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were alcohol-free. The Wesleyan mission was supposed to be dry. Not all
concertgoers, though, would be church members, and it might be difficul,
after dark, to monitor who was drinking what, especially as the atmosphere
sometimes paralleled that of a traditional beer-drink, with singing, danc-
ing, and socializing.*® Choirs competed with each other as popular enter-
tainment, and might include in their performances elements that evoked
the dance and music of traditional religions, or the sexually suggestive
maneuvers of European dance.* Missionaries also complained about smok-
ing (presumably tobacco) which was also off limits to church members, at
least at religious events.® Worse yet were community perceptions of the
event. Youth rraveled to the concert site, sang, listened, and spent the
night.”! Elders skeptical of mission activities found it easy to complain
about the moral implications of such events, even if they were chaperoned.

The money raised, though, was so important to evangelists that they
repeatedly ignored mission rules intended to bring concerts more closely in
line with notions of decorous entertainment. Evangelists flatly rejected ef-
forts to move concerts from Saturday nights to Fridays. Saturday night
concerts effectively destroyed any hope of energetic church services on Sun-
day mornings. Most people went home to sleep, and some people slept
through church. Missionaries therefore repeatedly pushed regulations through
the Synod demanding that concerts be held on Fridays, and end at a reason-
able hour. These regulations were ignored in practice, and in 1937, evange-
lists actually confronted the Synod, explaining that all of them had held
concerts on Saturdays despite repeated admonitions to stick to Fridays.”
Nengubo and Epworth, in particular, were known for concerts which were
effectively illegal, as youth traveled too far, concerts were held too late at
night, and the atmosphere was distinctly different from that of a controlled,
disciplined, school classroom or church service.

If ticket money became a form of tribute and a symbolic linkage of
African Christians to the institutional structure of the church as a way to
God, concerts represented a different form of Christianity, one coordinated
by African evangelists rather than white missionaries, and relying on enthu-
siasm and sensory appeal rather than reason, schoolbooks, and bureaucratic
order. No other mission’s evangelists appear to have pursued the concert
strategy as diligently as the Wesleyan Methodists did, but the Wesleyan
movement parallels closely in time the emergence of other more charismatic
approaches to Christianity under African leadership. Dutch Reformed evan-
gelists became leaders of independent African churches. American Method-
ists started having camp meeting revivals. Even Anglicans pursued a
revitalization movement. The American Board imported an American evan-
gelist to hold spiritual awakening meetings.
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The concert movement, however, complemented rather than rejecting
hierarchical structures within the Wesleyan church. For all the defiance of
Synod regulations, concerts were coordinated by African evangelists and
local preachers and teachers not as an independent movement but as an
entrepreneurial version of Wesleyan Christianity in which mediation be-
tween God and the community took place not through the European-con-
trolled formal mission structure, but in the inspirational moments arranged
by African evangelists and impresarios.”® The ticket money, with its system-
atic structure and association with methods of labor control, constructed
money as a link between a disciplined people and an institutionalized God.
The concerc movement spurred entertainment and enthusiasm, unsystemat-
ic gifts to those who provided the entertainment, and moments of inspira-
tion.

ScHooOL FEES

If ticket money was about institutions, and concerts about the enthusiasm
and inspiration of the moment, school fees were about the construction of
a future. From the beginning of the twentieth century, the Wesleyan mis-
sion supplied teachers to communities in response to communities’ requests,
gifts, and payments. If communities paid more, they got more highly qual-
ified teachers. If payments fell short, and parents failed to volunteer work
on school gardens, the mission withdrew its teachers, and sometimes closed
the schools.>* In Wesleyan areas, close to wage work opportunities in Bul-
awayo and Salisbury, parents were generally willing to pay for even prelim-
inary education in very basic schools. Furthermore, the Wesleyan central
institutions, particularly Nengubo/Waddilove, rapidly gained status, to the
point that parents paid quite hefty tuitions of several pounds a term to send
cheir sons to this elite school.”

The mission received money for schools not merely from students and
parents, bur also from the government, under a system of administration
which paid a capitation fee for each student. By the mid-1920s, therefore,
Wesleyan school financing rested on local sources: parent and student pay-
ments; government capitation grants; and the sale of school garden prod-
ucts. The British mission society provided only capital improvement grants,
and the salaries of some missionaries and a very few African agents.

