169

CHAPTER VI:

SOCIAL INTERACTIONS

What happened in the other, outer world [beyond Kasempa
District] became of little interest or concern. . Wars,
disasters, the rise and fall of kings, dictators or
ainisters, or the absurd mass aamusements of the unini-
tiated, became dwarfed in size before a bridge that had
fallen, the death of a Headman of traditional impor-
tance, or the defalcation of a chief's clerk. A world
once experienced that I remember. I camnot forget, for
it was a world of the Middle Ages, enjoying a brief time
of peace under a good king.

Robin Short, DC{1}

While the situation was much 1less rosantic, Short
vas partly right. Before 1945 the NWP's society was super-
ficially an idealized "world of the Middle Ages.®™ Because
vhite settlers vwere insignificant, administrators and mis-
sionaries became its nobility and clergy.. Having superia-
posed themselves at the top, they them sustained enorasous
governmental and ecclesiastical power. Africans formed a
much larqger, mostly powerless group of peasants. {2}

This anachronistic society functioned through the.
interactions of these three social elements because of their
different motivations, perceptions and social statuse. Two

issues initiated and continued the interaction: taxation

{1} Robin Short, Sumset, p. 18.

{2}Ibid. . See especially Chap. III for the impli-
cations of these statements.
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imposed by the Northern Rhodesian qovernment and Christian-
ity interpreted and preached by the SAGM and the Brethren..
Forced interaction in turn gemerated voluntary interaction.
The latter initially assumed many foras, but education imn~
creasingly became the most significant. By 1945 aany
Africans, but by no means all, accepted education as a key

that unlocked the secret benefits of the modern world. {3}

The-Elements- of NVP-Society,-A-Cleser- Leok-

Fraternity united and suspicion divided the N®WP
pissionary and administrative elite. The similarities noted
in the last three chapters generated feelings of fraternity..
For example, both groups vwere vhite and shared . broad
cultural assuaptions. With few exceptions, those who were
not British spoke English as their mother tongue. Almost
all were Protestant. HNembers of the aiddle class, they
shared beliefs about the work ethic, formal education, and

the importance of religiom in that education. All received

{3} Acute observers will correctly note that events
preceeding the Balovale District secession froam Barotseland
in 1942 led to the most interaction in that district.
Bnlike the issues and topics dealt with here, this secession
derived froa the more localized Balovale situation,
described briefly in Chap. III, over Barotse suzerainty of
the Lunda and Luvale areas in the colonial era.  1Its wider
implications related not so amauch to the present-day NWP, but
more to the whole territory and to British imperial rule.
It requires a different, more political analysis. Hence,
except for passing referemnces im Chap. IV, the next
footnote in this chapter, and Chap.. X, this issue has not
been included.
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economic support from outside the area, and all could be
classified as adventurous and ruggedly individualistic. The
missionaries' stronqg sense of God's direction helped then
face difficult tasks that required much personal initiative..
The adainistrators' official position, with its prestige and
power, strengthened their resolve in setting up and
sustaining a new political and economic systea.

While these similarities reinforced the administra-
tors' and missionaries' sense of belonging to an elite,
their differences generated ambivalence about the alliance. .
First, each brought preconceived notions of the other from
owerseas, and the reality of living together often
reinforced these. The officials thought both the Brethren
and SAGM were unduly strict and disorganized, and the ais-
sionaries refused to taint themselves by participating in
government and regarded the adainistrators as sinners
needing salvation.

Second, their differeat vocational loyalties—--
secular and religqious—--influenced the perspectives froa
which the men viewed their time coamitment to the region.
The government regqularly transferred its men in order to
reduce the possibility £for personal involveament. Conse-~
quently, governasent officials tended to subordinate
thesselves to the wider objectives of uniform governmemt in
the territory. . Missionaries ’often acquired a deeper
coamitment because their belief in personal service

reinforced their 1life of service to the region.. Some mis-
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sionaries sustained long-tera relationshipsrboth with indi-
viduals and particular groups of Africanms. Thus, they
occasionally became deeply enmeshed in local affairs.
Chitokoloki provides an exceptional exaaple, especially in
George Suckling's long-term relationships with local African
church leaders and also in his representation of the
Lunda/Luvale interests against Lozi suzerainty in the 1930s
and early 1940s. (4}

During the first decades of the colonial era,
members of this tiny white elite developed an informal,
symbiotic relationship within itself and with the African
people. As individuals, neither missionaries nor officials
depended directly on the African population for econoaic
supporte. Nonetheless, the missionaries expected their
adherents to support African evangelists and the new African
church, and the officials demanded tax payments on behalf of
government. Thus, both had traditional econoamic interests
and also traditional sanctions to protect them. Further-
more, they perceived themselves as the people's saviors:
the officials believed that they initially had stopped war
and slavery and later had introduced the people to the
modern world; the missionaries believed that they had

rescued the Africans from spiritual and material degrada-

{4}For Suckling's representation of the Lunda-Luvale
peoples, the following interviews produced considerable in-
formation: Chifuanyisa Silas Chizawu, Kaboapo Towaship, 15
June 1976 (given in Appendix J) and Gordom Suckling,
Sachibondu in Mwinilunga District, 26 Nov. 1977; see also,
Papstein, "Luvale," pp. 34-5 and Gann Northerpn-Rhedesia.
PP. 296-8. See also Chap. X.
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tion. Both required African acquiescence and passivity. In
short, they became two sides of the coin that affected
colonial rule.

