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B ut now that you have been set free from sin and have become slaves of God, the
return you get is sanctification and its end, eternal life.'

The 30 November 1834 was a Sunday. On that day, the Revd Isaac Bisseux,
missionary of the Paris Evangelical Missionary Society in the Wagenmakers
Vallei (Wellington), preached a sermon to the above text. His congregation
comprised mostly slaves. On the following day, they were to be formally
emancipated, although they would still suffer four years of so-called appren-
liceship, under much the same conditions. This text, no doubt, rose easily to
the minds of many missionaries working among the slaves, as did the elab-
oration which Bisseux gave to it. As hè reported:

I took the opportunity of instructing them on the glorious liberty of the children of
God and of the fruits which accompanied it. I explained to them that these were
liberation from sin, and remarked to them that this moral and entirely spiritual lib-
eration far outweighed that which the King of England had just granted them, and
that, if ihey were unaware of this, they were greatly to be pitied. I told them that if
they allowed themselves to be delivered of their sins by Jesus Christ, the civil lib-
erty which they were about to receive would become the greatest of temporal
goods, while, in the contrary case, this very liberty, so excellent in itself, would
become a pernicious gift if, abandoned to themselves, they persisted in following
their evil desires.2

These sentiments, unexceptionable in themselves for a missionary, are of a
piece with Bisseux's whole ministry. A few years earlier hè had written of
his work among 'the slaves of Satan and of men'. What hè could offer them,
hè feit, was 'a salutary reinedy for all their ills, which teaches them to suffer
with patience and to resign themselves to their lot and which holds out to
them, after a life of miseries, a future of joy and happiness, a rest eternal in
the bosom of the Saviour who has called them to him'.3 Not all of his audi-
ence accepted this message, of course. Many, Bisseux noted, were still



' ;ibandoned in grcal vice and showcd no sign of a spiritual life'. Bul Ihere
were sonie who saw the comibrtable words of the Gospel of St Matlhew—
'('ome unto me all ye that travai! and are heavy laden, and I wil l re f re s h
> o u ' — - a s applying lo them, and saw in this the eseape from their slavery
\ \ h i c l i they could nol achievc physically.

< \ IRMIANIIY AS SOI ACE AND AS WEAIPON

Hisseux 's message, of resignation to one's fate in this world and of hope for
«Jury in the nex.1, is an csscnlial part of all verslons of Christianity. In this
v ay, Chris t iani ty givcs ils believers the strength to endure the individual and
sodal miseries to which all are subject, in grealer or lesser degree. However,
Ihroughoül its hislory, Christianity has also provided its believers with the
J M s t i f i c a l i o n , Ihe power and the courage with which to combat injustice and
iinrightcousness, as well as Ihe weapons with which to do so. Everywhere,
me tension betwcen the two l'acets of Christianity, as solace and as weapon,
IMS been ti major source of iis creativity in its confrontation with the world.

l ïvcr since the end of the cightecnth Century, with the arrival of Dr
Johannes van der Kemp, the message of the social gospel has been a charac-
li-rislic of al least some sections of South African Christianity, even if it has
never been as widespread as its proponenls would have wishecl. Indeed, the
very logic of the missionary project, the total reformation of the personalities
< i f those trapped in sin, rcquired, where necessary, intervention lo help create
a society in which th i s would be possible (see Elbournc, Chapter 4). This
could icad to attempls to impose on African sociclies, Ihose norms and val-
ues of nineteenih-century Europe which were thoughl lo be essenlial to a
Christian l i fe . Nevertheless, the same impulse which gave rise lo Ihis arrog-
ant c u l t u r a l imper ia l i sm, as it has been seen,4 also fuelled attacks on the
siruclure of eolonial society when this was thought inimical to a Christian
l i f e . There was no differenee belwecn Ihe missionary undermin ing of a
Xhosa rulcr 's power and Ihe denuncialions of the actions of a Brilish eolo-
n i a l governor and his undcrlings, even though our lale twentieth-ccntury
esl imat ion of these aclivities might be very different. The latler aclions led lo
the v i l i l i c a t i o n of some missionaries, above all Van der Kemp, Dr John
P h i l i p and James Read, by eolonial rulers and by many settlers, bolh English
and Dulch.

