such as silver jewelry, pottery vessels and drinking horns, wickerwork, as well as bridles and riding gear.65 Unfortunately, the inventory is not so exact as to allow the calculation of a precise number of objects, but the estimated number of natural specimens and ethnographic artifacts is at least 200 each. It was definitely a mixed collection, with exhibits from natural history and ethnography, and reflected the holistic approach mentioned earlier. Moreover, the collection was not limited to objects from Chile. In addition to the collection from Colombia, there were several objects from the islands of former German New Guinea in the South Pacific, where members from the Order’s province of Rhineland-Westphalia had worked, and artifacts from the North American Cheyenne, which the museum had received as a gift from the Capuchins in Pennsylvania.66 The collection furthermore contained objects one would probably not have found in the ethnographic museums of Munich, Stuttgart or Berlin at that time: Chilean coins and banknotes, Chilean schoolbooks, and samples of Mapuche children’s handwriting and drawings – as proof of the Capuchins’ engagement in schooling – as well as handicrafts by indigenous girls, and the friars’ linguistic publications on the Mapuche language.67 Thus, the collection in Altötting also comprised items that explicitly reflected cultural change as proof of their efforts for civilization – a common trait of mission museum collections.68 The display of these objects indicates the propagandistic purpose of the museum and its orientation towards the visitors as possible donors and/or supporters. Nevertheless, it is possible that this same collection also served the preparation of future Capuchin missionaries.

It is a general problem that most mission museum collections were not documented according to museological standards. At least for missionary collections in Germany, there are rarely entry books, modern databases and/or old index cards for individual objects, as is the case in public museums.69 For this reason, an assessment of the collections must of course also include the artifacts themselves. In the course of a sample study, I had the opportunity to examine a dozen objects from Altötting at the Museum Fünf Kontinente in Munich.70 Among articles of everyday use, there were also a few pieces of silver jewelry. Most of them were rather small and/or of lower quality when compared to items in other Mapuche collections. But there was one piece which stood out; it was a so-called tupu, a type of pin with a large round and sometimes decorated plate on its top, traditionally used by women for fastening textile garments (Figure 1).71


[image: Metal pin with a flat round head at the top, decorated with two circles, little beads and a cross in the middle.]
1. Tupu (pin) from the Altötting Mapuche collection, currently kept at the Museum Fünf Kontinente, Munich. [Accession number 91-315 874]

The point about this tupu from Altötting is that it is not made of silver; the metal it is made from is probably zinc or some type of a more industrial metal alloy. This is quite remarkable because although silver originally did not have a monetary value for the Mapuche, as a material it was associated with supernatural powers that granted protection and symbolized fertility. Silver jewelry was worn in ritual contexts and in representative events and the amount of silver worn and displayed on these occasions also expressed a person’s social status.72 Taking into account these aspects, it is very unlikely that Mapuche women would have used jewelry that was not made of silver, because zinc or other metals would not have provided their wearers with the qualities attributed to silver. One possible explanation for the existence of this tupu is therefore that it was made especially for the exhibition in Altötting. In this sense, the tupu would clearly be a transcultural product, a result of the specific encounter between the Mapuche and the Bavarian Capuchins. Sending a zinc tupu instead of a silver tupu to Germany would also be in line with the Capuchins’ general endeavor to secure a livelihood for the Mapuche by not extracting more precious metal from them. And it would mean that the Capuchins explicitly commissioned a zinc tupu for the exhibition in Altötting or acquired it as a type of ‘tourist art’.73


Finally, it is also interesting to look at what is not present in the ethnographic Capuchin collection. Pottery, vessels, wickerwork and silver jewelry are objects that can equally be found in the Mapuche collections of other ethnographic museums in Europe. A particularly special object, however, is part of the collection of the Musée du quai Branly in Paris: a so-called che mamüll. These anthropomorphic wooden statues, used in funerary rites and located at the places of burials, are often more than two meters high and, as a rule, clearly represent either a man or a woman. The story behind the che mamüll of the Paris museum is of interest because it belonged to the collection of the Belgian engineer Gustave Verniory (1865–1949), who worked from 1889 to 1899 in the Araucanía on extending the Chilean railway network, shortly before the Bavarian Capuchins must have started their collection.74 It is also revealing as to the value of certain objects and their alienability for the Mapuche. Verniory relates in his personal account that he was eager to obtain the statue, which stood close to a newly constructed railway line, and how he stole it with the help of accomplices during the night. Erroneously, the Mapuche blamed somebody else for this ‘profanation’ and killed the wrongly accused man. Police investigation led to no result and, back in Brussels, Verniory wrote that he sometimes had a guilty conscience when contemplating the statue.75 It is a telling anecdote considering that Verniory often speaks of Mapuche chiefs as his ‘friends’ and that he learned their language. However, this seemed not to have prevented him from this crime. Altötting’s collection did not include such a piece. The Capuchins were more respectful or at least, cautious when assembling artifacts.



Exhibition-making in Altötting

Bearing in mind that the Capuchins’ collection was probably assembled for promotional purposes, the question can be asked whether the production of the historic exhibition in the museum reflected this purpose as well. Was there a major museum which might have served as a model for the Altötting exhibition? Most common, at international level, were exhibitions structured according to geographical classifications. Exceptions included the Pitt Rivers Museum in Oxford, Great Britain, whose founder preferred a typological display of objects, intending to show the gradual technological evolution from simple to progressively refined artifacts.76 In the German-speaking countries, Adolf Bastian, the founder of German ethnology, had envisioned the Königliches Museum für Völkerkunde in Berlin as a research center from the outset. Therefore, ethnographic museums focussed mainly on collecting, not on exhibiting.77 The disregard for exhibiting in Germany began to decrease only after the turn of the century, when the Museum für Völkerkunde in Leipzig took over the leading role: it departed from the geographical principle and developed comparative special exhibitions, for example on means of transportation. The Kulturkreislehre found its expression in the Cologne ethnographic museum, whose director put the focus on the cultural history of humankind.78 The Munich ethnographic museum, geographically the closest to Altötting, went rather unnoticed by the public in the first years of its existence. This changed when Lucian Scherman (1864–1946) was appointed as its director in 1907. Not only did he increase the collecting activity, he also divided the collections into two sections: one for public display and one for research. Now the public could enjoy a display of carefully selected and neatly arranged objects, while researchers had to go to the stockroom. While Scherman preferred a basic exhibition structure that was based on geographical regions, he organized the exhibition production with aesthetic principles in mind. He also did so because Munich was an artistic hub, and Scherman met needs for a place where artists could study objects and practice.79



[image: Display case showing around 50 objects, including baskets, pots, musical instruments, bows and spears.]
2. Two display cases in the Missionary Museum Altötting, c.1920.

However, only a part of the historic exhibition in Altötting matches these descriptions. The inventory cited above indicates that the taxidermy specimens in the collection were set up roughly according to biological classes (birds, mammals, insects), while ethnographic objects seem to have been arranged to their materiality (wood, metal, textile) or their function (vessels, clothing). Fortunately, in recent years, there have been surveys of graphic materials in different Capuchin archives that allow the Order’s missions in Chile to be visualized. Among them are a few that also recorded the museum itself, which is why they constitute a very important source.80 A photograph shows two display cases, whose content can be identified more accurately with the help of the inventory (Figure 2).81



33rd display case:

Indian handicrafts. Woven straw plate on the very top.

1st tier: Above digging stick of the gold seekers, small basket made of a calf’s head, small basket made of a dog’s head, small basket made of calf’s skin.

2nd tier: 5 different woven baskets, in the centre small basket made of an armadillo’s armour, the carrying handle formed by the tail sticking in the mouth.82



Minor differences between the written and visual sources may result from the fact that occasionally individual objects were temporarily lent to other exhibitions or were used at events from which they did not return in the same condition due to mishandling or accidents. In the course of time, other objects might have replaced them. In any case, the arrangement of artifacts seems to have been guided primarily by two types of objects: vessels for storage or transport in the left display case and weapons in the right display case, with a few other objects in between. Both display cases are crammed with objects, there is almost no space left, and none of the objects is given more prominence than the others, for instance by being placed at the center of the display case or at some distance from the other objects. This kind of arrangement is strongly reminiscent of descriptions of the packed exhibition in the royal ethnographic museum in Berlin; its collection was split into a public exhibition and a research collection only in 1926.83 Compared to the institution in Berlin, the museum in Altötting handled an insignificant number of objects, but it is likely that it did not have a dedicated stockroom, and that therefore the complete collection was put on display.

Whereas the presentation of ethnographic artifacts might have not been very elaborate, the taxidermy specimens were arranged in imitated landscapes that a father named Rainer made of bark, wood and green felt. An artist painted South American landscapes onto the back panels of the display cases, and the museum displayed more than 100 photographs hanging from the ceiling. From 1913 onwards, the museum included a Kaiserpanorama, a round wooden box with an electric light inside: it allowed visitors to look at fifty different photographic glass plates which depicted cities, landscapes and scenic views from the mission field.84 Which pictures exactly were on display in the museum is not clear, but it is interesting that they fulfilled other purposes. They were also used for the production of postcards that could be acquired for alms, and they found their way into the Order’s propaganda and publications such as the Altöttinger Franziskus-Kalender.85 Moreover, a set of nearly 100 pictures could be lent for presentation in club houses.86

To make its production livelier, the museum also showed three dioramas with wooden life-size figurines made by a carver. They are described in the inventory as dating from around 1930. One diorama showed a machi and its description corresponds clearly to a historic photograph (Figure 3).87 ‘Indian sorceress with hand-drum and magic stone in her jewelry on the magic tree, from which she makes her spells and lets herself fall down at the end, as if [she were] flying. The Indians catch her.’88 This basic description corresponds roughly to actual characteristics of Mapuche shamans, the majority of whom were (and still are today) women. They use drums to go into trance and allegedly establish a connection with supernatural beings, and then they ascend a tree trunk with carved steps. Towards the end of their trance, they let themselves fall down and are caught by the people attending and assisting with the ceremony.89 The wooden figurine in the photograph wears items that – except the feathers – can be found in ethnographic Mapuche collections today.90 Its presentation can be compared with a historical photograph of an unknown author, which was used for illustrating the Apostolic Prefect’s article about the traditional Mapuche healing ceremony.91 The exhibition-makers in Altötting probably used it as template for the design of their figurine. Said picture shows three female machi, each of them dressed similarly, also wearing feathers (supposedly of a greater rhea) as a headdress and holding a drum. A few differences might have been due to presentational considerations by the exhibition-makers, for example they could have opted to show as much silver jewelry as possible on the figurine.