In some ways, the school became even more central than the church as
the fundamental institution of Rhodesian Wesleyan Christianity. The evan-
gelists and Jocal preachers who staffed the preaching circuits on Sundays
worked five days a week running a variety of out-schools. The government
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helped fund the mission’s training program for evangelists only when that
training program increased the qualifications of teachers. By the mid-1920s,
financial arrangements reflected this lack of distinction between school and
church activities by amalgamating school fees and ticket money®® and re-
jecting would-be evangelists and local preachers if they lacked government-
recognized academic qualifications as suitable teachers. Evangelists and
ministers were key participants in the formation of the teachers’ unions;
though some ministers and evangelists wished for a more spiritual church,
the school was the place where African Christianity in Southern Rhodesia
happened.”’

Under the tight financial constraints of the Depression, the mission made
even stronger efforts to extract school fees than it did to secure ticket money
or funds from concerts. It experimented with a variety of approaches. First,
attempting to maximize government grants even when parents became
unwilling or unable to pay school fees, it ordered that students be pressured
to pay, but allowed to attend school even without payment, in order to
secure the government capitation grant.’® This strategy proved problematic,
though, given a reduction in government grants and parents’ difficulty in
paying for their children’s education. Parents and students also rejected
unpaid work on mission gardens and in mission construction projects.’” By
1936, this strategy was proving untenable. In Wedza Circuit, the mission
threatened to close schools, and began demanding that students without
books and slates be expelled. This was particularly the case when the gov-
ernment began demanding that all students have these items, and that
those without them be supplied with equipment from the teachers’ own
salaries. The idea was to make teachers enforce the regulations. In practice,
however, teachers were squeezed as the amounts of money coming in de-
creased, while demands from missions continued. In this context, the pop-
ularity of the concerts among teachers desperate to raise cash becomes
understandable, as do parents’ allegations in some areas that teachers were
embezzling money from concert receipts.®

In the schools, the linkage between payments and control became brutal-
ly clear, however, as the schools moved from the parent-funded institutions
of the 1910s to the government-regulated institutions of the 1930s. In the
process, the mission, which initially built schools as churches and continued
to view schools as primarily evangelical institutions, watched without hav-
ing the funds to intervene as its Native Agents redefined themselves from
the evangelists of the early years, into teacher-evangelists, and then into the
increasingly professional teachers of the 1930s who formed teaching associ-
ations and identified themselves according to education.
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IsSUES

The Wesleyan Methodists in Southern Rhodesia were one of the most pro-
gressive, even radical, missions in the country. Early on, missionaries such
as John White and Frank Noble had exposed British South African Compa-
ny abuses and fought government forced labor, high taxes for Africans, and
segregationist land policies. Heads of their mission, especially John White,
were among the most prominent local spokesmen for African rights in the
region. At Waddilove they provided some of the best education for Africans
available in Southern Rhodesia. Yet the mission paralleled the conservative
Dutch Reformed Mission in its aggressive efforts to assess and regularly
collect “donations”; the innovative efforts of its teachers to raise funds from
the African community independently of mission audits; and its increasing-
ly harsh efforts to collect school fees from all scholars, from the elite at che
central schools to the first-year students learning the alphabet and cate-
chism.

The close structural parallels between the Wesleyans and the Dutch Re-
formed Church suggest that the mission’s obsessive focus on money was a
function not of some racist or exploitative atticude toward the African
population, but of a deeper, less malleable sense accepted by both white
missionaries and local Christian communities that money and Christianity
were intimately and inextricably connected.®

Mission rules regarding tickets implied that, for the Wesleyans, no Afri-
can without money was worth being included in the Christian community.
This was more than just an implication: Christians required ticket money,
tax money, funds for clothes, soap, and children’s school fees. They had to
forswear revenues from their daughters’ bridewealths, and find some way
other than beer parties to collect the labor necessary for harvesting and land
clearance. Being wealthy in the traditional sense, with plenty of family,
wives, children, and carttle, with sufficient funds to throw the occasional
beer party, was not a Christian characteristic. Instead, Christians required
monetary wealth, and they expected God to provide it. Often, God did, as
“mission boys” frequently had skills in English, crafts, arithmeric, and lit-
eracy which facilitated monetized life. Money, therefore, became the key
link between Christian status and the Christian God.