Thcre is a curious spatial asymmetry in the protests of missionaries and
ihe i r converts against Ihe actions of the Cape governmenl and the inst i lut ions
o! Cape society. In general, Ihese were concentrated on Ihe posilion of the
nomina l ly f re c Khoisan of the castcrn Cape, rathcr Ihan on that of the slaves,
or, indeed, the Khoisan of Ihe west. Missionaries did nol, of eourse, condone
slavery. Van der Kemp, in one version of his unpublished autobiography,
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made what was probably the most scathing attack ever on the Cape version
of this pcculiar Institution, probably on the basis of testimony from his ex-
slave wife.5 All the same, as Watson has recently pointed out, even if his
expianations for at least the religious background to this are unsatisfactory,6

the anti-slavery movement at the Cape was conspicuous for its feebleness. In
part, the relative avoidance of the issue of slavery among mission publicists
at the Cape was for definite tactical reasons. The fight for the emancipation
of slaves within the British Empire was carried out largely in the Caribbean.
John Philip was able to awaken the interest of evangelicals in the British
Parliament, notably Sir Thomas Powell Buxton, in issues of Khoisan rights,
largely because they both saw that gains could be made without exciting the
ire of the West Indian interest. Later, statements of principle could be
exported to the West, when it was too late to complain.7 In greater measure,
Ihough, the explanation is to be found in the nature of missions in the west-
ern Cape. It is lo this that I intend to devote the rest of this chapter.

MORAVIAN QUIETISM

The first of the missionary societies to work in South Africa was, of course,
Ihat of the United Brethren, better known as the Moravians. There had been
an a l templ to begin missionary work among the Khoikhoi of the
Stellenbosch district from 1737, but Georg Schmidt's lonely mission feil foul
of the DRC predikanten and, after seven years, hè was forced to leave the
colony.K In 1792, when the chance to reopen the mission occurred, the three
missionaries who came to the Cape, Hendrik Marsveld, Daniel Schwinn and
Johann Christian Kühnel, immediately proceeded to Baviaans Kloof where
Schmidt had worked. There, in a well-known story that is, in part, both true
and mythological, they found the remnants of Schmidt's congregation—
notably Vehettge Tikkuie, whom Schmidt had baptized as Magdalena, and
who had kept alive his teachings.9 These individuals formed the core of the
Moravian congregation on the mission station which they founded in the val-
ley and which, a few years later, was renamed Genadendal.

It may seem stränge to see the Moravian church as quietistic. In its origi-
nal, Hussite, manifestation in the fifteenth Century, it had been the classic
example of the church militant. Throughout the sixteenth and seventeenth
centuries, Bohemian and Moravian Protestants remained in the forefront of
Europe's religious struggles. After all, it was the Defenestration of Prague
and the elcction of the Elector Palatine, Frederick, to the throne of Bohemia
which precipitated the great, central European, religious conflict known as
the Thirty Years War. After the defeat of the Protestants at the Battle of the
White Mountain in 1620 and the expulsion of the Winter King, Frederick,
Moravia and Bohemia were reclaimed for the resurgently Catholic Hapsburg



Empire. The Protestant churches and their leaders became symbols of resis-
lancc lo Ibreign domination, which they have remained to this day.-10

Nevcrtheless, there was another side to Moravian Prolestantism. Ever
since Ihc Hussitc days of the fifteenth Century, a number of small Christian
communilies existed, offen tucked away in the less accessible mountains of
central Hurope. Theologically they were Anabaptist, thus emphasizing the
recommilment of their mcmbers to Christ in adulthood, in a way reminiscent
of l a te r evangelical conversions." They avoided the excesses for which
Anabaplists became notorious in the early Reformation, particularly during
Ihc short reign of Jan Bockelszoon of Leiden in Münster. The central
Huropean Moravian communities lived at peace with themselves and the
woild , providing communal help, social security, and educational and med-
ical services. Thcy wcrc able to ridc out the torments of the Thirty Years
War äs neu l ra l s and, äs such, were ideali/,ed by Grimmeishausen in his
Snn[>licix!,iiiiiif>, for goocl reasons a much loved book among John Le Carre's
spies, who also had to face the devastations of a central Europe renl by ideo-
l o < > i c a l conflict. For Grimnielshausen, and olhers, they formed the ideal of a
pacillc Cl i r i s l ian Communi ty . But there was another sidc to this. Like all
Utopias, they wcrc, al best, patriarchal and, at worst, authoritarian and
dcspotic. Dissidencc was not lolerated.'2