As mentioned above, elements of traditional Mapuche religion and beliefs were also covered in articles in the Order’s periodicals when addressing their European audience. It is clear that the Capuchins were fully aware of the appeal of these phenomena. The objects that Frauenhäusl had acquired from a male machi’s widow in 1913 were announced in the monthly journal Altöttinger Franziskusblatt as exhibits in a missionary exposition in 1914 in Munich. This ‘Missions-Ausstellung’ would display for a week primarily what ‘friends and benefactors’ of the mission in Chile had donated and manufactured in the course of a whole year. In addition, it would also show different things from the mission itself, such as ‘Chilean animals’ or ‘woven quilts’, but also the ‘entire bequest of a pagan sorcerer’, which contained ‘the magical stones, the magical drum and the like’.92 Only three months later, the same journal presented a short biography of the machi Julian Nahuel, drawing on information written down by Frauenhäusl in his chronicle; in it, Nahuel was described as a recognized machi with details about the Mapuche terms of his magical powers and their German translation, but also as a drunkard and despised individual who allegedly died because of the malicious action of an envious colleague.93 When comparing the information in the mission chronicle and the German article, it is striking that the latter has been revised significantly in literary terms by elaborating on the bad character traits and behavior of the deceased and on his agonizing death.



[image: A person stands barefoot on a tree stump, dressed in a black robe, headband with feathers, black hair, a large necklace, and a bowl in the left hand. A stuffed owl sits at the bottom right on another tree stump.]
3. Figure of a machi, Missionary Museum Altötting, c.1920.


Returning to the mission museum in Altötting, next to the Mapuche shaman, there were two further dioramas. One of them was placed in display cases 5 and 6 and described as follows: ‘Life-size Indian group in front of the hut. The Capuchin missionary gives religious instruction to the family. Background: wall painting: Lake Villarrica with snow-covered volcano of the same name’.94 The other diorama in display case 7 was captioned as follows: ‘Indian hut with fireplace and cauldron, on the roof a wild cat with a captured bird. At the entrance to the hut, the Indian baby leans in the carrying frame, which the mother usually carries on her back. In front of the hut Chilean goose, mallard, giant duck, opossum’.95

At first glance, a historical photograph seems to correspond to the dioramas of display cases 5 and 6, because the ‘missionary’ and the ‘Indian family in front of the hut’ are clearly present (Figure 4).96 But the background painting does not seem to depict the volcano, and the description of display case 7 includes a ‘wild cat with a captured bird’, which can be seen on the roof of the hut in display cases 5 and 6. One possible explanation might be that the diorama in cases 5 and 6 extended to the right into case 7, but then the same hut would have been mentioned in the captions twice, and only once with reference to the ‘Indian baby […] in the carrying frame’ leaning at the entrance. Another possibility is that the design of the dioramas, for some reason or other, had been changed.



[image: Left: a man in a religious habit sits on a tree stump and holds a book in his left hand, raises his right hand and talks to four people wearing ponchos, hats and boots, two are barefoot and wearing headdresses, next to a hut made of reed. On the very left a stuffed goose.]
4. Diorama depicting a Capuchin friar imparting religious instructions to a Mapuche family, Missionary Museum Altötting, c.1920. [xxx]

Religious instruction by a missionary was also the image that the Bavarian Capuchins decided to present on at least two other occasions, as can be seen in photographs that documented the Capuchins’ participation in the Katholikentag in Munich in 1925 and the Vatican’s missionary exhibition in Rome in the same year.97 The latter was accompanied by an article about the exhibition in more general terms and the Capuchin order’s contribution to it in particular. Regarding the Bavarian province’s section on Chile, it mentions the diorama as a highlight, along the entire exhibition in Rome, and explains that it represents a ‘still pagan’ family, as demonstrated by an animal skull on a rod.98 The author states that, at the time, there were many fewer ‘pagan Indians’ left than in the beginning, but that the region would remain a mission for several decades to come, because conversion could not be considered accomplished ‘as long as the Indians do not have their own priests’.99

The presentation of these dioramas is interesting in itself, because this kind of scenic production is something that does not seem to have been common among ethnographic museums at the beginning of the twentieth century. In Germany, it was the Städtisches Museum für Natur-, Völker- und Handelskunde in Bremen (today the Übersee-Museum), which opened in 1896, that integrated this type of representation in its exhibitions. The museum housed three different collections – on natural history, ethnography and trade – and its founding director Hugo Schauinsland (1857–1937) wanted his museum to address a wide audience: its exhibitions were to offer comparative material for expert colleagues, ideas for merchants and an opportunity for the people to educate themselves. This is why Schauinsland opted for the integration of Schaugruppen (groups of life-size figurines and their dwellings, which represented different groups of people from around the world going about their daily life), and of Lebensgemeinschaften (groups of taxidermy specimens in landscapes which imitated their natural habitat). These dioramas were placed in the museum building’s central courtyard in order to attract visitors.100

This vivid manner of representation through dioramas and life-size figurines was most likely inspired by the world exhibitions, colonial exhibitions and commercial ethnographic exhibitions that emerged during the latter half of the nineteenth century. These events were intended to entertain visitors with visual representations of various natural and cultural spaces from all over the globe.101 In Germany, the last quarter of the century saw entrepreneurs such as Carl Hagenbeck (1844–1913) develop the concept of small-scale ethnographic exhibitions from the past into logistically sophisticated, easy to transport, detailed and dramaturgically well-thought-out spectacles. For these, ethnic troupes were hired that toured all over Europe and presented themselves in zoos, amusement parks and exhibitions, as well as at fairs or in theatres. In these Völkerschauen, or human zoos, the troupes were usually expected to give performances, such as dances, music or fights, and to carry out activities from their ‘daily life’ in their ‘villages’.102 Non-European cultures were clearly found fascinating, but, significantly, the cultivation of this fascination and the particular depiction also marked a difference and helped produce and consolidate the Europeans’ self-image as culturally superior.103


The potential of such vivid representations surely must have been very appealing to museums that were looking for strategies to attract a wider audience. Hence, it is not surprising that museum curators tried to capture and capitalize on this potential by creating dioramas with life-size figurines. Why should Father Isidor Schmitt not have turned to this measure in Altötting, if the original purpose of the mission museum was, in principle, promotional, and if the exhibition was meant to convince visitors to give donations to the Capuchins? In fact, the exhibition in Altötting was not the only one whose creators took recourse to the imitation of supposedly ‘real’-life situations of foreign cultures. The exhibitions of the Protestant Basel Mission from Switzerland can serve as an example which has already been studied: in 1860, the Basel Mission had started to build up an ethnographic collection for promotional purposes. Their first public exhibition opened in Basel in 1908: it included a Cameroonian village road complete with several houses, which had been constructed by an African man, a missionary’s former language assistant. Visitors could also admire a huge ‘fetish’ and learn about the harm and violence that were said to come from the secret societies associated with it and to pose a threat to people’s lives. Such depictions served to illustrate the negative consequences of African ‘superstition’ and to emphasize the relevance of the Basel Mission’s civilizing task, as well as their own modernity.104 This ethnographic exhibition attracted many visitors. When the mission society realized what an effective means for promoting its religious cause among the masses the exhibition was, they began to organize touring exhibitions to several cities in Switzerland and southern Germany. The administration invested a lot of money to create scenes that made its exhibitions look appealing to visitors and appear as ‘authentic’ as possible. Having said that, they set no great store by truthful accounts about indigenous culture given by their personnel – as long as the exhibitions were well attended. Apart from illustrating, in their view, exotic and superstitious cultural practices, the exhibitions’ narrative included examples of successful conversions to Christianity and of the adoption of allegedly civilized behaviors.105 This ambivalent depiction of indigenous culture is a common feature of missionary ethnography in general: it portrayed indigenous groups as ‘pagan’, ‘wild’ and ‘primitive’, but acknowledged the presence of universal human traits in these groups as well and, above all, their potential to leave the wildness behind. Otherwise, the missionary project would have been pointless.106

That this ambivalence was also present in the Capuchins’ mission museum in Altötting can be demonstrated by comparing the two dioramas in Figures 3 and 4. Figure 3 shows a shaman in traditional clothing as a symbol of the Mapuche’s pagan culture. The overall impression given by her outward appearance, her posture and her facial expression is not menacing, but Western visitors would have perceived it as clearly exotic. In contrast, the religious instruction depicted in Figure 4, with a family in front of a hut, wearing ponchos, calmly following the friar’s explanations, and surrounded by a few animals, must have reminded Catholic pilgrims in Altötting almost of a nativity scene.107 The narrative reflected in these two dioramas seems to confirm the conclusions drawn by Flores Chávez and Azócar Avendaño from their analysis of the Bavarian Capuchins’ visual discourse (as present in the photographs taken in their mission stations): this discourse was constructed clearly from a perspective of power and an ethnocentric and colonialist ideology, though without the level of symbolic violence inherent in other pictures of the period (e.g. photographs of physical anthropology or criminology, which also portrayed indigenous people). Nevertheless, the Capuchins’ discourse implied a negative evaluation of the ‘Other’, since it was based on an ideology of modernity and civilization that associated indigenous alterity with stereotypes such as ‘wild’, ‘exotic’ and ‘natural’.108 Both parts of the overall image – wildness represented by shamanism and progress towards ‘civilization’ as suggested by religious instruction – were present in the mission museum in Altötting and also in short temporary exhibitions in Munich, as shown above. The fact that the Bavarian Capuchins opted to show only the religious instruction as the central element of their section at the missionary exhibition in the Vatican might be due to the competitive situation among the other congregations showing their missionary achievements as well.



Perspectives

The present chapter outlined the scope of the Bavarian Capuchins’ ethnography as a case study by exploring questions related to their collecting activity in Chile and to their exhibition-making for a European public in the early twentieth century. While the analysis of the historic forms of ethnographic representation in the context of their dedicated mission museum, and compared with other exhibitions, has been revealing with regard to their general discourse, the Capuchins’ collecting methods still have to be investigated more thoroughly: questions remain about their academic and personal backgrounds, as well as networks that might have shaped their way of acquiring and handling ethnographic artifacts. These questions have to be formulated bearing in mind the primarily propagandistic orientation of the museum, which could have had an impact on the friars’ collecting in Chile: were the missionaries instructed to actively collect mainly ‘spectacular’ objects or objects that could serve to illustrate seemingly ‘exotic’ cultural practices? At least the shamanic objects acquired by Frauenhäusl incidentally and the biography of their former owner turned out to be valuable and appealing material from the exhibition-makers’ point of view, whereas the significance of the related cultural practices was downplayed in the Capuchin contributions to the debate on integration of indigenous people in Chile. The example of the zinc tupu seems to suggest that the decisive criterion for collecting was the exhibition, while it was not so important whether the pieces were ‘original’, as long as they were vivid enough.

Apart from the activities of missionaries as collectors, future research will also have to examine the indigenous selection process that preceded the Capuchins’ collecting: what were the Mapuche’s criteria for selling, exchanging or giving away particular objects? Which value did particular objects have for them, and under what circumstances were they willing to part with them? If the Capuchins (and other collectors) searched for particular objects, one must also consider the possibility that the Mapuche recognized a specific demand and began to produce on purpose what was expected from them. In terms of method, apart from archival research, it will be indispensable to examine the entire collection thoroughly as it is kept today at the Museum Fünf Kontinente in Munich. Such an examination will make possible a better understanding of the artifacts that underwent a highly selective process and came to be the empirical evidence for epistemic processes our scientific knowledge is based on.
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‘Benefactors of Humanity’?