Possessing visible power and the force and self-
confidence to use it, the officials demanded obedience and
normally received it. With their status assured, they
tolerated and often encouraged traditional African customs
as long as the people broke no laws. A few amixed with
varying degrees of intimacy with their subjects. The best,
for example Frank Melland and Charles White, made extraor-
dinary attempts both to understand African customs and
beliefs and general patterns of living, and to write about
them vith considerable syapathy and understanding. (5}

Most NWP missionaries would have indignantly and
sincerely denied being agents of colonialism. Beginning
with Arnot in the 1880s, they perceived themselves as
politically neutral. But their independence froam the
people, their informal connectioans with the govermment, and
especially their religious monopoly made them a part of the
ruliné elite. They had power over the 1local churches and
social programs even when they did not use it. They
generally expanded educational and health programs as the

officials requested, if these desands could be integrated

{5} The double insinuation of *mixed rather inti-
mately” is intended. Zambiamn ‘coloureds®' in the NWP
indicate one side of the intimacy. The other side is
revealed by White's numeroas writings--the most relevant of
which are given in the bibliography--and Melland®s book on
the Kaonde and his other articles and reports, as typified
by the one in App. D.
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into their broad evangelical aims. Appreciating evangelical
autonomy and fearing the entry of‘dissi-ilar mission bodies,
they rarely quarreled with government officials. Thus, the
missionaries became the tail side of the colonial coin.
Benson Kakoma's comment on Dr. Walter Fisher's reluctant
secular involvement supports this.
Pisher could not easily divorce hiaself froa the
district*s secular probleas. 1Indeed, it is omnly fair to
regard the establishment of Kalene Hill as another
aspect of the colonial intrusion in Balumnda at the turn
of the century, especially as the aissionary aovement
and the Coampany adainistration arrived in the area
almost simultaneously. {6}

While missionaries abhored forced obedience, they
tended to be intolerant of traditional African lifestyles.
They prayed for Africans to feel a need of salvation and to
desire a new Christian life. As Charles Foster explained,
#"ge had not come into the country as a Government doses, to
command them to do, or not to do this, that or the other,
but to tell them of a Savior." But they also required new
converts to deny much of their ttaditionél culture. Often
confusing religious beliefs and social custoas, they
reqarded many revered African custoas and Christian doctrine
as irreconcilable. Thus they made Christianity an unap-

pealing option to most prospective volunteers, and conse-

quently, Africans frequently wanted the missionaries' new

{6} Kakoma, "Mwinilunga," pp. U5-6.
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social services but infrequently desired salvation. {7}

Since all members of the elite were white and spoke
the same language, many Africans did not initially distin-
quish betveen missionaries and administrators or settlers in
the towns outside the HNWP; they simply regarded them as
parts of a larger whole. This troubled KWP missionaries.
By 1911 when rural to urban migration had already started,
the South-African-Pioneer requested overseas supporters to
pray for the two Kasempas/Solwezi nmissions because the
winflux of gqodless whites for work on the adjacent mines
makes it all the more necessary that the Gospel should be
brought to the natives, who are apt to think that a white

skin and a clothed body are emblems of Christianity."™ Nine
years later, Charles Foster reported in the same magazine
that on one NHP safari people asked permission to have a
ndeath dance . .. . Dot because we were aissionaries, but
because of an undue regard and almost reverence for white
people." A final comament by another SAGH missionary
clarified the Africans' early fears about the Europeans as a
groupe.
On the path we met two headasen. We told thea our
business. One of the two said, *I do not waamt to listen
to your words. The white aman who first came to us wrote
our names and now we have to pay tax.. Now the white men

send you. You will vrite our names and bring other
difficult things. If the white people whoa you

S VU S

{7}By "“death dance" he was referring to 1local

.| rituals conducted after a person died. These supposedly

\ warded off evil amcestral spirits. Foster, Pioneer- (Am.), 1
(1920-1), p. 34.
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represent will urge the Government authorities to
release all Christians from paying tax--then we will
believe in your God.® {8}

As the three groups had more contact, the situation
changed. Africans began to differentiate between the
methods and purposes of the other two groups. The result,
however, did not especially please the aissionaries. For
example, in continuing his story of the "death dance ,"
Foster told the villagers that the missionaries did not want
them to "deny theamselves a pleasure simply for our coafort;
bat that if they really wanted to follow Christ they
theaselves would eventually want to give up such thimgs for
His sake." When the people learned this, "the initial dance
proceeded.” What happened to Foster was typical. When the
people learned that the aissionaries, unlike officials, did
not directly force thea to obey, most did not. {9}

Without white settlers, the missionaries and
officials unintentionally provided Africans with two
different models of accepted social Dbehavior.. The
officials? lifestyles revealed that the new society
sometimes permitted such simple, traditional pleasures as
smoking, drinking, and sex beyond the strictures of the
monogamous marriage.

Two officials in Kasempa described to Pirouet the

{8} Pigneer, 24 (Feb. 1911), p.. 17.. Foster,
Piomeer, (Am.), 1 (1920-1), p. 34. Irene A.. Bartling,

_gggggg. 37 (1924), p. 148.
{9} Foster, Pioneer, (Am.), Vol. I (1920-1), p. 34..
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model that the missionaries correctly feared amost Africans

would choose.

We swear, we drink, ve smoke, we live immorally and do
all those things which you [Pirouet] are telling the
patives are wrong; then they see that vwe do these
things, yet that we are the aen that live in the
greatest luxury and that we have the pover. I do not
know a single white man iam the country who 1is a
Christian. If there is one I have never met hia. {10}
Only a small ainority accepted the missionaries' model.

The alternative social nwmodels creatsd a new
divergence - among Africans. The believers pitted thesselves
against the non-believers, and officials often regarded the
mission ‘'boys*' as 'sneaky' while the missionaries regarded
government clerks and messengers and police as a 'hard lot'..
A new African possessiveness also developed as the whites
became ‘our? missionaries and/or 'our' officials. (11}

Since movement toward either social model occurred
relatively slowly, Short was right in stating that the NWP
remained tranquil. Unlike the more rapid change that took
place in other areas, it did not as frequently traumatize
individuals.  Even the social interaction in the NP

reflected this trangquility. Govarnient officials, aission-

aries, and the African populace interacted relatively

i e o i e e e e ke e s e e e

{10} Herbert Pirouet, Pjopneer (Am.) 1 (Dec.. 1920),
Pe 33. This document appears in App. E. "Musonwedzi--
Kaseapa--Northern Rhodesia."