! clo not know how direct a connection can be made between these
Anabapt is l communi l ies and the Renewcd Moravian Church centred on
Hermhut , bul the parallels are striking. As is well known, in the early 1720s
a firoup öl' Gennan-spcaking Moravian Protestants became refugees from a
bout of intcnsified Calholic persecution in their homelancl. Moving north into
lipper Saxony, they wcrc collected up by thc Count von Zinzendorf, a pious
noblcman of Moravian descent who had been greally influenced by August
Hermann Francke, a professor at the University of Halle and one of the Icad-
in« German pielists.1^ Zinzendorf settled Ihe refugces on his extensive
esiates, in a vil lage renamed Herrnhut, the dwelling place of the Lord. Thcre
they formcd a seif-sufficient vi l lage Community under the temporal (and
indeed spiritual) aulhorily of Zinzendorf, and 'at the samc time a brotherly
fcllowship under Ihe Saviour ' .1 4 Within a few years, the flourishing coin-
m u n i l y of l l c r r n h u l began to send out miss ionar ics to Labrador and
Greenland. lo the Cherokces and other North American Amerindians, and to
slave societies in the Caribbean, notably in Surinam. These formed the first
major Protestant missions to the heathen, except for those in the Dutch
Baslern Empire which were very much an instrument of VOC rule. l s It was
from th is movement tha t Georg Schmidt and then, half a Century later,
Marsveld, Schwinn and Kühnel caine to the Cape.
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THE MISSION STATION INVIENTIED: GENADIENIDAL

It was on the basis of this central European experience, certainly at Herrnhut
and probably in the Moravian communities that preceded it, that missionaries
of the United Brethren invented the mission station as an Institution. It would
be easy to consider these Christian villages, so characleristic of the missions
throughout Africa, to be natural developments. Certainly, the idea of an isol-
ated, self-sufficient Christian Community is one which goes back to St
Benedict in the sixth Century. However, like so many other apparently eter-
nal phenomena, the mission station in its modern form was a product of a
specific time and place.16 The time was the eighteenth Century; the place was
Herrnhut. It may be that the ideal was realized first in Greenland and
Labrador,17 or in the Surinam back country,18 but it was at the Cape that the
Moravian mission station reached its füll flowering and acted as a model for
similar Christian communities throughout the world.

As had been the case in central Europe, the Moravian mission was at once
a place of refuge, solace and petty theocracy, ruled by a 'family' of as many
as a dozen missionaries, men and women together.19 The tendency towards
theocracy can be seen, above all, in the regulations for Genadendal which
were promulgated in 1816. They were drafted by the editor of the Periodical
Accounts Relating to Moravian Missions and the leading Moravian in
England, the Revd C.I. Latrobe, while on a visit to South Africa.20 They
formed the model, not merely for the regulations at other Moravian stations
bul also for those of other missionary societies, just as Genadendal itself,
which was visited by just about every missionary to South Africa (and many
others besides), formed the model for many other stations such as
Bethelsdorp.21 They stress, naturally enough, the discipline required of a
Christian Community. The drinking of alcohol and the smoking of dagga
were outlawed. Parents were held responsible for the behaviour, particularly
sexual behaviour, of their children, and, in general, it was held to be imperat-
ive that 'the strictest morality be attended to, in the intercourse of children
and young persons of both sexes'. In part to ensure this, visitors from outside
the settlement could only stay overnight with the permission of a missionary.
The sabbath was kept holy and children attending church had to act with due
decorum. 'The persons, houses and environs' of the inhabitants had to be
kept clean. The penalty for breach of these regulations, after the offender had
been given the chance to mend his or her ways, was expulsion frorn the vil-
lage.