Monuments for Missionaries in the Belgian Public Space

Idesbald Goddeeris

Since 2012, a statue on a public square in Antwerp’s Wilrijk district has become controversial. It represents Father Constant De Deken (1852–1896), a local missionary who had worked in China and Congo in the late nineteenth century, but depicts him with a kneeling African worshipper. Local artists and left-wing councilors, often with migrant roots, considered the statue’s composition ‘colonial’ and ‘racist’, especially because the white missionary seems to be resting his leg on the Congolese’s back. In May 2015, the district mayor installed an information plaque with some details about Father De Deken’s life, the international context of European overseas expansion, and the telling final sentence that ‘the statue, erected in 1904 to honor Constant De Deken, gives expression to the then relations between Europeans and Africans in the Congo Free State.’ However, this could not calm the protest. In 2018, the statue was the subject of an interactive art project, during which the Ghanaian sculptor Ibrahim Mahama made a replica in the symbolic material of black rubber, which has since been displayed in several museums. During the Black Lives Matter demonstrations of June 2020, several political parties held meetings at the statue, visual artists projected a picture of chained Congolese and the message ‘White silence = violence’ on the wall behind the statue, and anonymous people poured red paint over De Deken’s head (Figure 1).1

The campaign against De Deken’s statue was not an isolated phenomenon in Belgium. On the contrary, it took place within the context of a series of actions against colonial heritage in the public space, which had started shortly after the turn of the century, following Adam Hochschild’s book and Peter Bate’s documentary on King Leopold II and the Congo Free State.2 Initially, the actions solely targeted the king, but gradually they also addressed other statues, folkloric traditions and mainstream mindsets.3 De Deken’s statue, however, is the only monument of a missionary that has been contested in Belgium.

The protest does not come out of nowhere: Belgium has a huge number of markers for colonial figures in the public space. The American historian Matthew Stanard has convincingly demonstrated that they result from a deliberate propaganda campaign between the 1920s and 1950s that sought to rehabilitate Leopold II and his Congo Free State and to legitimate the colonial project of Belgian Congo.4 He made a detailed list of monuments in Belgium linked to the country’s colonial past. It contains 442 monuments, plaques, streets and tombs, 309 of which he could confirm the existence of. Only twenty-one of them refer to missionaries.5

However, the Belgian public space has many more markers for missionaries. In a Dutch-language monograph published in 2021, I examined the commemoration of missionaries in Flanders – the northern, Dutch-speaking region of Belgium – and included a list of 323 different markers for 194 different individual missionaries: 167 names of streets, avenues, squares and parks; seventy-two plaques; forty-two statues (nineteen of which are inside a religious building); eleven busts; twenty-four other monuments; five chapels; and two other markers. The conclusion of this survey was unexpected: Flanders has more than twice as many places of memory for missionaries as for lay colonials.6

These markers are spread over 130 cities and municipalities (i.e. 43.3 percent of Flanders’ 300 cities and municipalities). This number is boosted by the popular missionary Jozef De Veuster, alias Father Damien (1840–1889), who in 1873 settled in the leprosy colony of Molokai, Hawaii, and died from the disease in 1889.7 Damien was beatified in 1995, canonized in 2009, and elected ‘The Greatest Belgian of all time’ in 2005.8 Even if we exclude nineteen of the 130 localities in the list because they only have a Father Damien street, still 37 percent of Flemish cities and municipalities have a monument, commemorative tablet or street dedicated to a missionary.



[image: On the outside wall of a church building the image of chained African people and the words 'WHITE SILENCE = VIOLENCE' is projected. To the right: a statue of a bearded missionary with a kneeling African person at his feet.]
1. Projection near the statue of Father De Deken in Wilrijk, June 2020. [© Dolf Van Sprengel]

This chapter will take a closer look at the commemorative monuments (i.e. statues, busts and figurative sculptures) of missionaries in the Belgian public space, thus excluding street names and commemorative tablets, as well as statues, plaques and chapels within private spaces (schools, churches, mission houses and cemeteries). The annex to this chapter lists fifty-nine monuments for missionaries, which constitutes a representative selection. The chapter only discusses monuments in Belgium; my monograph also elaborates on those established abroad, mostly in their former mission areas.

The chapter is built around three sets of questions. Firstly, where and when were monuments erected? Which types of missionaries were commemorated: what was their gender and mission destinations? Secondly, how were the inaugurations and other celebrations organized? Who initiated them and why? Thirdly, what were the narratives used during those celebrations and, above all, how did they evolve over time?9


This chapter relies on an abundance of sources. The annex has been elaborated from various websites, such as the inventory of immovable heritage in Flanders, and a wide range of internet publications.10 Belgian media, which has been digitized prior to 1950 through BelgicaPress at the Royal Library of Belgium KBR, was read in search of articles on missionaries and statues. Not surprisingly, the newspapers with the highest numbers of hits are the Flemish Catholic newspapers Het Nieuws van den Dag and Gazet van Antwerpen.11 For the 1950s to 1990s, only Gazet van Antwerpen is digitally available in particular libraries, such as the Hendrik Conscience Heritage Library and the Antwerp University Library. For the period from the 1990s onwards, all major Belgian newspapers were checked through Go-Press Academic.


Erection

The oldest missionary memorial is not included in the survey since it is not in the public space. This statue of Father Ferdinand Verbiest (1623–1688), the famous Jesuit astronomer at the court of the Kangxi Emperor, was carved in the 1770s and is located in the garden of Rooigem Castle, then owned by the Bruges episcopate and now private property. Part of a Chinese pavilion, it was not the kind of public monument that would become typical from the nineteenth century onwards.12

One can therefore consider the statue of another Jesuit Father, Pieter Jan De Smet (1801–1873), who worked for fifty years in the United States, to be what kickstarted the tradition of erecting monuments for missionaries. This statue was inaugurated in 1878, barely five years after his death, and stands on a central square in his hometown, Dendermonde. In the following decades, other municipalities followed suit and erected monuments to native missionaries. Leuven installed a Father Damien statue in 1894, five years after his death (he was born in the nearby village of Tremelo, but entered his congregation in Leuven). Wilrijk did so in 1904 for the earlier discussed Constant De Deken, who had died in 1896; Pittem in 1913 for Ferdinand Verbiest, 225 years after his death; and Moorslede in 1929 for the Jesuit Father Constant Lievens (1856–1893), who in the 1880s had evangelized tribal villages in British India and played a key role in the expansion of the Ranchi mission.13 According to a journalist in 1928, the latter ‘should not be second to Verbiest, De Smet and Damien. As a missionary, he is perhaps greater. And still, he had remained without a statue’.14 Lievens was the only missionary to be honored with an equestrian monument, which required better technology and more bronze, and consequently can be considered the apogee of this first generation of monuments (Figure 2).

These five missionaries eventually grew out to become ‘national heroes’. They have street names all over Belgium, including in places they do not have a direct link with.15 Father Damien received a statue in his birth village of Tremelo in 1963, on the occasion of the centenary of his departure to Hawaii, and in several other cities and municipalities around the turn of the century in the context of his beatification in 1995 and canonization in 2009. This recognition also stretched further than the public space. Verbiest, De Smet and Father Damien are included in The Country’s Glory, an iconic series of 550 colored drawings on Belgium’s past made between 1949 and 1961.16 In the early 1960s, three of these five missionaries were the subject of biographical comics albums by the famous comics author Jef Nys (1927–2009). Their iconic titles established the nicknames of these missionaries for the following decades: The Great Black-Robe (De Smet), The Giant of Bengal (Lievens), and The Great Pioneer (De Deken). De Smet and Verbiest also featured French-language Belgian comics.17

Jef Nys also made a fourth album, The Trek to China, about Théophile Verbist (1823–1868), the founder of the (first Belgian) congregation of Scheut (CICM), who can equally be considered a missionary with national fame. Verbist has several statues at the (former) mission houses of Scheut, for instance in Leuven, Kortrijk and Anderlecht, but only the latter is visible from the street and included in the annex. It was presumably made on the occasion of the return of his mortal remains in 1931 (cf. infra) and the creation of a funerary chapel, which was demolished in 1974.18

After the inauguration of Lievens’ monument in 1929, new statues were erected for other missionaries. In 1938, the city of Mechelen created a monument for the brothers Theotimus (1867–1904) and Fredericus (1872–1904) Verhaeghen, two Franciscans who were killed in China in 1904. In the early 1950s, four new statues were put up for missionaries who had recently died. Father Victor Roelens (1858–1947) was the first, long-serving vicar apostolic in Upper Congo, from 1895 to 1941. Father Jozef Raskin (1892–1943), a missionary to China between 1920 and 1934, was executed by the Nazis for his participation in the resistance. Petrus Vertenten (1884–1946) had served in Dutch New Guinea from 1910 to 1925 and in Belgian Congo from 1927 to 1939. Lastly, the brothers Hubertus (1872–1951), Julianus (1879–1922), Marinus (1881–1931) and Eliseus (1888–1980) Adons had all been missionaries in China.19

Whereas the first statues had been cast in bronze after models sculpted by artists with a national reputation,20 the mid-twentieth century saw the rise of monuments in stone. They were either in a modernist style (Verhaeghen and Adons) or portrayed the missionary in a seemingly contemplative way (Vertenten and Raskin, who is actually figured just before being shot by Nazis, his hands bound in his back). There was an important exception, though: the bronze statue of Roelens planting a giant cross in Belgium’s African colony (Figure 3).

A more important difference is that no missionary for whom a monument was erected in the mid-twentieth century has reached a similar nation-wide fame as those honored earlier in the public space. Attempts were made, though. Vertenten was also labeled with an evocative epithet, ‘The Saviour of the Kaja Kajas’, and Raskin in the 1990s received broader attention after his niece and then media figure Brigitte Raskin published a non-fiction novel about his life and legacy.21 However, neither of them have street names or other markers outside of their places of origin or residence.