The ticket and class monies linked church members to an audited church
community, carefully structured with a responsible hierarchy. Money was so
important as a part of the Christian message, though, that it did not vanish
even when teachers and evangelists sought to move outside of the disci-
plined structure, and into the world of concerts and charisma. Money and
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the maximum return on investment, rather than church regulations or the
needs of the Sunday church services, dominated this spiritual interaction as
well. The linkage was, indeed, not merely a function of teachers’ efforts, but
so deeply embedded in the consciousness of those who attended that a
revival meeting without an offering left Christians complaining of a lost
opportunity to thank God.®* The close tie between money and God, how-
ever, meant that when the money came from government, as it increasingly
did in mission schools fallen on hard times, the schools became increasingly
secular no matter how many pronouncements the government made regard-
ing the need for a Christian message in the schools.

Mission efforts during the early years of the century taught a solid con-
nection between God and money, a connection which proved one of the
most enduring facts of the mission legacy, a connection that persisted even
when it failed to serve missionary purposes. Initially, ticket money was a
form of tribute, a linkage to God, and a way of providing for commoners’
connections to the institutions of Christianity. Ticket money indeed provid-
ed the basis for more participatory and intense organization in the Method-
ist Church than was common in other denominations. Building on this
conceptual linkage, evangelist-teachers had, by the 1920s and 1930s begun
to promote money as a form of prayer. The concerts, with the enthusiasm
and donations they promoted, provided for a less insticutional, more spon-
taneous connection between the individual believer and God, but they re-
mained fund-raising concerts, and that connection was mediated by cash. In
this context, where both institutionalized belief and spontaneous prayer
were intimately tied to money, missionary efforts proved untenable when
missions tried, in the face of decreased missionary funds and increased
reliance on government grants, to convince evangelists that they could be
faithful to God and serve as Christian leaders without reasonable amounts of
money. These Christian leaders had absorbed the conceptual linkage be-
tween money and God. For them, increasingly secular efforts to pursue
better training, more respect, and higher wages were necessary parts of their
faith. Modeling themselves on the missionaries who had consistently judged
loyalty, taught faith, and pursued evangelism through audits and fund-
raising, they, too, followed money.

Teachers’ increasing secularization, organization, and pursuit of money
rather than evangelization during the 1930s and 1940s were not contradic-
tions of their mission role as evangelists and local preachers. Instead, this
pursuit of money grew directly from long-standing mission traditions. It
was the European missionaries, rather than the African believers, who sud-
denly switched their policies when earlier practices began to fail them. But
in the segregated, white-dominated context of Southern Rhodesia, it was
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hard for missionaries, however self-sacrificing they perceived themselves to
be, to be convincing when they informed African agents that they must
pursue faith, not money, while living on salaries five to ten times that of the
highest-paid Africans, with housing and school benefits denied to even elite
African ministers. African agents tended to retain a belief in pursuing their
faith by making money, and saw a moral and religious connection between
money and God.®

Southern Rhodesian mission Christianity was an immensely worldly phe-
nomenon, embedded in a specific colonial context, a local pattern of racism,
and the economic realities of Rhodesia’s monetization, boom and bust. In
this context, the explicit linkage between money and faith mostly served
the missions well. Though congregations rately proved affluent enough to
achieve full self-support without mission subventions and government school-
ing grants, the ideal of responsible government by church members with
paid-up rickets was a remarkably democratic, though frequently overruled,
method of assuring that members cultivate their church and circuit racher
than seeing these as gifts, sources of plunder, or otherworldly patrons. The
concerts and similar revival meetings allowed people to experience the more
ecstatic aspects of faith, while nevertheless keeping afloat the institutions
that provided a context and support for these momentary inspirations. Even
school fees, which became a flashpoint for controversy as families found
them difficult to pay, forced families to take education seriously as invest-
ments for their children’s future.