These were no empty regulations. In many of the obituaries of the faithful
living in Genadendal, it is recorded how the man or woman in question had
had to leave the settlement in their youth for some act of immorality or
drunkenness.22 And these cases refer only to those who later repented and
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were rcadmitled to the fold. Many more must have been unable to return to
ilic sanctuary that Genadendal provided from the harshness of the Cape
counlryside.

Nevertheless, there is another side to this. The regulations, it was stressed
in the l'irst paragraph, were not to be thought of 'as laws, prescribed by
Superiors, but as a Brotherly Agreement between the inhabitants of a
Seitlement ol" the Brethren'.2-^ Obviously, it was necessary that regulations
be policed, and disciplinary action taken where necessary, and 'this office is
in Genadendal entrusted to the teachers and missionaries'. However, this
power was clearly delegaled to the missionaries by the inhabitants, and held
oniy so long as their decisions 'are agreeable to the word of God, and the
mies adopied by the congregation'. No mechanism was provided for chal-
lenging t h i s authority, and, in later years, conflicts between the station
ivsidents and the missionaries sometimes did occur.24 All the same, the con-
tracliuil nature of the relationship, and the ultimate sovereignty, not of the
missionaries bul of the villagers, was clearly set out.

The regulations also provide a clear rationale for mission stations. As the
preamblc noled:

The objecl ol' the Brethrcns' l iving logelher in separate scttlements is, that they
iTiay as much as possiblc be out of the way ol tcmplalions, and that by the preach-
in» ol' the word of God connccled with a wholesome Church discipline a living
kiiowlcdge ol' Jesus Christ, and a godly l ife may bc promoted among the inhabit-
ants.

In othcr words, the mission provided a chance for escape from a sinful
world, and an opporlunity to live a Christian life. It was not seen, nor after
the l'irst few years (see Viljoen, Chapter 3) did it ever function, as a base
from whicli to sortic and change that world. It was in this spirit that the
Genadendal regulations stressed the need for Submission to government and
Ihe laws of the country. In this, of course, they followed the quietist tradition
of Hcrrnhul, and of the Lutheran emphasis on the divine origin of the powers
ihal be. Indeed, the Moravian synod of 1826 specifically forbad its mission-
aries lo agitate lor the einancipation of slavcs, since this would only cause
diff ' icult ies in the exercise of their true vocation.2-'

These ideas as to the place of Genadendal can be amplifïed in a rcmark-
able document wriltcn by the Revd H.P. Hallbeck in 1836, and published in
the Berichten uit de Heidenwereld, the Dutch equivalent of the Periodical
Accounts.*-*'1 At the Urne, Hallbeck was the head of the Moravian mission in
South Africa, as hc had been for nearly two decades. He was a well-educated
Swecle—more learned than any British missionary lo South Africa at Ihe
Urne-—who was one of Ihe outstanding, and mosl undcrraled, of early nine-
leenih-century missionaries. Allhough Hallbeck was based in Genadendal at
Ihe l imc ol' the hunclrcdth anniversary of Georg Schmidt's arrival in Baviaans
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Kloof—Genadendal is in the happy circumstance of having two centenaries
per Century—he had left the village and was on his way to Herrnhut for a
general conference of the Moravian Brethren. Because hè was to miss this
event, hè wrote a long letter which was read out in Genadendal church on
that occasion.27 In this letter, hè contrasted Genadendal as it then was with
how it had been when Schmidt had arrived: the wildemess, the haunt of wild
beasts, now 'bloomed as a rose'. He wrote that the ancestors of the inhabit-
ants of Genadendal had travelled from place to place with their flocks and
herds, catching wild animals and digging uitjes from the ground.

They were...scarcely raised above their flocks; they were, as the Apostle said,
without Christ, alienated from the citizenship of Israel and strangers to the unity of
the covenant; without hope and without God in the world, acting according'to the
will of the flesh and their thoughts.

Now, thanks to the mercy of God in sending Georg Schmidt and his succes-
sors to Africa, they had learnt

to raise their thoughts from Earth to Heaven, from things perishable to the great
matters of eternity. And, as a natural consequence of this, your external condition
has improved: because, to those who seek the Kingdom of God is given, in
according to the Saviour's promise, also external things, as an added gift.