In the mid-twentieth century, some missionaries who had died in the Congo Free State were used in the propaganda campaign to rehabilitate Leopold II. Across the country, monuments were erected to honor the Congo pioneers who perished before 1908, and some of them – for instance in Geraardsbergen and Hasselt – included missionaries. However, more monuments appeared in the 1960s and 1970s, commemorating ‘martyrs’ who died in the violence after Congolese independence.22 The most iconic is the Kongolo Memorial in Gentinnes, a village in the province of Walloon Brabant. The monument was conceived immediately after the murder of twenty Spiritan Fathers in 1962 and was inaugurated together with a large memorial chapel in 1967. The honor wall contains 216 bronze names, including those of eighty-one Belgian and seventy-five foreign Catholic clergymen and women, and thirty Protestants killed in Congo between 1960 and 1965.23 Similarly, the Crosiers built a monument to their twenty-three murdered confreres in Runkst, near Hasselt in 1970. In addition, at least thirteen municipalities did the same for their native sons killed in Congo.24

These more recent monuments have different styles. Many were built in concrete or metal and let the figurative and symbolic dominate. In Pittem, a ‘phoenix’ was supposed to represent the resurrection. In Lindelhoeven, a large stone pointing upwards to Christ and eternal life was flanked by two smaller stones standing for the two local martyred missionaries. Some missionaries’ portraits were carved in bas-relief; others were small photograph like on a grave. It does not seem to be a coincidence since these monuments functioned as empty tombs for bodies that had never been found.

Gradually, statues for other missionaries appeared again. In 1976, Ghent placed a statue to Pedro de Gante (c.1480–1572), which was a replica of a gift from Mexico to the province of East Flanders.25 In 1981, the ‘Eskimo Father’ Franz Van de Velde (1909–2002) himself attended the inauguration of a memorial stone placed in his native village of Landskouter. Amaat Vyncke (1850–1888) was given a bust in 1988 in his former parish of Dudzele. A year later, the roundabout at Father Damien’s birthplace was decorated with a work of art consisting of two large hands, one of a leper pulling himself up on that of Damien. Both Vyncke’s and Damien’s monuments were erected on the occasion of the hundredth anniversary of their death.

Obviously, missionaries continue to intrigue: around the turn of the millennium, the number of newly built monuments further increased. At least five were installed in the 1990s, seven in the first decade of the twenty-first century, and another five between 2011 and 2020. Most of the honored missionaries had died not long before. Two had worked in East Asia: Jozef Boutsen (1903–1970) in China and Clement Lemmens (1923–1974) in Indonesia. Three others had earned their praise in Congo: Edgar Cuypers (1919–2008), Gustave Bouve (1902–1989) and Urbain Morlion (1894–1985) – the latter two, together with the Leuven philosophy professor Albert Dondeyne (1901–1985), were part of a monument that the municipality of Lo-Reninge erected to the memory of its three Monseigneurs. Martyrs also continued to receive memorial stones: Désiré Pellens (1920–1962), who had been murdered in Congo, and Serge Berten (1952–1982) and Alfons Stessel (1929–1994) who both perished in Guatemala.

In addition, statues were erected for missionaries who had died much earlier. Adriaan Willems alias Joris van Geel (1617–1652) wrote the first dictionary of a Bantu language. Jan Mallet (1870–1900) was murdered during the Boxer Uprising. Paul Goethals (1832–1901) was the first archbishop of Calcutta. Marie-Louise De Meester (1857–1928) had founded the congregation of the Missionary Sisters of De Jacht in 1910. And the Jesuit Jozef Van Wing (1884–1970) can be regarded as one of the most important missionary-ethnologists of the Belgian Congo.

Finally, new monuments were erected soon after the canonization of two missionaries. Sister Amandina (1872–1900), who had been beheaded by Boxers and canonized along with 119 other martyrs in China exactly a century later, was venerated in her native village Schakkebroek (Herk-de-Stad). The same happened with Father Damien, beatified in 1995 and canonized in 2009. Unlike Amandina’s, however, Damien’s veneration happened both in his native village of Tremelo and in a multitude of municipalities and parishes across the country.26

The style of the new monuments of the past fifty years returned to old characteristics. The abstract figures of the 1960s and 1970s once more made way for portraits that again focussed on the missionary, even though they were not always realistic and also allowed for artistic interpretations (especially with Damien). Some statues returned to the bronze of the first monuments, but combined with the humane profile of the 1950s: Pedro de Gante protects a child; in several monuments, Damien stands above lepers who are kneeling or lying down. Some monuments depicted missionaries with attributes: Van Geel and Goethals hold a crucifix; Bouve has an African hut in his hands. Over time, statues became smaller and the pedestals lower. The idea may have been to bring the missionaries closer to the people, but this could also relate to the price. Likewise, there were more busts and memorial stones with an engraved portrait than (more expensive) statues, and the latest statues for Father Damien were made in cheaper materials, such as wood and metal.

In sum, the annex lists fifty-nine different monuments, twenty-five of which are for Congo missionaries. This may seem a lot, but especially pioneers who died before 1908 (five monuments) and ‘martyrs’ who were killed after the 1960s (fifteen monuments) are glorified in the public space. It is also striking that Congo is not the destination of Belgium’s most celebrated missionaries: only De Deken had been there, but was mostly famous for his journey in Tibet, whereas De Smet had worked in the United States, Father Damien in Hawaii, Lievens in British India, and Verbiest in China. Moreover, no missionary from Ruanda-Urundi, a former German colony which became a League of Nations mandate under Belgian control in 1922, is celebrated in the public space. All things considered, it is obvious that missionaries were not a prominent part of colonial propaganda, which instead put forward King Leopold II, explorers and soldiers.

China stands out with a total of about 800 Belgian missionaries active in China, and ten monuments.27 This ratio is higher than the 1,100 Belgian missionaries who worked in British India and who are memorialized in only three monuments,28 and in relative numbers it is even double the amount of Congolese missionaries – according to recent estimations, a total of almost 10,000 Belgian missionaries worked in Congo.29 Like for Congo, the high number of honored China missionaries is due to martyrs: four monuments refer to missionaries who were assassinated. Others had returned home and achieved fame in Belgium for different reasons: Raskin as a World War II hero and Boutsen as an anti-communist. The erection of monuments for Raskin and the Adons brothers in the early 1950s may also relate to the Korean War, although the sources do not explicitly state this.

The most celebrated missionary is Father Damien with twelve monuments, five of which are in his birthplace Tremelo. Women are far less acknowledged, in spite of the fact that there were almost as many missionary sisters as there were fathers and brothers.30 Only two female missionaries are revered with a monument: De Meester and Amandina. Similarly, the role of brothers is not mirrored in the public space: there is only one monument (De Kegel). Apparently, the common image of missionaries is dominated by the father. But even within this group, things are unbalanced. Martyrs in particular have received monuments (in addition to those in Congo and China, also two assassinated in Guatemala). Some of Belgium’s most important missionaries are not represented in the public space, for instance Raphaël de la Kethulle de Ryhove, alias Tata Raphaël (1890–1956), who has several markers in Kinshasa, or Sœur Emmanuelle (1908–2008), who has several streets in France. Others have only limited recognition, such as Placide Tempels (1906–1977), who has a street name in Hasselt; Vincent Lebbe (1877–1940), who has a plaque in the cathedral of Ypres; and Gerard Van Caloen (1853–1932) and Jean-Félix de Hemptinne (1876–1958), both of whom received a marker in their Benedictine abbey of Zevenkerken.


This strong bias also explains why certain congregations are better represented than others. The Congregation of the Sacred Hearts of Jesus and Mary (twelve monuments) stands out in particular, but this is solely caused by Father Damien. The Congregation of the Immaculate Heart of Mary (Scheut Fathers) has many monuments (nine) as well, which is especially due to its China and Guatemala martyrs, and its early involvement in Congo. The Franciscans have relatively speaking the highest number (six), again due to China martyrs. Interestingly, the unequal distribution cannot be explained by differences between congregations with more regional identities (e.g. the Jesuits, who have different provinces for Northern and Southern Belgium; five monuments) and more ‘united’ ones (e.g. Scheut), or between Belgian missionaries who belonged to foreign congregations (e.g. the White Fathers; two monuments) and those who entered Belgian congregations.

The monuments are not equally spread over the country: whereas the annex lists only two in Brussels, two in Wallonia, six in the provinces of East Flanders and Antwerp and eleven in the one of Flemish Brabant, there are thirteen monuments in the sole province of West Flanders and nineteen in Limburg. This discrepancy has several explanations. West Flanders and Limburg, the two most peripheral provinces of the Flemish part of Belgium, are more rural and Catholicism was more deeply rooted there. They may have yielded more missionaries, but they were also more receptive to monuments for missionaries, either because they were ruled by Christian Democrats or because these villages did not have other heroes to put in the limelight. Moreover, there may have been a cascade effect, neighboring municipalities inspiring each other.31



Celebration

In the late nineteenth and the majority of the twentieth century, newspapers covered the unveiling of missionary monuments as well as their functioning as places of memory at later moments. In this way, they tell us a lot about the celebration of missionaries. Just like the aforementioned typologies and styles of monuments, important evolutions took place over time.

Initially, the erection of new statues led to great festivities. The inauguration of Father Verbiest’s statue in Pittem in 1913 consisted of a pontifical mass, a parade of eighty societies with 7,000–8,000 participants, a festive song presented by a choir of 500 people, speeches, and a stage play written for the occasion and performed several times in the subsequent week.32 The installation of Lievens’ statue in Moorslede in 1929 was celebrated with a special Lievens cantata, a mission exhibition and a historical parade with plays and floats that presented the dispersal of the apostles, the Christianization of the County of Flanders, the first local saints, the most famous Belgian missionaries, the important stages in Lievens’ life, and the creation of his statue.33

The monuments later served as sites of new and similar celebrations. The centennial of De Smet’s departure to the United States and the fiftieth anniversary of his death gave his hometown Dendermonde a reason to organize a mission exhibition in 1923 that was solemnly opened with a cantata and the blast of trumpets from the church tower.34 In 1932, De Smet again made the headlines when sixty Native Americans affiliated with the German circus Sarrasani paid a visit to Dendermonde. They were spectacularly dressed up with feathered war bonnets and ribbon skirts in a mediatized event that was orchestrated by the town, the church, missionary institutions and the circus itself.35 The twenty-fifth anniversary of Father Damien’s death in 1914 was postponed due to the outbreak of World War I and eventually took place at the thirty-fifth anniversary, inter alia with the performance, by a choir of 300 men, of the festive song that had been written ten years earlier.36

Some of Belgium’s grand missionaries were even more superbly glorified by returning their mortal remains to their home country. The body of Théophile Verbist, the founder of the Scheut Fathers, was repatriated from China to Belgium in 1931, that of Father Damien sailed from Hawaii in 1936, and in 1952 Constant Lievens was relocated from a collective Jesuit grave in Heverlee to a more graceful tomb in Leuven. These translations, which were often part of a campaign of beatification, were highly mediatized. The coffins of the missionaries lay in state and were greeted by shuffling crowds, were subsequently moved from one church to another in different cities for numerous funeral services, and were eventually reburied after days of mourning and praising. The cortège of Théophile Verbist was so long that ‘the whole street was filled with Scheut fathers and seminarians’.37 The pall of Father Damien was welcomed in Antwerp by King Leopold III and hailed by huge crowds on its way to Leuven and during stops in his native Tremelo, the adjacent Werchter where he went to school, etc.38 The celebration of Lievens started off in his former school, the junior seminary of Roeselare, where the ‘Lievens fire’ – after his motto ‘fire must burn’ – was hallowed and then transported by 120 ‘zouaves’ to Heverlee, where the body was exhumed. These ‘zouaves’ also accompanied the float in an evening torch march to Leuven, and held the guard of honor for the whole night. On the next day, there was a mass ‘mission show’ with 500 secondary school students, a new Lievens cantata, a theatre performance, speeches, and a procession to his new mausoleum.39