{11} Ernest Prost observed that %It was generally
considered by the natives that it was impossible to be a
Christian whilst in Government service, and taking this
attitude apparently hardened their hearts against the
Gospel." Piopeer, Vol. 51 (Feb. 1937), p.. 19..
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cordially. They did so, however, in an anachronistic
mannere. As the major issues of taxation/migration, evan-
gelism, and education later show, grave deficiencies

permeated the whole social systeam..

Forced- Intexactious: IaxatiossMidration-and-Evangelization-

Taxation was the primary issue that forced all three
elements of the NWP society to interact directly. By
collecting it, the administrators became the  foremost
element of the new society. Striving to be spiritual
quides, the missionaries became indirectly affected. For
the African population, taxation often aeant extreme
individual and collective trausma..

The BSAC instituted its taxes in the  NWP betveen
1902 and the end of World War I. As described in Chapters
III and IV, the BSAC not only desired rewvenue to run the
company-government; it also wanted to force Africans to
migrate to new econoaic centers. In 'such places these
uprooted Africans created the foundation for new economic
growth. To achieve these aims guickly, the BSAC designed
the initial tax as 10/= (tem shillings) per year for adult
males. In this region where currency remained rare, Bmen
aight only earn a tuppence a day. As a result the Africans
had one and possibly two or three months of hard work as

carriers or in other menial positions to earn tax money..
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When the BSAC authorized its officials to enforce coapli-
ance, men like Macgregqor im Mwinilunga ruthlessly burnt
homes and inflicted severe hardships on the whole popula-
tion. The imposition of taxatiom at that time may prove to
be the most profound and ttaniatic event to confromt the
NWP's people in the twentieth century. (12}

By the 1920s, taxation affected every Africane.
Overt.resistance proved impossible and going to jail was not
viable. Likewise, people discovered that fleeing to Angola
and the Congo provided only an illusory option because these
colonial territories also instituted taxation. Furtheraore,
the trauma involved in abandoning homes, lands, and food
supplies made fleeing unrealistic. Consequently, those who
fled generally came back quickly. In Balovale, a few people
could sell some products to 1limited markets dowastreas.
Also a few others found work on government bomas and aission

stations. [13}

o e e e e e e m e b e A G o

{12}As cited several times im Chaps.. III amd IV,
Fergus MNacpherson's new interpretation of the BSAC period
shows the drama and general violence that accompanied BSAC
taxation, in the whole of Northern Rhodesia as well as the
NNP; see pp.. 105-90. For the standard interpretation
accepted by most historians that HNacphersom strongly
refutes, see Gann, - R s PP.. 100~-11. This ten
shilling tax was later reduced to seven shillings and
sixpence and again to six shillings in the late 1930s.

{13} Por Fisher and Suckling on instituting taxation
in Mwinilunga and Balovale, see App.. G.
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As the BSAC intended, most people in the NWP
followed the pattern ‘set elsewhere in Central and East
Africa. Their only long-term option became the periodic
trek or miqgration to new centers with capitalist eater-
prises. Here they earned tax money. Many young people from
Kasempa/Solwezi went to the nearby Congolese and Northern
Rhodesian Copperbelt towns in the .north and east. £ Balovale
and Kabompo men followed the Zambezi River downstream toward
Southern Rhodesia and South Africa.  And in isolated
Mwinilunga, the "patterm of labour naigration . ... was
oriented to Katanga.™ {14}

In these new centers, with their cosmopolitan
population of diverse Africans and Europeaas, NWP migrants
discovered that they needed new skills. If they possessed
new lanquage and/or industrial skills, they would not have
to do the hardest and most unpleasant tasks.  Furtberaore
they would earn more money, vhich meant less time avay froa
their homes and families. Consequently many began to ask
the NWP missionaries, their new religious shepherds, new or
harder questions. .

To these shepherds, taxation presented an indirect,
but serious dileama. On the one hand, these missionaries
believed that people must "render unto Caesar the things

. (14}win Hoppers, [Education- in- 3- Bural- Segiety:-
Prisapy-Pupils-and-School-leavers-ik-Hvinilunda,-Zambia- (the
Hague: the Centre for the Study of Education in Developing
Countries [CESsOo, 1981)), p. 35. See also, Mary Jackaan,
Begent -Populatiop-Hovements-im-Zambiai- Some- Aspecis-of - the-
1969- cepsus, Zambia Papers No.. 9 {(Lusaka: University of




181

which are Caesar's.® On the other, the atrociously high
taxation inflicted grave handicaps on their parishioners--
poor people who ﬂere~unfaniliar with western currency. {15}

Missionaries also were concerned about the result of
labor nigration. When they failed to see any alternatives,
however, most responded by uncomsciously building contra-
dictions into their thinking. They correctly believed that
Africans, because of labor amigratioms, contacted the worst
vices of‘ the modern world. The mining towns were clearly
more sinful than the local ‘heathen® enmvironment.  Like
Arnot after his meeting with Rhodes, they saw no religious
value in educating and training young men and women simply
for enmigration. Sin was sin. As late as 1937 one
aissionary stated that Mukinge Mission would train
carpenters only if the trainees stayed and bhelped the
reqion. Like most NWP missionaries, he was not realistic.
Throughout the colonial era, the urgent need for tax aoney
constantly prodded the best trained young men, as vwell as
the illiterate, away from their homes and from traditional
family life. Only toward World War II did town life as town
life begin to attract large numbers of Africams. {16}

George Suckling vas alone in imaginatively and en-
ergetically tackling the taxation issue and the resulting

abuses. He searched for alternative methods for Africams to

{15} Matthew 22:21.