Of course, they should not now be complacent. If they had made better use
of the privileges they had been given, they could have advanced even fur-
ther.

The work of your hands would be more blessed, your gardens and fields more fer-
tile, your barns better filled, your houses and dwellings in better state, your chil-
dren giving more pleasure and fame to their parents and your humble village
already a wonderful town and a dwelling place of the Almighty.

Hallbeck then went on to describe his vision of what Genadendal would
be like in 1936, a Century later. He gave two alternatives. In the one case

I see a pleasant town with long streets and beautifully built houses, in the shadow
of noble old trees and surrounded by fine gardens and fertile fields. The peaceable
and happy inhabitants walk, tidily dressed, through the streets and lanes, or rest in
small groups under Iheir vines and fig-trees, while the youth hurries off together to
the schools. There are no police, prison, judge or magistrale: because love reigns
amongst them. Without din or disturbance everyone goes about his business, no
sluggard is found among them, no drunkard pollutes their streets; and, although all
are active, no-one sees his handiwork as all-important, l approach their groups, I
hear the content of their conversations; and everywhere only two questions are
discussed: 'What must I do to be saved?' and 'What can we do to honour our
God?'—I visit the neighbouring places and everywhere I hear told how happy
those people are; everywhere people say: 'How exemplary is Iheir behaviour, how
eager their activities for the expansion of God's Kingdom, how many teachers and
missionaries have been educated in their schools and sent out by their charity to
enlighten their Ignorant fellows and bring them onto the Path of Life.'
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Altcrnatively, if Genadendal strayed from the paths of righteousness, it
w o u l d become a r u i n , dominated by a prison and a gallows. Thus
(ienadendal would be either 'a forecourt of Heaven' or 'a foreportal of Hell'.

Whi le l cannot say how closely twentieth-century Genadendal has
approached the ideal Hallbeck sketched, clearly his worst forebodings have
nol come to pass. Bul in this context what matters is Hallbeck's vision of the
perfect Christian Community. What he sketches is an ideali/ed, self-suffi-
cicnt, peasant Community, what the villages of central and norlhern Europe
ni igh t have hoped to be, but never were. This clearly required regulär labour,
and pan of the esteem in which Moravian mission stations were held derived
from a gcneral belief in the industry of their inhabitants. As the Rhenish mis-
sionary, the Revd Johann Leipoldt, noted approvingly in 1829, there 'the
hcathen are educatcd not jus t in Christianity but also in civilized di l i -
gence'.2* As far as possible, that industriousness was to be in the village
i l sc l f and to the benefit of the Christian Community. The Moravian mission
stalions might send out teachers to convert those who had nol had the privil-
ege of growing tip on them. Indeed, Hallbeck's greatest legacy was perhaps
Mie t r a i n i n g school for teachers which hè founded immediately after his
re tu rn from Europe in 1838, with money from Prince Victor von Schönberg-
Waldcnburg.29 Ncvcrtheless, the stations were worlds in themselves and
were places to which it was possible to retreat. They were not, in their work
and in iheir ethos, a challcnge to the harsh world of even the post-emancipa-
l ion Cape.

In fairness, though, it should be added thal Hallbeek himself did not shirk
IVoni poli t ica! ac t iv i ly , when it was thrust upon h im. During his visit to
Europe in 1837, hè was givcn the opportunity lo testify before the Select
('ommiüee on Aborigines of the British Parliarnent.-"' What hè had lo say
liiere had mach to do wi th the rejection, by the metropolitan government, of
(hè Cape's Vagrancy Act, proposed by the colonial authorities. Hallbeck was
not alone in this protest, of course,-" but this did represent a unique, direct
Moravian Intervention into the politics of the nineteenth-century Cape—at
least alter the d i f f i cu i t i e s in cstablishing Genadendal (see Viljoen, Chapter
3).