Similar ingredients were used for the consecration of the new monuments in the early 1950s. The inauguration of Vertenten’s statue went together with an exhibition, concert, historical parade and open-air show about the ‘headhunters of Papua’, including religious music based on indigenous motifs from the Equatorial Province in Belgian Congo.40 On the occasion, the Belgian Dutch-language radio broadcast several special programs about Vertenten, notably as part of ‘Flanders sends out its sons’, a special series on missionaries.41 Similarly, the unveiling of Roelens’ statue in Ardooie was preceded by several radio programs and consisted of a newly composed Roelens cantata performed by 400 singers, a parade of 800 participants and thirteen floats.42 The Adons monument in Hasselt was dedicated with a mission exhibition and a historical parade of thirty-six groups.43 The inauguration of the Raskin statue in Aarschot in 1953 was labeled ‘a ceremony that will be ranked as one of the historical dates for this provincial town’.44

As such, these events were not that exceptional. On the one hand, the exhibitions, statues and historical parades recall the various festivals stemming from nineteenth-century nationalism to fête local heroes and/or historical milestones on national holidays or around anniversaries.45 The celebrations of missionaries, obviously, were more flavored with Catholic faith and liturgy and shared common elements with pilgrimages, bishop enthronements or holy days. Reburial of bodies occurred not only with missionaries, but also with other priests who were subject to devotion.46



[image: On top of a pedestal the statue of a missionary sitting on a horse, holding up a cross above his head with both hands. At the bottom of pedestal: a kneeling bare-chested African person seen from behind. On the side of the pedestal: a cross and text.]
2. The monument for Constant Lievens in Moorslede. [© Freddy Mutombo]


Moreover, inaugurations and commemorations were not the only occasions when missionaries were put in the spotlight. Newspapers regularly covered the departure, death or return of missionaries.47 They also announced new books, lectures and mission exhibitions.48 Missionary bishops who visited their homeland or died abroad received a public tribute, such as a requiem mass in the theatre or a parade through flagstone streets to the house where they were born, which would be decorated for the occasion.49 From the 1920s onwards, common missionaries also once in a while came back to Belgium for rest and medical checks. On that occasion, they gave lectures in their native places and preached in neighboring parishes. Such events were often organized by their congregations in order to stimulate fundraising and vocations. For the same purpose, a ‘mission month’ took place every October, bringing together a series of activities and culminating in one particular ‘mission Sunday’.50

In other words, celebrations around statues were part of a well-designed and effective mobilization and propaganda for mission activities.51 Speakers called on the audience to aid or even join the missions, and most events were followed by other campaigns, such as a students’ mission day in Dendermonde in 1923, a meeting of ‘zealots of the foreign missions’, and representatives of student mission societies from several European countries, the US, China and the Dutch Indies.52 Associations such as the Eucharistic Crusaders collectively attended the function and youngsters enjoyed a discount on train travel.53 Adults were encouraged to contribute financially, either by depositing a sum of money or by purchasing a book.54 But here, too, the youth were also called on. In order to fund the erection of Roelens’ statue, the Catholic Student Action (KSA) went from door to door across West Flanders to sell a portrait of Roelens. In addition, a house trailer that was converted into an exhibition traveled to high schools ‘so that all Flemings will see it as their national duty to help raise that statue!’55

The campaigns were coordinated by special committees that mostly consisted of clergymen with executive power and politicians, sometimes on a local scale,56 but at other times with the archbishop, senators, MPs and ministers and even under the patronage of the king.57 The scope and turnout of the festivities indeed differed. The inauguration of De Deken’s statue in 1896 was still modest, with speeches by the governor, officers from the colonial and the Belgian armies, and the mayor.58 The parties in the 1910s and 1920s already attracted more prominent people, such as two ministers and several senators and MPs in Pittem in 1913 and one minister, the Jesuit superior Father Włodzimierz Ledóchowski and the general president of the Davidsfonds – a Catholic organization promoting Flemish culture – in Moorslede in 1929.59 Above all, the ceremonies in the early 1950s were enlivened by high Catholic dignitaries: the former Minister of Public Health Alfons Verbist gave the eulogy for Théophile Verbist in 1951, the incumbent Minister of the Colonies André Dequae panegyrized De Deken in 1952, the two again gave speeches during the festival of Roelens in 1952, and Queen Elisabeth attended the revelation of the Adons monument in 1953.60 Other typical guests of honor were bishops,61 envoys,62 fellow missionaries and relatives of the revered missionary: initially siblings or entire groups, later an individual cousin or great-nephew.63 Newspapers also noted the presence of people from the country the fêted missionary had worked in, such as a missionary and a Chinese boy, both in Chinese dress, for Verbiest; an Indian seminarian for Lievens in 1929; the first Ranchi bishop of Indian descent, Mgr. Niclas Kujur, likewise for Lievens in 1952; and the recently ordained Rwandan Mgr. Aloys Bigirumwami, the first African bishop in a Belgian colony, for Roelens in August 1952.64


In the 1960s and 1970s, these celebrations faded. A last important event was the inauguration of a new statue for Father Damien in his native village Tremelo in 1963, on the occasion of the centenary of his departure to Hawaii. Just as in the previous decades, local politicians and a national television celebrity had launched the idea and triggered fundraising campaigns with door-to-door collections. The festival itself was attended by a representative of King Baudouin, former Prime Minister Gaston Eyskens, and Father Damien’s eighty-year-old niece. It consisted of a mass and Te Deum, an academic session, a historical parade staging the most important moments from Father Damien’s life, and a flower tribute at the statue.65 However, this was the last event of this kind for almost two decades. The 1960s and 1970s indeed seemed to ignore missionary statues. Undoubtedly both the growing secularization and, in particular, the decolonization account for this silence. Belgium still paid attention to its missionaries, but focussed on the Congo martyrs from the early years after independence. In 1973, on the 350th birthday of Ferdinand Verbiest, his native Pittem created a monument for Jozef Vandenbroucke and Marie-Juliana Vandendriessche, who had been killed in Congo in 1964 and 1965. Remarkably, Gazet van Antwerpen wrote only one article on Verbiest in the entire year of 1973.66

In the 1980s, the interest in grand missionaries rose again. In 1983 a new stage play on Father Damien toured throughout Belgium to mark the twentieth anniversary of Damiaanactie/Action Damien, an NGO named after him.67 Also in 1983, Verbiest’s 360th birthday was commemorated with a Davidsfonds meeting (gouwdag), a jubilee mass broadcast on television, a youth day, four different exhibitions, a new book, and a new performance of the play from 1913.68 The third centenary of his decease in 1988 was recalled with the publication of his writings, the issue of a special stamp, a new expo, concerts, an academic session, and a Verbiest evocation on the inauguration of his restored statue, which was attended by prominent Flemish Catholic politicians.69 Four years earlier, De Smet’s statue had also been renovated and unveiled in the presence of the mayor of De Smet, a small city in South Dakota, US. This happened in a more modest way than the Verbiest commemoration, but still went along with the presentation of a new book by a fellow Jesuit, an exposition and the involvement of the Davidsfonds.70 In 1989, a one-off historical parade in Tremelo on the occasion of the centenary of Father Damien’s passing attracted, according to the sources, 70,000 spectators.71 The celebration in Wilrijk for the centennial anniversary of De Deken’s death in 1996 – with an exposition, the restoration of the statue and an open-air show – recruited only 300 people, but this would have been mainly due to the bad weather.72

In the twenty-first century, the limelight continued to be shone on Belgium’s most iconic missionaries, for instance on the occasion of the establishment of a new devotion center for Constant Lievens in Moorslede in 2006, the rebuilding of Wilrijk’s central square and the relocation of De Deken in 2009–2012, the canonization of Father Damien in 2009, and the centenary of the inauguration of Ferdinand Verbiest’s statue in 2013.73 Both the kick-off and the conclusion were celebrated with popular festivals that consisted of elements including the decoration of the city with dozens of flags, an open-air picture exhibition, an outdoor mass, a floral tribute at the statue, an evocation of the missionary’s life, a theatre walk through re-enacted historical scenes, a concert or other performances, a torchlight procession, and a firework show. Interestingly, the celebrations were also commercialized via the launch of culinary products, including alcoholic beverages.74 The Damien events in Tremelo in particular were attended by dignitaries: King Albert II participated in the 2009 celebration of his canonization and the US ambassador in the one in 2015; in this way they compensated for the local frustration when Pope John Paul II cancelled his visit in 1994 for health reasons and in the following year beatified Damien in Brussels instead of in Tremelo.75

Exhibitions became more professional. In 1993, an exposition that was organized in Moorslede, in the house where Lievens was born, on the occasion of the centenary of his death, became a permanent Lievens Museum in a former convent two years later, and in 2018 moved to the central church, where a Lievens devotion center had been created in 2006.76 The municipality of Pittem turned some former office space that had become vacant after the construction of a new administrative center into a Verbiest visitor center, which opened in April 2010.77 De Smet is being given permanent attention in the Dendermonde city museum, but was also the subject of two temporary exhibitions in Dendermonde and one in Ghent in 2016.78 The house where Damien was born in Tremelo was already a museum in the interwar period, but has recently expanded with a newly built adjacent ‘experience center’, which opened in 2017.79 Similarly, the Amandina Museum in Schakkebroek was established after her canonization in 2000.

Congregations or other ecclesiastical institutions were sometimes involved in these celebrations, such as the Congregation of the Sacred Hearts of Jesus and Mary with Damien and the diocese of Bruges and the Jesuits with Lievens. In both cases this has to do with campaigns to have the missionary in question beatified or canonized. At the same time, non-ecclesiastical actors also participated. Local authorities, for instance, wanted to put their city or municipality in the spotlight. They were even the driving force behind the commemorations of Verbiest and De Smet.

Similar conclusions can be drawn regarding the many new statues erected over the past half-century for lesser-known missionaries. Sometimes the church was involved. For instance, Omer Tanghe, the head of the diocesan mission center Kontinenten in the province of West Flanders, was an important trendsetter. He not only wrote many books about missionaries, but also initiated the erection of new statues.80 Congregations and former missionaries, on the other hand, appear much less frequently. Parishes were more important, and the adoration of missionaries went together with fundraising for contemporary mission projects.