{16} In Apr. 1983 the source of this 1937 statement
in one SAGM publication was aissing.
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earn tax money locally and to uplift their traditional life.
On one occasion, he even released tax violators who had been
taken prisoner and abused by African police. He then boldly
confronted  the Native Comaissioner about the amatter.
Although it is not recorded in existing government records,
‘the incident and Suckling's defeamse of the people becasme
part of local folklore. {17}

If BSAC administrators, on behalf of governmeat,
forced the interaction by taxation and caused the rural to
srban migration, missionary evangelisa forced a very
different type of interaction. Unlike taxation/aigration,
the direct evangelisam that is sylbolized by preaching the
Word certainly did not cause suffering and devastation.
Nonetheless, it required am African response. On rare
occasions, government officials even became involved. This
happened when a amissionary failed to provide requested
social services while annoying too many people with over-
zealous evangelism. In the absence of settlers, these ais-
siopnaries initiated the most direct culture-claghes-in the
NP,

One major source of these clashes was evangelical,
district-wide touring.. Although the basic purposes and

tactics differed froam those of government adainistrators,

o e A e o e s e T g e S e e e

{17} Suckling is favorably remembered for this con-
frontation, although no one remeabers the exact date, and
for his later involveaent in the Barotseland secession. See
the following interviewees already noted im fn. U4: Chizawu
{(given in App. J) and Gordon Suckling. 6 See also the
Mvondela interview and the interview with Peter Sayila
(Manyinga, Kabompo District, 17 Nov.  1976)..
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NWP missionaries devised siamilar systeas for covering a
district. Just as HNative Coamissioners, DCs, and other
white administrative staff trekked froa village to village
for up to eight weeks, so did the -missionaries. Just as
African police or aessengers supplemented the work of white
officers, so did African evangelists suppleament the work of
vhite missionaries. Although not as forceful or as
effective as government, such aission teaas atteapted to
preach and repreach the Word through their areas as oftem as
possible. {18}

For villagers, the first missionary treks aad the
inevitable sermons provided nowelty and diversion froa the
daily routine of wvillage life, but the velcome grew less
wars in areas where the teaas visited often. For most
people the missionary message seemed to have no particular
earthly value and eventually became a nuisance.. Although
they lacked the formalized rituals of the Anglicams or " the
Roman Catholics, these missionaries still stressed water
baptisa for adults, the singing of baptismal hyms, and

repetition of Holy Scriptures. villagers'found the services

{18} one of the most tireless trekkers vas Herbert
Pirouet,) Shortly after he arrived in the territory, he
married” an equally young and eathusiastic missionary,
Florence Alderton. Since Chisalala was becoaming isolated
from the African population, they more-or-less 1lived in
temporary camps for several years. See the Piopeer-for the
years 1919-1922 and also the interview transcript of a con-~-
versation between Florence Pirouet and BR. N. Wyatt, n.d.,
DeP., located in Himbledon. For a narrative of one of
Herbert Pirouet's later comprehensive treks, especially see
App. E, "Musonwvedzi--Kasempa--Northern Rhodesia. "
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cryptic; they also did not take some of the aission evan-
gelists seriously because these evangelists were over-sager,
poorly-trained, and too young. Most important, the RWP
peoples did not regard themselves, and certainly not their
customs, as sinful. Since the missionaries and their evan-
gelists continually denounced thea, the coaplaint of A. A.

Wilson soon became typical.
At first when we approach, there may be quite a nuaber
of men and women about, but by the time we come fully
into view there are just a fewv women sitting under the
verandahs of their huts, . . . and our congregation is
quite small. (19}
The missionaries presented a formidable 1list of
'no's'* and *do nots' to even the Kkeenest prospective
believers. The first major point of conflict has already
been indicated.  These American, Canadian, South African,
and British missionaries regarded liquor, tobacco, dancing,
and any foram of sex outside a monogamous marriage, as
visibly sinful. But the NNP peoples considered the same
things as part of life's basic, simple pleasures. Further-

more, in different African societies, alcohol, tobacco,

dancing and sex often had social or religious fumctioans.

{19} piongeg, 28 (Oct. 1915), p.. 158. 1In 1926,
John Stevenson noted that one %backslider . . . Ww%as auch
under conviction. His shirt was wet with tears. . .-. This
is practically the first Kaonde I have seen in tears because .
of his sin." Almost insvitably, such people who perceived
sin had 1lonqg maintained contact with the missionaries or
with other whites.  Piomeer, 50 (May 1936), p. 34.
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They believed that eliminating theam would be ridiculous. {20}

Three other points of conflict were witchcraft,
respect for ancestoral spirits, and death ritual; all key
parts of the Africans' "intense and pervasive belief of the
spirit.® Missionaries confused and denounced all three as
equally evil. They railed against ‘witchcraft' regardless
of its purpose for good--e.g., healing--or evil and denied
or ignored the ability of such practitioners or claimed thenm
powerless against the Gospel. But such prescientific
societies believed witchcraft was real and potentially
dangerous, so when government officials and missionaries
protected witches as Kalene did at its ‘witchery', the
Africans believed that evil forces would sweep through an
unprotected society. Barly missionaries classified respect
for ancestoral spirits with witchcraft. But the African
believed that if neglected, their ancestors® spirits might
take offense and immediate calamity could occur. This issue
raised also the ultimate guestion of descendants' resember-
ing and respecting them. Finally, missionaries abhored
death rituals. But without wailing and ritual intercourse,
Africans feared that the dead person wvould not coapletely
aove out of the world of the living. Evil and aisfortune

might haunt the widow or widower, childremn, other relations,

{20} For example, in pukanda--as described at some
length in Chap.. I--alcohol, dancing, and sex all had sig-
nificance, either as a symbolic part of the preparations or
training or as a part of the gemeral festivities.
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and even the whole area. {21}