I I I I - MISSIONS I N THir TOWNS

The Moravian miss ionary s tat ions remained, for a long time, by far the
largest in the south-wcst Cape. In 1849, the three villages of Genadendal,
E l i m and G r o e n c k l o o f ( M a m r e ) , togelher w i t h the ou l s t a t ion o f
(loedverwacht- in the Piquetberg, contained about two-thirds of the mission
sla t ion rcsidents in (h i s portion of the colony.^2 Howcver, mission stations
were by no means the only places in the region al which the 'heathen' could
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hear the Gospel. From the end of the eighteenth century, missionaries were
at work in Cape Town, as well as in the small towns of the colony-—
Stellenbosch, the Paarl and Tulbagh—and, from approximately 1830,
Worcester and Wagenmakers Vallei (Wellington). Their task was to convert
the slaves, at least those whom they could persuade to altend their services,
and the Free Blacks.

In so doing, they had to contend with two main problems. The first was a
strained relationship with the established ecclesiastical authorities. This can
best be exemplified by the history of mission activities in Stellenbosch.

For almost half a century from 1786, the Dutch Reformed Church minis-
ter at Stellenbosch was the formidable Ds Meent Borcherds.33 Personally
pious, a gifted minor poet and antiquarian, and free of any taint of 'enthusi-
asm', this East Frisian immigrant was an example of what was best in the
eighteenth-century Dutch church, but hè was out of touch with the new
impulses of emotional evangelicalism which arose in the last years of that
century. Though himself a slave-owner, Borcherds was sympathetic to the
aims-of the missions in Stellenbosch. He regularly performed important roles
in ceremonies, such as the introduction of a new missionary or the opening
of a new place of worship. He tried to set an example by propagating the
Gospel among the slaves of his own Household. Nevertheless, his dealings
with the missionaries in Stellenbosch, Mewes Jans Bakker and Erasmus
Smit, were füll of conflict.34 The problems were ecclesiological. Borcherds
considered it his duty to protect the rights of the Dutch Reformed Church, its
parish council and ministers. He believed that the minister ultimately was
responsible lor guaranteeing the orthodoxy of religieus services held under
his auspices, so he had to examine and, in effect, license the missionaries in
his parish. The services which they held should not, of course, conflict with
those of the established church. Furthermore, hè argued that it was only the
minister of the parish church who had the right to baptize, therefore those
who had been prepared for baptism by Bakker had to be passed on to him for
the final examination and the administration of the ceremony. The friction
that this standpoint caused with the equally principled, if personally less
forceful and socially secure, Bakker, can easily be imagined.

Essentially these were matters of ecclesiastical law, so it was decisions of
government which ultimately determined the relationship. In the first
instance, the dictates of Commissioner-General J.A. Uitenhage de Mist's
church ordinance were heavily in Borcherds's favour. As a representative of
the rationalist Batavian government, De Mist saw religieus enthusiasm as a
threat to the social and politica! order. Therefore the church ordinance re-
established the virtual monopoly of the Dutch Reformed Church and forbad
the extension of missions, except under the auspices of its ministers. In this
way De Mist hoped to maintain government control over religious affairs.
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This was not a l ine which the British colonial rulers could accept after their
reconquest of the Cape in 1806. Eventually, ordained missionaries were
given the right to act independently and to baptize their converts themseJves,
a dccision which Borcherds finally accepted with good grace. The result of
the conflict, though, was to leave the missionaries very much in the position
.of junior partners in the ecclesiastical ranking of the western Cape towns.
'fhè urrival of a Dutch Reformed minister known to be particularly sympath-
cl ic to missions, as when the Revd Tobias Herold came to the Paarl, was an
occasion for rejoicing for the missionary working there, who believed that it
would improve the environment in which hè worked.3s Obviously, this state
of alïairs was not conducive lo their politica! and social radicalism.

MISSIONARIFS AND SLAVEOWNERS

The second problcm with which the missionaries of the western Cape towns
had lo contend, derived from their connections with the auxiliary missionary
socielies, and, in general, with the notables among the local population.
From a p p r o x i m a t e l y 1800, smal l miss ion groups had been set up in
Stellenbosch, Tulbagh and the Paarl. These corresponded with, and in many
ways funct ioning as the local branches of, the South African Missionary
Society (SAMS) based in Long Street, Cape Town.36 As had been the case
wi lh Ihe SAMS, these grew out of local prayer groups, and continued very
much as such. They provided the buildings in which the missionary held his
services, and. ihrough public subscription, paid at least part of his salary,
ai lhoLigh, in general, the missionary remained in correspondence with the
Huropean society who had sent him to South Africa.