Cities and municipalities, however, played a much greater role than church institutions and often partly financed the creation of new statues.81 They did not always have a religious agenda, and the councils of Tremelo (1963), Oosterzele (1981), Dudzele (1988) and Lochristi (2014) had coalitions without Christian Democrats.82 Joris van Geel was given a statue in 1994 because the municipality of Westerlo was celebrating its thousandth anniversary.83

The initiative to pay tribute to a missionary did not always come from clergy or politicians. Usually citizens or family members of the honored missionary launched these ideas. Relatives were involved in the construction of the statue for De Meester in Roeselare, the bust for Van Wing in Herk-de-Stad and the monument for Cuypers in Nieuwerkerken.84 Parents, brothers and sisters of course also participated in the remembrance of martyrs for the rest of their lives. But also later, (grand-)cousins or (grand-)nieces and nephews encouraged the celebration, for instance by writing a book about their relative.85 In addition, friends or neighbors could play a pivotal role.86 In Wilrijk, a street committee began preparations for a new statue for Father Damien.87

Even more important were local history clubs. It is not surprising that amateur historians show a great fascination for missionaries, who are a concrete study object, with a clear link to local history and at the same time an international dimension that broadens the horizon. Moreover, missionaries lend themselves perfectly to local historical research since the different phases and relocations in their lives can easily be reconstructed through institutional sources. Their many adventurous stories and exotic testimonies can be quoted literally from letters and other ego-documents. Local circles disseminated their knowledge about missionaries not only through publications, but were often the driving force behind new markers in the public space.88

Most of these relatives, friends and amateur historians fit a common profile. They were locally rooted, had reached a certain age and shared a traditional view of society. Their initiatives to erect statues for missionaries were not coordinated, unlike the campaign for colonial monuments and commemorative plaques in the interwar period and the 1950s, but came about spontaneously. Yet they are so numerous and the circumstances in which they came about show so many similarities that one can speak of a social phenomenon. Missionaries help older people cope with the rapid changes in society. Their commemorations are forms of ‘glocalization’: an interweaving of ‘global’ and ‘local’ that has been used since the 1990s to adapt globalization to one’s own society and culture.89

In terms of format, the celebrations of local missionaries resembled those of their colleagues being celebrated on a national level. Local festivities went together with speeches and a mass, and were regularly enlivened by guests from the missionary’s host country.90 In addition, a temporary exhibition was often opened or a new book presented.91 The turnout, however, varied, and pictures found online immediately give an idea of the small scale of local inaugurations.92




Discourse

Celebrations did not significantly change over time, but discourses did, although there is also continuity in several fields. Initially, missionaries were especially praised because of their proselytization successes. Father Damien ‘had shown innumerable souls the way to heaven’ and Constant Lievens ‘in the course of six years helped an entire race out of the greatest misery, baptized 27,000 pagans with his own hand, and brought more than a hundred thousand Indians in the lap of the Holy Church’.93 For this purpose, these missionaries had traveled to the most remote and unsettled places. Pieter Jan De Smet ‘preached the teaching of Christ in heathen and savage regions, amidst the greatest hardship and danger’ and Petrus Vertenten worked ‘among the most primitive tribes, head hunters and cannibals in the true sense of the word’.94 In doing so, they gave up their own life for their higher purpose. Father Damien was certain that ‘the inexorable disease would cut him down’ and Father Lievens died at the age of thirty-seven because ‘he had worked himself to the bone for the souls’.95 Next to their love of God and of their fellow men, their magnanimity, simplicity and readiness to make sacrifices fascinated as well. So did their perseverance: Constant Lievens ‘met a lot of opposition’ to his plans and Petrus Vertenten ‘defied all setbacks with unshakable tenacity and obstinate persistence’.96 Constant De Deken combined all of these qualities: ‘modesty’, ‘stubbornness and assiduousness’, ‘temperament’, ‘resolution’, and the ‘urge to adventure’.97

Missionaries were selected and represented as individuals. This is striking, not only for the contrast with the abstract collective masses they converted, but also because Christianization and missions were very much collective enterprises. The focus on concrete individuals has undoubtedly to do with their exemplary function: ‘From his grave, Father Damien calls out to the adolescents: “O, don’t be deluded by the sigh of amusement and sensuality, but be men and women who strive for a higher ideal, devote yourself to the salvation of souls.”’98

The praise of missionaries regularly reached mythical proportions. Mgr. Victor Roelens was labeled ‘the noble bishop’, ‘the great colonial’, ‘the modern Saint Amandus’, and ‘the giant of Congo who for 55 years applied the best of his brilliant strengths to the civilization and conversion of the indigenous’.99 Some exaggerations also strained the objective truth. Pieter Jan De Smet was ‘the benefactor of humanity’, ‘the greatest civilizer of his time’, and ‘the most popular man in America’.100 Constant Lievens ‘triggered a tremendous movement of conversion, which in short time can turn it into a Catholic country.’101 Constant De Deken was ‘the first European who crossed Tibet’ and ‘made himself a worldwide reputation’.102

These superlatives have not completely disappeared in the last decades. A 1996 newspaper still recalled De Deken’s worldwide fame and the Flemish minister of Internal Affairs Geert Bourgeois called Lievens ‘the leader of a people without rights’.103 Yet, all in all, the tone clearly softened over time. More recently, missionaries have been praised for other characteristics. In 1988, the then Belgian prime minister Wilfried Martens hailed Ferdinand Verbiest as ‘an extraordinarily versatile scholar’, ‘a diligent and unselfish missionary’ and ‘a bridge builder between East and West’.104 The Leuven mayor Mohamed Ridouani in 2019 called Father Damien ‘somebody who did a lot of good things and stands as a symbol for connection, solidarity and engagement’.105 Ridouani is member of the Socialist Party and of Moroccan descent, but this does not impede him from paying homage to a Catholic icon. Earlier, there had been more polarization: the glorification of Father Damien’s earthly remains in 1936 had led to some critical comments in the socialist newspaper Vooruit, which the Catholic newspaper Het Nieuws van den Dag strongly censured as ‘riff raff’ and ‘swine prose’.106 In the late nineteenth century, liberals in Dendermonde and liberals and socialists in Leuven had even opposed the erection of statues to Pieter Jan De Smet and Father Damien, which they saw as a celebration of Catholicism. As a consequence, the latter’s statue was erected in a less central location in Leuven.107


Recently, local missionaries have also been lauded for other reasons than the virtues with which missionaries had originally been credited. Edgard Cuypers ‘built many schools, founded a center for disabled people and eventually became the chaplain of the UN prison in Tanzania [… where he] worked for a fair process and a dignified treatment of these detainees’.108 Pedro de Gante ‘appeared to be more than a “conqueror of souls” and was concerned about the fate of the local population. He learned the language of the Aztecs to communicate with his Indians [i.e. the inhabitants of the Veracruz region]. Pedro built churches and chapels and provided schools, hospitals, boarding schools and printers.’109 But again, overstatement is never far away: ‘He also made a reputation as the founder of American studies.’110

In other words, missionaries have now been praised for their development work rather than for proselytization. This new view has followed the general narrative – and colonial policy lines – since World War II that replaced the older concept of civilization.111 In the context of missionaries, it emerged a little later, from the 1960s onwards, so after the political decolonization of Congo and Ruanda-Urundi. The fundraising for Father Damien’s statue in Tremelo in 1963 was linked to the fight against leprosy: newspapers interviewed leprosy specialists and hospital directors, while the initiators of the statue promised to pay the remaining money to the Damien Foundation (Damiaanactie/Action Damien), which the next year became a permanent NGO, one of the major development aid organizations in Belgium.112 In the following years, many organizations were created in support of missionaries and their development projects. They occasionally also benefitted from celebrations of missionary monuments.113 Conversely, when in 2014 the village of Lochristi near Ghent was awarded the title of ‘Damien village’ for its exceptional commitment to the Damien Foundation, it celebrated this event with the erection of a new Damien statue.114

Religion seemed to have shifted to the background, but this is only partly true. Even today, people still attribute certain ‘miracles’ to missionaries. A woman in 2011 commissioned a wooden statue of Father Damien because she was convinced both she and her daughter owed their lives to him.115 Similarly, the phenomenon of translation of bodies and the veneration of relics did not come to an end either. In 1993, most of Constant Lievens’ remains were moved to Ranchi, India, on the occasion of the centenary of his death; two years later, a hand of Damien was returned to Hawaii. It is true that these events did not cause the same mass veneration as in the 1930s and 1950s. Moreover, the translations now went in the opposite direction, from Belgium to the former mission country. However, in 2006 the bishop of Bruges put Lievens’s right hand, which he had kept in Belgium since 1993, in a new shrine in the church of Moorslede.116 This was part of a campaign for the beatification of Lievens, which began in 2001 but has yet to be finalized.

Next to Father Damien, Pedro de Gante had been beatified in 1988,117 and Amandina of Schakkebroek was canonized in 2000. However, unlike Father Damien, neither case made headlines in Belgian newspapers. Interestingly, this had been no different when Amandina was beatified in 1946. Despite her being the first Belgian modern missionary and so far the only Belgian female missionary to receive that honor, a Catholic newspaper in 1946 only wrote eight short articles about the event, which were, except for one, never published on the first page.118 This confirms the gender bias and the male dominance observed above, but also illustrates the local identity of many missionaries. As a matter of fact, Amandina did not receive much fame outside of her native Herk-de-Stad.

Other missionaries have also been associated with their hometown. When Hamme inaugurated Vertenten’s statue, the comparison was made with De Smet in Dendermonde and with Edward Poppe (1890–1924), another popular priest, in Moerzeke. When the organizing committee announced the erection of a monument to Victor Roelens, it bracketed the missionary together with all of Ardooie’s famous sons.119 This identification could also have a provincial dimension. The governor of the province of West Flanders called Ferdinand Verbiest ‘both in descent and in character a typical West Fleming’ and Limburg regularly highlighted its own missionaries.120

As frequent was the connection of missionaries with Flemish nationalism. Damien was called ‘a great figure of the tough Flemish race’, Vertenten was added ‘to the row of grand mission heroes in which Flanders is so rich’, and Lievens received ‘a royal tribute, worthy of Catholic Flanders’.121 A 1956 homage album entitled (translated from Dutch) Victory Hymn from Christian Flanders: Epopee of Flemish Missionaries had a front cover with the Yser Tower – a major place of memory of Flemish nationalism – flanked by a soldier with a gun and a missionary with a cross.122 Some celebrations of missionary memorials had explicit connections with the Flemish Movement. Lievens was regularly linked to his classmate Albrecht Rodenbach and his teacher Hugo Verriest, all of the so-called ‘Wonder Class’ of 1876, as well as to Guido Gezelle, who wrote his obituary.123 At the Ferdinand Verbiest festivities of 1913, it was Frans Van Cauwelaert – at that time one of the three ‘crowing cocks’, in other words the advocates of the Dutchification of the University of Ghent – who gave the eulogy, and Cyriel Verschaeve – who in World War I and World War II was one of the most prominent Flemish nationalists to collaborate with the German occupier – who authored a stage play. Both during the parade and after the eulogy, the Flemish anthem was performed.124