The last two points of conflict arose over the
transition into adulthood. Missionary vwives saw woamen's
puberty rituals--including early sarriage--as unspeakably
sinful and degraded. Yet without these, most Africam wvomen
believed that they could not bear healthy children amd that
society could not continue. The missionaries also denounced
all transition rituals for men, except for circumcision..
But most NWP societies believed pykapda-essential if young
boys were to become men. For society, sex was not merely a
personal pleasure ot even merely a matter of procreation. .
It presented a timelessness that transcended current
existence. {22}

In principle, missionaries expected new Christiams
to retain their culture and not become 'black Englishmen'.
But the practice was not so simple. On the one hand, ais-

sionaries totally misunderstood and condemned African

(21} Hunter?'s (p. 13) brief quotation on the “spirit"®
is part of his general analysis and synthesis that has been
quoted from extensively in Chaps. . II and III.. For a vivigd,
negative description of the Africans' belief in the
*spirit', see: BE. H.. Sias, Bchoes, 59 (Feb.. 1930), pp..
41-2. For a good example of disciplinary action against
African Christians for ‘witchcratft?!, see: John Stewenson,

Piopeer, 45 (Peb. 1932), p. 17.

{22} The following comments about sgkanda-are typical
of the negative aissionary respomses..  In 1931, Prederick
Barnett at Chavuma described his visit to a pukanda- camp. .
“ITn the ritual surrounding this native rite there is un-
speakable sin. The boys are taught evil things." Echoes., 60
(Mar. 1931), p.. 62. In like manner, three years earlier,
E. H. Sias noted *"instruction in unmentionable vices."
Pioneer, 57 (June 1928), p. 136..
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customs that gave traditional African societies coherence.
On the other, they praised polite, superficial mannerisas
and called them acceptable traditions. Thus their denmands
often had wide-ranging implications that they either failed
to recognize or ignored.

Sydney Buckland of Nujimbeii iliuminates this
contradiction. He demanded that all new Christiams follow
African customs and traditions and not imitate Europeans.
consequently, he forbade Africans to wear shoes or speak
English when talking to him. He condemned them as ‘proud?
when they did. He wanted them, however, to follow only the
traditions and customs that he regarded as compatible with
his interpretation of Christianity. He scorned and
condemned those custoas and traditions that were very sig-
nificant, such as the ritual element in gukanda. Even after
being in Africa for'tienty-five years, he continued to ais-
understand.

We have just visited parts of a mew district which is
nov included in the Mwinilunga area..  Seldoa does a
missionary get to those villages. There are three
chieftainships, - but the people are very backward. In
the Chief's capital they had just made a new grave--
burying the corpse right in the village! {23}

Instead of being "backward," these people were following old

{23} Voices, 36 (Mar./Apr.. 1940), Pp. 6.  Several
informants, who preferred not to be named, recalled Bucklamd
unfavorably. . Government officials were also very displeased
with Buckland and found his attitude towards educating
Africans very negative late in the colonial era. K See, G.
B. Buckland (PEO) to PC im Solwezi, 4 Jan. 1954, "Agency
Correspondence--Mujimbeiji," (A/25) M/1/8, Min. of Ed.,
Solwezi.
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customs that had not yet been altered in this isolated
sector of the NWP., They were truly traditional.

This ignorance of and these attitudes toward the
African conceptual world limited Christianity's appeal and
placed African Christians in a difficult social position. A
comparison of the lives of Simon Kibanza and John Pupe, two
of the wvery earliest and able SAGM converts, reveals one
aspect of this problea.

Kibanza left the region to seek ‘higher* education
elsevhere. In his journeys he 1learned to speak English
well. Although handicapped by the color bar, he bhandled
many important governaent duties in the Solwezi boma during
Wworld War II after he returned to the NWP.. since 'Paithful
John' Pupe stayed with the aissionaries as an evangelist and
vorked for the mission until his death, he spoke English
poorly and the wmodern world passed him by. Oonly in the
1960s did the mission realize and regret its early policy
that often handicapped its most faithful disciples. (24}

Several interviewees, many ex-teachers, explained

{24} Por thoughtful regret about the early imnadequa-
cies of the SAGH's endeavors, see the Florence Pirouet
interview; also, R. N. Wyatt's other interview, located in
the Wimbledon materials, with E. M. Shoosaith, on 24 April
{year not specified] in Miss Shoosaith's home  at
Crowborough, England. For Pupe's regrets, a conversation
with John (Ginger) Wright in Ndola, Mar. 1975, vas helpful..
Wright's description vas confirmed by various informal con-
versations in Solwezi during the next few years.. Simon
Kibanza (Chibanza) later wrote a monograph on the Kaonde's
history, "Kaonde History," in 'Ceatral AL - Historiecal
Texts- I- (Lusaka: Bhodes-Livingstone Communication Nuaber
Twenty-Two, the Rhodes-Livingstone Institute, 1961).
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another aspect of this problea. They had been expected to
be practicing Christians, yet as teachers, they found
themselves in a social limbo between two societies.  Other
Africans reqarded them as part of the nevw elite. But the
missionaries and other whites held them at ara's length,
especially as the color bar becase aore rigid. Many becanre
denoralized. Some backslid. {25}

In this context, a 1937 report by John Stevenson, an
SAGM missionary, is especially reiealing. Touring Kaseapa
District, he visited new village schools almost three

decades after the SAGM missions were founded.