Eventually, Ihe tcnsions between the white directors of the local mission-
ary socielies and the mission churches became too great. This fïrst came to a
head in Stel lenbosch. As what was described as the 'congregation of
colourcds' grew in size and in the depth of its ecclesiastical life, it wished to
bc freed of Ihe tulelage of the Stellenbosch mission society. The final break-
ing point came about as a result of the right of 'coloureds' to vote, presum-
ably for elders in their own church. The Berichte of the Rhenish mission in
Germany called this an ' ins igni f icant ' problem, bul such an assertion of
independence of ex-slaves in ihe decade after emancipation must have had
considerable symbolic importance. At any event, in 1845 an apparently
amicable Separation was achieved between Ihe mission society and the
church run by the Rhenish mission.37

There was a Variation of this patlern in the Wagenmakers Vallei where the
leading famil ies were mainly of Huguenol descent. Hcre, a consciousness of
their I;rench ancestry, togelher wilh a tradilion of considerably piety had
been mainlained since the days when their forefathers had ieft France as
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religious refugees. The date of the last sermon which had been given in
French was still remembered. When the Huguenot missionaries of the Paris
Evangelical Missionary Society arrived, they were greeted as long lost broth-
ers, even though no-one in the valley still spoke French. After considerable
representations had been made, it was agreed that one of the Paris missionar-
ies would remain in the south-west Cape, working among the slaves of the
Huguenot descendants. Thus it was that Bisseux was in place to deliver the
sermon cited at the beginning of this chapter, while the other French mis-
sionaries all worked much further north, especially in Lesotho.38

As a result of these contacts, both in the Wagenmakers Vallei and with the
auxiliary missionary societies, the missionaries cameto be bounden to the
local elites of the Cape. They paid their salaries, at least in part. They pro-
vided the social networks into which the missionaries were incorporated.
They gave, or withheld, permission to their slaves to attend services and
other forms of religious instruction. Often they, themselves, were responsible
for teaching the tenets of Christianity to the slaves on their farms, a task
which frequently seems to have fallen to the farmers' unmarried daughters —
a group from which many missionaries found brides.39

The results of this unspoken pressure on the missionaries are predictable.
It would have taken a very strong personality to have propounded a social
Christianity under such circumstances, and, by chance or otherwise, the mis-
sionaries working in the south-west Cape were not the most forceful of those
labouring in South Africa. It is true that the LMS did station a missionary in
Paarl for many years, and two of those who worked there, James
Kitchingman and William Elliott, belonged to what might be described as
the 'Bethelsdorp tendency' within the Society. Neither of these men had
happy times in Paarl, and Elliott was eventually pushed out as a result of
pressure from the local whites.40 Against this, the Dutchmen in the employ
of the LMS — Arie Vos in Tulbagh, and Mewes Jans Bakker and Erasmus
Smit in Stellenbosch — did not bring with them from the Netherlands any tra-
dition of militant social involvement.41 The Rhenish missionaries, too, were
sponsored by a notoriously conservative segment of German society, that of
the pietists centred on the Wupper Valley.42 As Lutherans both they and the
Moravians stressed the ordination by God of the 'powers that be'.

In any event, most missionaries in the western Cape emphasized the quiet-
istic aspects of their faith. At least in public, they often claimed that convert-
ed slaves were harder workers and less obstreperous than their heathen or
Muslim fellows.43 Whether this was true is difficult to say. Slaveowners
were too af ra i d of the potentially disruptive effects of the mass conversion of
their slaves, too suspicious of even the western Cape missionaries, and too
conccrned with the maintenance of Christianity — a symbol of their superior-
ity — to ailow an experiment along these lines. Moreover, missionaries would
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nol have adniilled the true Christian faith of the lazy.and rebellious. Even so,
i l is hard to imagine that the importance of acquiescence to the social order
did nol feature regularly in their preaching. Such reports of the missionaries'
min is l ry as are available, nolably that given by Bisseux, suggest that they
saw Ihe hcncfits of Christianity as being, above all, in the hereafter, although
i h i s was coupled to serenily in the face of the travails to which their audience
was exposed in th is world.