However, at the same time, Belgium was also highlighted. In 1913, the streets of Pittem flaunted Belgian flags and the unveiling of Verbiest’s statue itself took place to the music of the Belgian national anthem.125 During the function for Damien in 1924, the Belgian tricolor and the papal yellow-white adorned the streets of Leuven.126 When his body returned to Belgium in 1936, he was given a ‘national tribute, which unites all Belgians, without any distinction’.127 The glorification of Raskin after World War II even had an explicit Belgian character, since he had been executed by the Nazis for his underground resistance and, consequently, ‘died for his fatherland’.128

Last but not least, missionaries were also connotated with the colonial project. This happened especially with Constant De Deken and Victor Roelens, who both worked in Congo. Yet at festivities for other missionaries, Congo was also never far away. At the Verbiest celebration of 1913, Frans Van Cauwelaert ‘gave a special tribute to our missionaries in Congo, who in the most remote corners look after victims of the terrible sleeping sickness and nurse them with endless love’.129 During the ceremonies at the return of Damien’s body, both the cities of Antwerp and Leuven were decorated with Belgian as well as colonial Belgian Congolese banners.130

Belgian Congo was no longer referred to after the independence of Congo in 1960, but the worldview and language sometimes remained colonial. When martyrs were commemorated, one never asked about their murderers’ motives and only highlighted their method: ‘brutal’ and ‘bestial’ in Congo, and ‘horrible’ and ‘cowardly’ in China.131 The Boxers were time and again called ‘a secret sect’. It was as late as 2020 that the biographer of another missionary who was assassinated in China, Father Georges Robberecht (1875–1904), understood that ‘just as we also have movements that oppose foreign interference, this happened there as well’ (although he attributes the decline of the Chinese Empire to natural disasters rather than to Western expansionism).132 In 1996, an actor dressed up as Constant De Deken told the audience about his travels to China and Congo. He ‘did not hide his words of disgust towards the Chinese: “they stand gaping at me in groups of twenty, blow out smoke in my face, and put their yellow hands on my body.” Black people sometimes also had to take the rap for it, although the missionary later also spoke with praising words about “those who are strong as a horse” and “deserve one’s interest”.’133 Similarly, the Lievens Museum in Moorslede shows fragments of the biographical movie from 1952 without any contextualization of the colonial mindset.134 And when the municipality of Nieuwerkerken in 2011 announced that it would commemorate Edgar Cuypers (1919–2008), a regional newspaper noted that the latter ‘was buried as he wanted, amidst his little n*’.135



Conclusion

Missionaries are widely celebrated in the Belgian public space, as the fifty-nine monuments listed in the annex show. Flanders in particular honors its missionaries: my recent monograph lists more than 300 street names, statues, commemoration plaques and other markers for missionaries in almost half of the 300 Flemish cities and municipalities. This fascination is still very much alive: over the past twenty years, new memorials or streets emerged at an average of more than one a year. Famous missionaries – such as Father Damien, Constant De Deken, Pieter Jan De Smet, Constant Lievens and Ferdinand Verbiest, and possibly also Théophile Verbist – remain in the spotlight with festivals and recently established or renovated museums.

Of course, one should not overestimate the impact of their presence. Whereas Constant De Deken had received a statue in 1904, Gazet van Antwerpen half a century later observed that ‘[t]he familiarity with the figure of De Deken does certainly not correspond to his civilizing work as explorer and missionary’.136 Even local authorities and media appeared to be less informed than one would expect. In 1984, the De Smet committee did not know that there was a remote city named after De Smet in South Dakota, and Gazet van Antwerpen in 1988 wrongly added a picture of the Scheut father Théophile Verbist to an article on the festivities for the tricentenary of the death of the Jesuit Ferdinand Verbiest.137 Hence, it does not come as a surprise that a recent survey of fifty youngsters walking by the statue of De Smet in Dendermonde showed that none of them knew who the man was.138 Even King Filip honestly admitted, a year before he ascended the throne, that he never had heard of De Smet.139



[image: Statue of a bearded man dressed in a long habit, standing on a globe on which the outlines of the map of Congo are drawn. The man plants a man-high cross in the center of the map.]
3. Statue of Victor Roelens in his birth place Ardooie. [© Freddy Mutombo]


Yet this unfamiliarity does not negate the fact that missionaries continue to fascinate. This is also visible in other fields than the public space. Over the past few years, numerous journalists have traveled in missionaries’ footsteps to reconstruct their journeys or interview the last generation on the ground, and have subsequently written books or made television documentaries about their experience.140 The Flemish public television broadcast an eight-episode series of interviews with elderly missionaries in 2012. David Van Reybrouck’s stage play Missie (‘Mission’), a monologue by a fictitious missionary, won several awards and has been staged for more than ten years.141 Several public figures in interviews have stated that they see themselves as missionaries and identify with their commitment and zeal: apart from Van Reybrouck, for instance also Paul De Grauwe, former MP for the Liberal Party and currently professor at the London School of Economics, and Marleen Temmerman, former senator for the Socialist Party and current collaborator with the World Health Organization on the health and rights of women and children.142

In other words, diverse segments of society tend to look at missionaries in positive terms. Missionaries are admired as adventurous trailblazers, as humble individuals who renounced a comfortable life and opposed power structures, as committed social workers who introduced education or health care, or as unselfish martyrs who gave their own life for a higher purpose. However, this admiration is quite unidimensional. The criticism that Matthew Stanard gave of David Van Reybrouck’s play actually applies to the representation of missionaries in Flanders in general: ‘Absent from Vanneste’s monologue is any self-questioning about his fundamental mission, or self-doubt as to the Christian presence in central Africa, or reflections on the connection between imperialism and missionizing, or praise for African cultures.’143 Similarly, the way in which Father Damien is ubiquitously praised to the skies for his fight against leprosy fundamentally conflicts with scholarly views on the history of Hawaii and leprosy.144

The acclamation of missionaries – both in the public realm and beyond – is remarkable. On the one hand, missionaries were regularly attacked in the course of the twentieth century, for instance in the first decades of the colonization of Congo or in the first critical historical studies of the Congo Free State that appeared in the 1980s.145 However, in the twenty-first century there seems to be amnesia about these former charges. The severed hands, not the ‘chapel farms’ (kapelhoeven), have remained icons of the early colonial regime. Criticism of missionaries could have fitted into the secularization process or into the current mental decolonization, but apparently fails to connect to them. The decolonization of the Belgian public space has been an issue for more than fifteen years, but missionaries have remained completely out of the picture, apart from De Deken’s statue. In Mechelen, for instance, an information plaque was added to the Congo monument, but the statue of the Verhaeghen brothers – ‘Franciscans Martyrs [in] China’ – has remained undisputed.146 Similarly, restitution debates have so far primarily targeted the AfricaMuseum in Tervuren, and do not address temporary expositions of missionary collections or the treasures of non-European artifacts that missionaries had brought to Belgium and that are now kept in monasteries, missionary houses and professional institutions.147 The one and only reason for which individual missionaries are occasionally condemned for is sexual abuse,148 but this is part of an entire campaign that addresses broad segments of society, including art and sport, and ignores the particularities of mission, which, being far from hierarchy and social control, may have facilitated sexual abuse even more.149 In recent years, there was also the issue of the treatment of metis children who had been separated from their African mothers and taken to Belgium, but this was a very particular case for which not only the Church apologized, but also the Belgian prime minister on behalf of the entire state.150

Several reasons can account for this common consent. First, there is no historical distance yet: some missionaries are still alive, others are still fresh in many memories, and this last generation of missionaries is projected onto the entire group and stretched into the nineteenth century. The family bonds strengthen these connections: many people had an uncle who was a father, or an aunt who was a sister. Second, missionaries combine a global dimension with a local one, and in this way may serve as sources of pride for an older generation of ‘autochthonous’ Flemings that long for bygone times and simultaneously seek to emphasize the global perspectives missionaries cherished – in their own way – in that past. Other imperial agents also do so, but missionaries are more ambivalent figures, combining aspects of colonialism, paternalism, the civilizing mission, superiority, and sometimes also racism, with faith, generosity, engagement and criticism of secular colonial power.151 As a consequence, missionaries are less appropriate arguments in postcolonial debates, and are rather seen in a religious context. Of course, religion could also go together with violence – for instance the destruction of other beliefs belittled as paganism or superstition, or the aggressive competition with Protestant missionaries – but this polarization dates from earlier periods and has been eclipsed by the memory of postwar missionaries. A third and final reason connects to this: whereas society before the 1960s was divided on the theme of religion, there was much less polarization and debate afterwards.




Annex: list of monuments for missionaries in Belgium


Abbreviations




	AA
	Augustiniani ab Assumptione (Congregation of the Augustinians of the Assumption; Assumptionists)



	CICM
	Congregatio Immaculati Cordis Mariae (Congregation of the Immaculate Heart of Mary; Scheut Fathers)



	CSSp
	Congregatio Sancti Spiritus (Congregation of the Holy Spirit; Spiritans/Holy Ghost Fathers)



	CSsR
	Congregatio Sanctissimi Redemptoris (Congregation of the Most Holy Redeemer; Redemptorists)



	FMM
	Franciscaines missionnaires de Marie (Franciscan Sisters Missionaries of Mary)



	ICM
	Immaculati Cordis Mariae (Congregation of the Immaculate Heart of Mary; De Jacht Sisters)



	MAfr
	Missionarii Africae (Missionaries of Africa; White Fathers)



	MSC
	Missionarii Sacratissimi Cordis (Missionaries of the Sacred Heart of Jesus)



	OFM
	Ordo Fratrum Minorum (Order of Friars Minor; Franciscans)



	OFMCap
	Ordo Fratrum Minorum Capuccinorum (Order of Friars Minor Capuchin)



	OMI
	Congregatio Missionariorum Oblatorum Beatae Mariae Virgini Immaculatae (Congregation of Missionary Oblates of Mary Immaculate; Oblates)



	OSC
	Canonici Regulares Ordinis Sanctae Crucis (Canons Regular of the Order of the Holy Cross; Crosiers)



	SCI
	Congregatio Sacerdotum a Sacro Corde Iesu (Congregation of the Priests of the Sacred Heart; Dehonians)



	SG
	Institutum Fratrum instructionis christianae a Sancto Gabriele (Institute of the Brothers of Christian Instruction of Saint Gabriel; Montfort Brothers of St. Gabriel)



	SJ
	Societas Iesu (Society of Jesus; Jesuits)



	Sec. cl.
	Secular clergy



	SSCC
	Congregatio Sacrorum Cordium (Congregation of the Sacred Hearts of Jesus and Mary; Picpus Fathers)



	ZvMI
	Zusters van Maria Ingelmunster (Sisters of Mary Ingelmunster)






	Dendermonde, 1878: Pieter Jan De Smet SJ (1801–1873; 1821–1873 US) [https://inventaris.onroerenderfgoed.be/erfgoedobjecten/48241]


	Sluis (Mol), 1891: Franciscus Wuyts [Sec. cl.] (1825–1891; 1853–1891 US) [HN 16 September 2016 and https://nnieuws.be/artikel/inhuldiginggerestaureerd-kruisbeeld-sluis]


	Leuven, 1894: St. Damien of Molokai (born Jozef De Veuster) SSCC (1840–1889; 1863–1889 Hawaii) [https://inventaris.onroerenderfgoed.be/erfgoedobjecten/206408]


	Hechtel (Hechtel-Eksel), after 1900: Gerard Jehoel CICM (1872–1900; 1899–1900 Congo) and Jan Mallet CICM (1870–1900; 1896–1900 China)) [https://inventaris.onroerenderfgoed.be/erfgoedobjecten/80466]


	Wilrijk (Antwerp), 1904: Constant De Deken CICM (1852–1896; 1881–1891 China, 1892–1894 and 1895–1896 Congo) [GvA 2 August 1951]


	Pittem, 1913: Ferdinand Verbiest SJ (1623–1698; 1659–1698 China) [Tanghe, Hun stem in steen, 92 and https://id.erfgoed.net/erfgoedobjecten/211772]


	Moorslede, 1929: Constant Lievens SJ (1856–1893; 1880–1892 India) [https://inventaris.onroerenderfgoed.be/erfgoedobjecten/214947]


	Anderlecht, 1931 / after 1974: Théophile Verbist C.I.C.M. (1823–1868; 1865–1868 China) [Coomans and Luo, ‘Mimesis, Nostalgia and Ideology’, 513ff.]