I have only recently returned from a trek roumd our
out-schools and Christian groups to the west of the
Station. « - - He covered about two hundred and fifty
miles and in that distance there wers guite a few
villages: yet, all told, only five people professed to
come to the Lord. On the other hand we had medicines
with us and we gave injections for Yaws, and at times ve
vere just besieged with people seeking medical
attention. . . - The medicine gave out, but still they
came, old and young, some walking miles. . ... TYet,
wvhen the Message of Life BEverlasting .. ... wvas told
e « « they could not be bothered. . . . One woman came
after the Yaws medicine was finished, and was told she
could not get an injection for this reason, proaptly
said: 'If I believe, will you then give ae an injec-
tiont'?

Another thing that impressed me on =ay travels
was the slackness of many of the Christians. Few canme
from a distance, . ...« but over forty heathen came for
medicine, some . ... having walked about forty amiles.

Yet a third thing that impressed me and that was
the emptiness of the conversations of the Christianms.
The white man's camp-fire is the place where the
Christians usually gather to talk. I had rather a lot
of writing to do on this trek, amd so could not be with
the Christians in their conversations as much as I

{25} 4#hen interviewed, Peter Sayila stated this
dilemma for teachers most eloquently.
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should have liked. But I could hear, while writiag,
quite a lot of idle tales and frivolity. I drew their
attention to this at one place where ve spent the
week-end and the result was silence. {26}

stevenson's report indicates that his medical
services were very popular. By 1937 villagers clearly
appreciated that yaus’conld be controlled. They did not,
however, vwant to hear the Word preached. Noaetheless, they
would say that they believed if this pleased the missionary
and caused him to give thea medicine..

village Christians were not very enthusiastic
either. Those who came to see Stevemson found him too busy
to be bothered. He probably seant his coamments to be a =mild
pastoral rebuke, but they became much more. He was a white
man with power, and they were black aen without aay. At
least for that period, all camaraderie between them ended,
including conversation.

Like most Christian amissionaries throughout the
sorld at that time, Stevenson did not appreciate the breadth
and depth of the chasa that separated the new vhite elite
and their culture froa the Africans and their culture. By
not understanding how severely it divided them, Stevenson
and the white elite seldom bridged the chasa. Africans
dared not try.

This deep rent imn the colonial society and the
failurev of ’whites to understand it led to a complicated

paradox. Possessing great power, the elite generated a

{26} Stevenson, Piepeer, 51 (May 1937), p..  58.
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multitude of diffuse African responses that in tuarn
profoundly changed traditional African societies. And while
only vaguely understanding the respomses and changes, the
elite actually quided the whole process.

The white elite knew much more about some African
responses and changes'than others. In mykapda, for example,
changes occurred within individual African societies or
among many African societies and remained largely hidden
from Steveanson and other ERuropeans. Somewhat more visible,
althouqh generally misunderstood, African responses iacluded
the messiah cult in 1913 and the spread of kitawala- (also
called Watchtower and Jehovah's Witmess) in the 1930s and
1940s. (The latter will be described in Chapter X.) In all
of these responses and changes, Africans worked together in
non-traditional ways across old linguistic and cultural
barriers.

Desperate for anything which helped them cope with
ths problems created by the colonial society, the sessiah
cult quickly spread through the region.. 1In 1913 rusmors
circulated that an African messiah had come. Promising
relief from the miseries imposed by the new society, ihe
cult spread 1like wildfire among differemt African ethnic
groups. {27}

The messiah cult, bhowever, quickly failed. 1Its

solutions to old and new probleas were too simplistic and

{27} Por this messiah cult, see App. F; for
‘Hatchtouer, see Chap. . X.
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unrealistic. Despite the wmessiah's fabulous proaises,
normal human problems still occurred; illness, death,
famine and locusts continued. Furthermore, the burdensore
taxes still fell relentlessly due. Ardent belief and auch
enthusiasa nqtuithstanding. the gquality of individuals'
lives continued to degenerate. A utopia was not ushered in..

The cult and others also failed because of white
disapproval. Suckling and Harris wrote accounts of the
messiah cult and both were clearly hostile.. Suckling
narrated its spread and also noted that the BSAC adminis-
tration was also very watchful. Harris gleefully described
its failure--see Appendix F. The all-powerful admimistra-
tors were not only watchful of such new social phenosena
that involved interethnic African cooperation; they also
took stronger measures when they felt this was necessary..
In the case of Jehovah's Witness in the 1930s and early
1940s, government officials first berated and threatened
leading Africans for getting involved.. Then im World War
II, they completely banned the sect. Thus the white elite
directed the course of Africam social change. [28}

As the supreme paradox, Africans had to solve the
probleas caused by the new colonial society and its white
elite with solutions that that society and elite sanctioned.
In this context, the new vestern-oriented education gained
significance. Onlike the wmessiah cult and Watchtower

novement, the white elite approved of voluntary interaction

{28} 1bid.
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among the Africans and with the whites themselves because of
sducation. Unlike other solutions to the new probleas,
education provided skills that vere necessary to both the
Africans and the Buropeans. By 1945 and especially by the
end of the colonial era, it became something valuable to
Africans as well as the white elite.