Yet the emphasis on money which gave church members, evangelists,
and parents such a strong stake in and sense of ownership of church resourc-
es proved fundamentally problematic for missions over the longer term.
Terence Ranger, in his book Are We Not Also Men? has emphasized how the
Wesleyan mission provided a basis for an African nationalism, growing out
of Africans’ resentment of white missionaries, a resentment which grew as
privileged missionaries cut African salaries, proved reluctant to actually
hand authority and resources to Africans, and blocked African teachers’
efforts to innovate and develop the churches. J. Keith Rennie emphasized
similar points in his study of the relatively liberal American Board mission,
and M. I. Daneel’s examinations of the roots of breakaway Shona churches
point to parallel tensions.

Mission emphasis on money and control, though, was more than just a
general phenomenon producing general resentments. It, like much of the
display of white power and African deference in the region, was most ex-
plicit in its use of specific, concrete objects. The communion ticket, with-
out which a believer had no right to the sacrament, paralleled the poll tax
and pass, without which an African man could not move around the country.
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Concert funds provided a concrete way to judge religious enthusiasm in
pounds, shillings, and pence, analogous to the way European observers
noted workers’ more worldly enthusiasm by their store purchases, put away
in boxes and paid for on time. And the school fees, in a region which
provided free education for white children, expressed both marginalization
and aspiration, as Africans faced the reality of denial of resources and the
hope that in the future they would be able to get more.

Christianity, morality, and money were inextricably linked in the South-
ern Rhodesia of the early twentieth century, to the point where violations of
the material code, such as a preacher talking without his jacket on a warm
summer day, or an evangelist unable to afford his own hymnbook and
Gospels, counted as a violation of the faith. When poverty made it difficult
for some congregation members and evangelists to adhere to Christian
material codes, their failures were judged not as poverty, but as moral
failings.®

Becoming Christian in Southern Rhodesia in the interwar years was a
clear, formal process for both individuals and communities. From the indi-
vidual’s perspective, it meant going to school long enough to become liter-
ate, finding some way to earn the money necessary for not just taxes, but
also school fees, church contributions, and the material necessities of Chris-
tian life, ranging from key books to Westernized clothes and soap. From a
community’s perspective, becoming Christian meant assembling the money
necessary to sponsor and maintain a school, with teacher-evangelist and
school farm. Individuals and groups celebrated and subsidized this institu-
tional conversion through the concerts that peaked during difficult times.
And conversion transformed the way Christians raised their children as they
sent them to others for schooling, rather than raising them at home, in a
material and substantive declaration of how the future would be one of
change rather than continuity. Money did not simply sponsor missioniza-
tion, it was woven into the many meanings of what Christianity could
bring, not in a mere quantitative sense, but in the qualitative reconstruc-
tion and recreation of community it brought as individuals, families and
congregations, getting and spending money in new ways, for new wants
and needs, remade their society.
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1. For example, see David Maxwell, Christians and Chiefs: A Social His-
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9. For an early example of this pattern, consider the case of a teacher
recruited and initially paid for by the parents of students at Bembesi school,
Bulawayo Circuit, in 1908. According to plan, thirty homes would contrib-
ute fifteen shillings a year (or individual students sixpence a month) in
school fees to provide the teacher (probably Robert Njokweni) with an
annual salary of twenty pounds. But parents stopped paying his salary. By
1911, the school was “very unsatisfactory” and the teacher had resigned.
The missionary, however, offered to send John Faku, a highly qualified
Mfengu teacher, if the people would pay at least half his salary. The com-
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munity agreed, but then failed to keep their agreement. So the mission
substituted Thomas Mniki, a less qualified man, at a lower salary, threaten-
ing that if the community did not pay at least enough to support Mniki,
the mission would close school and church, since “the people were in a
position to pay for the education of their children,” and the region suffered
from an acute teacher shortage. At other locations, such as Sipongweni, the
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18. For a classic discussion of this system, see Charles van Oneself, Chibaro
(London, 19706).
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quarterly meeting minutes. The Nengubo Quarterly Meeting of 2 Decem-
ber 1933 resolved unanimously that church members must show their paid-
up tickets before communion; QM Nengubo. Other circuits followed the
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lacked enough education and were merely craftsmen. And the mission chair-
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administrative tangles from which a little common sense would have saved
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Epworth, MHH.
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