	Mechelen, 1938: Fredericus (born Emmanuel) Verhaeghen OFM (1872–1904; 1903–1904 China) and Mgr. Theotimus (born Jozef Petrus) Verhaeghen OFM (1867–1904; 1894–1904) [HN 12 March 2010 and http://mechelen.mapt.be/wiki/Gebroeders_Verhaeghen]


	Geraardsbergen, 1949: Jules Van Trimpont CICM (1869–1903; 1901–1903 Congo) [information plaque near the monument]


	Aarschot, 1951: Jozef Raskin CICM (1892–1943; 1920–1934 China) [GvA 30 June 1951]


	Hamme, 1951: Petrus Vertenten MSC (1884–1946; 1910–1925 Dutch New Guinea, 1927–1939 Congo) [GvA 13 February 1951 and https://id.erfgoed.net/erfgoedobjecten/85367]


	Ardooie, 1952: Mgr. Victor Roelens MAfr (1858– 1947; 1891–1947 Congo) [https://id.erfgoed.net/erfgoedobjecten/207946]


	Hasselt, 1952: Gustave Hendrix CSsR (1875–1902; 1900–1902 Congo) [http://stadsmus.mmtools.eu/images/dbimages/docs/keik027.pdf]


	Runkst (Hasselt), 1953: Eliseus (born Leopold) Adons OFM (1888–1980; 1918–1951 China) and his three brothers, also missionaries in China [HBvL 11 July 2000]


	Nossegem (Zaventem), after 1962: Jean Lenselaer CSSp (1923–1962; 1951–1962 Congo) [https://inventaris.onroerenderfgoed.be/erfgoedobjecten/40910/teksten]


	Tremelo, 1963: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [https://www.tremelo.be/product/1786/6-standbeeld-damiaan-kerk-tremelo]


	Borchtlombeek (Roosdaal), after 1965: Bernard (born Frans) De Kegel SG (1925–1965; 1950– 1965 Congo) [no written sources retrieved about the precise year of establishment]


	Opitter (Bree), after 1965: Alfons (Fons) Kuypers OSC (1925–1965; 1951–1965 Congo) [no written sources retrieved about the precise year of establishment]


	Vielsalm, after 1965: Clément Burnotte SCI (?– 1964; ?–1964 Congo) [no written sources retrieved about the precise year of establishment]


	Eversel (Heusden, Heusden-Zolder), 1966: Jozef Beckers OSC (1916–1965; 1945–1965 Congo) [Pipeleers and Snoeks, Limburgse martelaren, 194]


	Gentinnes (Chastre), 1967: 216 victims of the violence in Congo after 1960, including 81 Belgian Catholic missionaries [Vanysacker, Vergeten martelaars]


	Runkst (Hasselt), 1970: 23 Crosiers killed in Dakwa (1964), and Buta (1965) [Nijs, De ware helden van ons Rooms katholieke landeke, 37]


	Pittem, 1973: Jozef Van den Broucke OFMCap (1933–1965; 1960–1965 Congo) [https://inventaris.onroerenderfgoed.be/erfgoedobjecten/211744]


	Ooigem (Wielsbeke), 1974: Marie-Thérèse Vandorpe ZvMI (1926–1964; 1954–1964 Congo) [https://inventaris.onroerenderfgoed.be/erfgoedobjecten/89567 and Tanghe, Hun stem in steen, 86]


	Ardooie, 1976: Roger t’Jaekens CSSp (1927–1962; 1958–1962 Congo) [https://inventaris.onroerenderfgoed.be/erfgoedobjecten/208108 and Tanghe, Hun stem in steen, 28]


	Gent, 1976: Pedro de Gante (born Pieter van der Moere) OFM (c.1480–1572; 1523–1572 New Spain (Mexico)) [https://www.gent-geprent.com/straten-van-gent/straten-a-m/straten-f/fratersplein]


	Koersel (Beringen), 1977: Karel Bellinkx SCI (1913–1964; 1947–1964 Congo) [Moons, Karel Bellinckx, 263]


	Lindelhoeven (Overpelt, Pelt), 1978: Theo Schildermans CSSp (1933–1962; 1961–1962 Congo) and Michel Vanduffel CSSp (1921–1962; 1946–1962 Congo) [Nijs, De ware helden van ons Rooms katholieke landeke, 38]


	Vlijtingen (Riemst), 1979: Bruno (born Niklaas) Van Weert OFM (1894–1929; 1923–1929 China) [https://www.youtube.com/watch?v=mQi5AzNALk0]


	Overpelt (Pelt), 1980: Chris Vandael SCI (1929–1964; 1958–1964 Congo) [Pipeleers and Snoeks, Limburgse martelaren, 174]


	Landskouter (Oosterzele), 1981: Franz Van de Velde OMI (1909–2002; 1937–1987 Canada) [odis.be]


	Dudzele (Bruges), 1988: Amaat Vyncke MAfr (1850–1888; 1881–1888 Congo) [GvA 6 August 1988]


	Tremelo, 1989: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [https://www.tremelo.be/10-standbeeld-de-zelfgave]


	Koekelberg, 1994: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [https://nl.wikipedia.org/wiki/May_Claerhout]


	Oevel (Westerlo), 1994: Joris van Geel (born Adriaan Willems) OFMCap (1617–1652; 1651–1652 Congo) [Nijs, De ware helden van ons Rooms katholieke landeke, 40]


	Wilsele (Leuven), after 1994: Alfons Stessel CICM (1929–1994; 1955–1985 Congo, 1986–1994 Guatemala) [no written sources retrieved about the precise year of establishment]


	Dilsen (Dilsen-Stokkem), 1995: Gabriël (born Jozef) Boutsen OFM (1903–1970; 1929–1945 China) [HBvL 17 May 1995]


	Kortrijk, 1996: Mgr. Paul Goethals SJ (1832–1901; 1878–1901 India) [KvWV 13 February 2006]


	Roeselare, 1999: Marie-Louise De Meester ICM (1857–1928; 1897–1905 India, later also Philippines and Antilles) [https://nl.wikipedia.org/wiki/Marie-Louise_De_Meester]


	Hechtel (Hechtel-Eksel), 2000: Jan Mallet CICM (1870–1900; 1896–1900 China) [HN 24 August 2000]


	Schakkebroek (Herk-de-Stad), 2000 (?): St. Amandina of Schakkebroek (born Maria-Pauline Jeuris) FMM (1872–1900; 1899–1900 China) [no written sources retrieved about the precise year of establishment]


	Neerpelt (Pelt), 2002: Désiré Pellens CSSp (1920–1962; 1946–1962 Congo) [HLN 16 January 2002]


	Heppen (Leopoldsburg), 2004: Clement Lemmens


	CICM (1923–1974; 1958–1974 Indonesia) [HBvL 21 August 2004]


	Herk-de-Stad, 2005: Jozef Van Wing SJ (1884– 1970; 1911–1945 Congo) [http://blog.seniorennet.be/kanton/archief.php?ID=3]


	Lo (Lo-Reninge), 2005: Mgr. Gustave Bouve CSSp (1902–1989; 1929–1975 Congo) and Mgr. Urbain Morlion MAfr (1894–1985; 1939–1985 Congo) [information contained in the monument proper]


	Tremelo, 2005: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [https://www.tremelo.be/product/2170/13-damiaan-de-grootste-belg-gemeentehuis]


	Kortrijk, 2006: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [https://www.kuleuven.be/thomas/page/damiaan/]


	Tremelo, 2009: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [HN 27 August 2009 and https://www.tremelo.be/product/2169/11-standbeeld-damiaan-damiaanmuseum]


	Paal (Beringen), 2010: Robert Carremans OSC (1910–1965; 1937–1965 Congo) [DS 18 June 2010]


	Wilrijk (Antwerp), 2010: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [GvA 11 May 2010 and https://bryckaert.wordpress.com/2010/05/03/inhuldiging-pater-damiaan/]


	Aarschot, 2012: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [HN 14 May 2012 and http://www.kunstsmidse.be/pagina15.html]


	Menen, 2012: Serge Berten CICM (1952–1982; 1975–1982 Guatemala) [HN 21 October 2012]


	Nieuwerkerken, 2012: Edgard Cuypers AA (1919–2008; 1950–2008 Congo) [information contained in the monument proper]


	Tremelo, 2013: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [GvA 6 May 2011 and https://www.tremelo.be/15-standbeeld-damiaan-damiaanbrug]


	Lochristi, 2014: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above) [HN 5 July 2014]


	Tielt, 2015: Mgr. Benjamin Christiaens OFM (1844–1931; 1872–1900 China) [Verbeke, Cha-Tse-Ti 1904, 121]


	Zutendaal, 2021: 25 missionaries from Zutendaal [HBvL 9 October 2021]


	Oostmalle (Malle), ?: St. Damien of Molokai (born Jozef De Veuster) SSCC (see above)
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	148 Goddeeris, Missionarissen, 111–114.
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For centuries, Christian missions have intervened in local religious communities, practices and ideas across the globe, generating encounters between Indigenous and Western cultures that have ranged from hostile confrontation to intercultural osmosis. While primarily intended as a strategy for evangelisation, forms of inculturation also led to the emergence of new hybrid cultural and religious expressions. These creative processes were rarely unidirectional; instead, they involved reciprocal cultural transactions in which local communities exerted significant agency.
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