Partly because of the increasing approval of all
three social elements and partly because of the increasing
demands of the new capital-oriented econoay, education
became the foremost fors of voluntary social interaction.
All other alternatives failed to generate a positive and
voluntary three-way social exchange., And while interaction
largely resulted from the primary forms of forced social
interaction, this secondary fora acquired a auch greater
complexity. Just as mykapda-and traditional education lay
at the core of the LLLC societies, the new ‘little school in
the bush* and education slowly became part of the core of
the colonial society. It also 1laid the foundation for
modern post-colonial society. Both the social interaction
generated by education and the initial limitations of the
evolving system reveal the way colomnial society functioned

and its serious inhetent defects. .
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Yoluptary Interactiossi-
Education-as-a-Sysbel-of Modern-Society-

In the colomial era, education symbolized an in-
creasingly potent golden key. Thinking education woald
unlock their dreams, the NWP's adainistrators, missionaries,
and Africans begam to interact voluntarily. For the BSAC
édninistrators who vere establishing a new and ‘'glorious®
eapire, it became a key to cheap social services, a way to
gain skilled vorkers and to keep the Africam population
happy. For the SAGM and Brethren missionaries vho sponsored
new educational programs, education was a key to the Kingdoa
of God, a tool for attracting reluctant Africans to, and
retaining their interest in, the evangelical message. For
the African peoples trying to balamnce their ancient
traditions and western innovations, it became a key to an
earthly paradise, a magic wand for acquiring the white man's
power, véalth, and technology. For the white elite amd the
black population alike, education--especially that offered
by the 'little school in the bush®*--became the most signif-
icant syabol of the new society.

Education, and the school that embodies it,
especially lends itself to symbolization. 1In the West after
the Middle Ages, education became the primary means for the
emerging niddle class to advance. And both the NWP ais-

sionaries and administrators were typical products of the
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middle class. Their education enabled them to get where
they vere. ,

As western humanitarians in the NWP, the missionar-
ies especially desired to wuplift and "gnlighten the dark
hearts and ainds of these heathens.” Even the w®sost ardent
missionary evangelists realized the inadequacy of direct
evangelical preaching and the need for indirect evangelical
work through basic education. They knew that both potential
converts and new Christians vanted it. Furthermore, since
the government did not proiide such social services, ais-
sioparies needed to help new catechists learn to read the
Bible. {29}

Administrators gave the aissionaries moral support.
Like the nmissionaries, they ihcreasingly saw the need for
education and encouraged Africams to seek it. Ever-
increasing numbers of adainistrators had lofty ideals and
vanted to counterbalance the negative effects of taxation.
Many others besides Melland believed that the government was
morally wrong to exploit the people by forcing them to pay
taxes and amigrate all over south-ceamtral and southern
Africa, especially if it gave nothing in return. But most
of all, to achieve their governsental goals and get approval
for their work, these officials needed to have blacks

educated in the right way--and just enough--to make then

PR O T

(29} Burr, Kalene-Memories, p.. 60.
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work happily for and in the eapire. {30}

The syabolisa related to education and the school
vas possibly even more valued by many NWP Africans. In
sykanda, for example, an adult group gaie up and shared its
secrets with other individuals for the good of all. As they
adapted and reintegrated themselves into the colonial
society, Africans increasingly realized what education aight
do for them. New schools and education fit into the old
sysbolisa. With education they discovered the secrets of
the white men and could possibly share their powers. The
relative prosperity of the Nyasaland clerks in the NWP and
the other black men who spoke English in the towns also
reinforced belief in the symbolisa. So did totally correct
stories that spread about Levanika speaking English,
visiting Enqland, and attending the coronation of King
Bdward V¥II in 1901.  With this learning--particularly
reading and writing, industrial skills, and above all else,
English--individuals and their kin might survive and advance
in the new colonial society. (31} »

Medicine and hygiene also had similar symbolic value
for all three social groups.. Like education, medicine
became an indirect form of evangelisa, another way of

attracting nev converts and keeping believers faithful.

{30} For these lofty ideals, see Chap. IV.

{31} Lubinga Mujatulanga made lanyr points clear:
interviewed at bhis home in Lubinga Village, near Kasempa
Township, 12 Nov.  1978. See also Chap. IIIl..
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Furthermore, the hygiene required by western nedicine was
expected of practicing Christians. In the eyes of the mis-
sionaries, a visible shift towards modern hygiene often
indicated a change of heart. Goveranment officials went
further and demanded nev hygienic measures in the villages,
especially pit latrines. These syabolized progressive local
governasent. {32}

Although Africans did not necessarily see a
conpection betvween modern hygiene and medicine, the latter
syabolized a new kind of magic. Dr. Fisher's pills, liquid
nediéines. and lotions became increasingly desirable. For
many decades, the surgical operation--gemerally performed in
the environs of Kalene--became the ultimate and unfathomable
foram of this magic. The needle, after being used exten-
sively in the early yaws campaigns, became the most visible
symbol. As Stevenson noted in V1937. nsome who came for
injections were trelblinq vith nervousness, yet they would
have the needle." {33}

Medicine, however, never gained education's enoraous
social importance. While only Dr. Pisher and a few others
were able to do more than pass out pills and give injec-
tions, most missionaries could give African parishioners

enough literacy training to read God*'s Word. And as they

(32}In the early colonial days, the adainistration
forced villagers to build and use pit latrines. The people
initially resented these endeavors.

(331 Pioneer, 58 (May 1937), p. 58..
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badgered both the missions and the territorial administra-
tion to provide more medical staff, local officials still
regarded better education as a more urgent priority.
Africans increasingly regarded medicine and improved hygiene
as good western wmsagic and desirable innovatioms.  They
realized, however, that western education helped thea to
learn and manipulate these medical secrets for theaselves.
As symbols, medicine with its needle and education
with its school shared an inherent weakness. In all asen's
ainds, syabols conjure up vivid but different 1legitimate
images. The Africans, adainistrators, and aissionaries
vorked from a conflicting, rather than a common ground.
Each group applied its own meaning rather than developing it
in harmony with the others. And since all placed excep-
tional importance on education, their symbolic meanings
clashed when applied to the NWP's only educational systess.
Yet for much of the colonial period, these little aission
prograas generally had no rooa for multiple =meaning, only

the one held by the mission sponsors. {34}

{34)}0ne missionary, Eva M. Jakemamr, contrasted the
clashing syabolism of the Africans and aissionaries: "Over
the hearts of the people of the Dark Continent, . . . there
has come a restless desire for soaething new; and education
is to them a sysbol for something new. [Is this] not a
clarion call to the Church of Christ [to] give to these
eager souls education in its highest sense ... . of which
the end and aim is to teach them the things of God?"