For all ihal, missionaries were occasionally at odds with the environment
in which llicy were working. The most serious case seems to have occurred
vvhcn Herold was forced to leave the Paarl because hè advocated that slave-
owners comply wi th Ihe regulations regarding punishment issued by the

Cape governmcnt to cnsure the amelioration of slavery.44 This stand did not
h l i g h l h i s carecr, however, for shortly afterwards hè was callecl to
•Stellenbosch. More oftcn, missionaries suffered as a result of their associ-
; i l i on wi th Ihe i r hatctl feliows, notably John Philip. This seems to have been
Ix-hind the lension between Bisseux and the local elite which made him, for a
l i n i e , contemplale Icav ing the Wagenmakers Vallei.45 Certainly the occa-
sional opprobrium in which missionaries, in general, were held by the Dutch
s.'cnlry, sharply rcduced Ihe icvcl of subscription to the auxil iary missionary

socielics, w h i c h , in t u r n , put the missionaries' salaries at risk.46 These,
though , weie isolated instanccs in a history notable prirnarily for the neces-
sar i ly close r c l a l ionsh ip bclween Ihe missionaries and the landowners of Ihe
dKlricls in which Ihcy workecl.

Clearly, bot h Ihe quicscenl message of the missionaries and their association
wi th Ihe local elites s igni f icanl ly affected their potential converts' vision of
Chr i s l i an i l y . This was, of course, nol monolithic. There were always those
who were wil l ing lo t rade the tincertainties and oppression of the Cape coun-

tryside for the discipl ine and sanctuary of the mission stations. The rush of
t-x-slaves lo Genadendal, Groenekloof and Elim after emancipation cannot
have been enlirely out of a desire to hear the word of God, though such a

inolive can ncver Ihe discounted completely.47 Again, there were those who
accepled the solace that mission Chrislianily provided. In 1835, after hearing
Bisseux preach, an apprentice commented, 'Sir, the world is difficult , but
heaven is beau t i i u l . ' 4 x 11e cannot have been alone in such sentiments. Il may

even be that for many slaves and ex-slaves, Christianity gave their labour a
purposc and a jusüf ical ion that il would otherwise not have had. There are
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clear resonances of the Cape in George Herbert's famous lines:
A servant with this clause
Makes drudgery divine.
Who sweeps a room as for thy laws
Makes that, and the action, fine.
Certainly, there are in this period no clear, western Cape examples of

Christianity being used as the justification for oppositiortal action, as was the
case, for instance, in the so-called Kat River rebellion, or in the Jamaican
Baptist War.49 Even those Groenekloof mission residents who fought against
the Kat River rebellion and were accused of fomenting an uprising are not
reported as justifying their actions in religious terms (see Ludlow, Chapter
6).

Many of those slaves and ex-slaves who did accept Christianity without
joining the mission stations saw their conversion as a way of achieving the
status which their slavery had denied them. At least one refused to be bap-
tized until the period of apprenticeship had ended. Christianity and free-
dom—not in the sense that Bisseux meant—were too synonymous for her to
do otherwise.50 Many more hoped to achieve social rnobility by acquirirfg
education. The Rhenish missionaries who took over the work of the auxiliary
societies in Stellenbosch, Tulbagh and Worcester, seem to have spent most
of their time as schoolteachers.51 So ingrained was the equation of literacy
and Christianity, that one ex-slave, an elderly woman who was finding learn-
ing to read at her advanced age beyond her, had to be reassured by the mis-
sionary that it was possible for an illiterate to enter the Kingdom of
Heaven.52

For many more, Christianity was seen to be too much the religion of the
maslers for it to have any attraction for them. If they took to any religion,
they embraced Islam. As William Elliott remarked bitterly, 'if the Cape pro-
prietors of slaves were Mohammedan, the majority of slaves wotild immedi-
ately become Xtian.'53 It was to take a long time before Christianity ceased
to be considered as a symbol of ruling-class oppression—an Interpretation

, which the early missionaries did little to counteract. Only when this hap-
pened could it truly be considered to be a doctrine of liberation.
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