Pioneering, pp. 11-2..
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The-Histerical-Limitations-of -Education-

At the heart of this and all histories of education
in Africa is a stubborm and iroaic problea. Before ¥World
War II, vestern-initiated education oftem meant 1little to
the najority‘of the African population. Consequeatly, if we
confuse it with the mass education of today, #e comait a
major error. Nonetheless, early education created the
foundation of both =modern education and modern African
societye.

From the time of Zambian independence in 1964, the
enormous syabolic meaning of education cannot be disputed.
Fred. C. Burke (a former professor at Syracuse University)
succinctly noted that for moderam Africa education had become
the "magical key opening the door to knowledge and powver.”
This is now as true in most of the isolated NWP as it is
selsevhere. For this reason, dealing with education as a key
of ever-increasing symbolic value is appropriate. By
learning of the inception and general developaent of this
formal educational system, ve better understand the modern
African world of the '60s, *70s, and '80s. {35}

But a precautionary note is essential. In trying to
explain the enormous significance of formal education in
Africa today, many writers have over-stressed and over-

isolated the new uestern-initiatcd education that beqgamn in

SR T Rt e

{35)Burke, Afgica's- Quest- for- Qrder- (Emglewood
Cliffs, NJ: Prentice Hall, 1964), p.. 88
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the little aission schools throughout Africa in the first
half of the twentieth century. In doing so they have given
their readers a distorted and even grotesque view of how
colonial society vorked. Bducation was and nmust be
perceived as a key part of social history--no more and no
less. The society in this case was an exploitative colonial
one. {36}

As described in this and previous chapters, the
sudden imposition of taxation, followed by forced labor in
World War I, placed Africams in an impossible position.
Their old traditions and skills meant very little. Like
Africans elsevhere, people in the NWP desperately needed new
skills. Nonetheless, the kind of western education that-
inculcated these skills was only available and meaningful to
a tiny percentage of the NWP's population. For maay decades
the mission schools in the NWP were too small, too re-
stricted, and too isolated to cause extensive interaction
among adninistrators. missionaries, and Africans. .

When the initial *prayer' schools in the NWP had
sustained meaning, they symbolized evangelical

Christianity's attempts to save Africans from sin and, in

(36} For a rather startling and extreme example of
such distortion, see John Brni Remick, %"American Influence
on the Education of the Ovimbundu (the Benguela and Bihe
Highlands) of Angola, Africa, froa 1880-1914" (Ph.D..
dissertation, Miaai Oniversity ([Ohio]), 1976).. 1It was
subaitted to the Department of Educational Leadership (Edu-
cational Admininistration). This thesis promised a lot with
a useful framework. It delivered nothing. The author
seemed to confuse the 1little educational program of two
American aissionaries with the educational needs of the
wvhole of Central Angola.
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t he process, to change their revered traditions.. As shown
in the next chapter, schools in the Kaonde-Lunda Province
lightly skimmed over or altogether skipped traiming in
English and industrial skills. Even those that of fered
practical help, like Chitokoloki, kept trying to impose
Christianity upon the students;_ Quite simply, schools
became good places to indoctrinate. Missionaries asked
their pupils first to memorize réligious songs and passages
and then to read and write using the same materials. Very
infrequently did the mission schools symbolize the things
that schools and education symbolize today. {37}

These deficiencies frustrated the tiny aminority of
relatively sophisticated young men who perceived education's
modern syabolism. Quickly disappointed, they did one of
three things: a) accept the new religious traiming and
reject many of their old ways; b) reject religious training
and seek something better elsewhere; or c) reject the
training and resign theaselves to their new status as
unskilled laborers. Very few found the first option
appealing. lLikewise, only the most determined and healthy
searched across the savanna for schools that taught
*inglishi*. Most of these young men apathetically resigned
theanselves to the last. Those who discovered that education
was a golden key also learmed that they could not acquire it

in most of the NHP.

(37} This paragraph indicates the basic educational
problem of the aissionaries' educational prograas that are
described in Chaps. VII and VIII.
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Only a handful of astute and lucky Africans realized
that mission education would become the correct key to the
future and discovered ways to acqnite and use it.  These
African pioneers were the focus of Frank Melland's
attention. WHriting in 1921 when the new colonial society
vas becoaing permanently established in the NWP, he
correctly observed:

Except for very little at Kalene Hill and Musonwedzi

Missioans the natives get no [education] im this

district., Owver 90% are gquite  untouched. ... . Yet-
[they] can learn; local patives at Kansanshi Nine soon

become adapt at minding machinery: a local (raw) native

who drifted to Cape Town is now driving a doctor's car,

etc. The raw material is here; and, if anything vwere

done for it, it would soon repay the expenditure and

trouble. {38)

Melland stated his case out of extreme frustration
with the dual ipaction of the territorial government and
aission agqencies. With regard to education, his 90% vwas
probably no exaggeration in 1921, . The long-term probleam was
that little would be dome for this ®raw material® for aany
decades, often onlj after World #War II. The region's
population remained a small, untrained labor pool that of
necessity migrated to the new towns and cities. Like the
NWP's @amineral resources, this human resource remained
largely undevelopéd; improperly used, or totally unused.
And with convoluted logic, the territorial and local
colonial society came to regard both the HWP and its people

as 'backwardt.

{383} %Report of the DC for the Kasempa Dist.
[ Prov. ] for the year ending 30 Sept. 1921, ZA 7/3/9, NAZ



