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PART 1

Christian Mission and Colonial Might in Côte d’Ivoire
In Historico-Political Context

1. Introduction
In this Part, the purpose and plan of this missiological work, and the bases upon which it rests, are
presented in the hope that it will contribute to an overall appreciation of world mission, and to a
better understanding of its relation to the human and non-human elements that constitute the
modern Republic of Côte d’Ivoire. For the construction of this proud land, an immense debt is
owed to her indigenous tribes, as they were confronted with two alien world religions, which
today comprise her two largest religious bodies, and with a foreign political power, whose system
of government it has adapted. It is the productive, despite shocks and hurts, interaction of these
organisms with each other over more than three centuries which have produced the results
described in this inquiry. Two personalities, among many worthies, stand in clear relief against
the panorama of the country’s history: William Wadé Harris, and Félix Houphoüet-Boigny, the
ministry of the first of whom is a principal reason for undertaking this study.
1.1 The Objective of this Research
The objective of this inquiry is to bring together pertinent data of missiological significance
concerning two fundamental historical realities, Christian Mission and Colonial Might, and their
relationship to each other within a specifically defined context. Under the first-named is
understood the implantation, and expansion during its first quarter-century, 1895 to 1920, of the
first Christian Mission in the French domain on the Guinea Coast of West Africa, the ultimate
“Côte d’Ivoire”, specifically, Roman Catholic, with emphasis upon the ministry of William Wadé
Harris: “seedtime”, which provided the greatest impetus for its growth in this period, “harvest”.
Colonial Might here refers to the authority, with its structures and policies, asserted and exerted
under the government of France, by a succession of her explorers, traders, military personnel, and,
eventually, administrators, through periods of exploration, commerce, settlement, acquisition by
diplomacy or conquest, and “pacification”, relations with Christian Mission, dating from the first
half of the seventeenth century in this region, with its ethnic groupings and their respective
cultures integrating the two religions which flourished within them before Christian Mission,
namely, African Traditional Religion (ATR), and Islam.
Dr. David A. Shank, perhaps the foremost authority on the life, ministry, and particularly the
thought, of William Wadé Harris, wrote, in reply to a letter of 24 December, 1998 from this
researcher, in which reference had been made to a statement by Dr. Charles Daniel Maire in his
office in Valence, France on 24 November 1998, to the effect that his (Maire’s) dissertation,
sociological in nature although treating some of the same material, would not be overlapped by
the research here contemplated: “I tend to agree with Maire, that a serious missiological
examination and critique (on the basis of current missiological thought) of that early period has
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not been done, and still awaits someone’s work” (emphases his).1 This treatment of “that early
period”: the origin and development of the first permanent Christian Mission, with stress upon the
period of its most rapid growth owing to the fecundity of the Harris ministry, during its first
quarter-century, in the colony under Colonial Might, will attempt to become that awaited work.
The need for a current missiological treatise set in Côte d’Ivoire was suggested to this researcher
by Dr. Christine Lienemann in Basel on 17 March 1997. The guidance of Dr. Peter Beyerhaus of
Tübingen in the refinement of preliminary thinking on this theme was of inestimable value. The
extent to which this inquiry is unique lies in the fact that, whereas primarily historical, historicogeographical, social, and anthropological treatment of French Colonial Might in West Africa, and
in Côte d’Ivoire, of Christian Mission, beginning with Roman Catholic endeavors in this region,
subsuming its encounter with ATR, and with prophetism, exist, no known attempt has been made
to assimilate these data into “a serious missiological examination and critique (on the basis of
current missiological thought) of that early period”, as David Shank has proposed.
The development of this theme should be of much more than historical interest. Mission is
concerned with growing young churches, and the sending bodies, whether churches - many of
which have in recent times experienced stagnation or even decline - or their mission societies,
cannot remain indifferent to sagas of numerical increase. By scanning records of what other
missions, at other times, in other cultures, through other means, and under other circumstances,
have attained, factors which have hindered or promoted expansion, transferable to current
pursuits, may be discerned. Pertinent questions, to which answers will be sought, are: What are
the verities surrounding the introduction of Christian Mission into the colony of Côte d’Ivoire, in
its relation to the established order of French Colonial Might? What significance to both entities
had the chain of events unleashed by the ministry of William Wadé Harris? What conflicts ensued
among the three competing confessions benefiting most from it, and between each of them and
African Traditional Religion or Islam on one hand, and Colonial Might on the other?
The approach taken, growing out of personal training, experience, and research, may differ
markedly from that envisioned by the above-named esteemed counselors: that being an effort to
present the remarkable accomplishments of Christian Mission, “on the basis of current
missiological thought”, against the background of realities discernible in New Testament accounts
of the establishment and growth of the church of Christ. That this is a supremely challenging task,
in view of the wide spectrum of thought, diversity of bases for interpretation, evaluation, and
revision, of data in each discipline bearing upon the study, is recognized. In one critical aspect,
Dr. C. Philip Slate, then Chairman, Department of Missions, College of Biblical Studies, Abilene
Christian University (USA), expressed the point of view of many who have sought to relate first
century concepts of mission to twentieth and twenty-first century pragmatism: “There seems to be
a lot of agreement on what the NT teaches about the church. The snag comes in people’s attitude
toward the normativeness of the NT”.2
Making no pretensions of specialized knowledge in the fields of anthropology, of sociology, or of
sciences derivative from them, although insights provided by them will be assiduously sought,
this researcher, relying largely upon experience gained in more than fifty years of servant hood in
churches of Christ, through observations and inquiries gleaned in two world tours of evangelistic
works principally by members of this body, through personal and formal study, and through
1
2

Shank, David A., personal letter to this researcher, 17 February 1999.
Slate, C. Philip, personal letter to the researcher, 12 August 1997.
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twenty years’ service to West Africa, based for more than sixteen years in Dabou, Côte d’Ivoire,
at the heart of events surrounding the passage of William Wadé Harris, and the scene of early
outreach by Roman Catholics, and ultimately by the Baptist Church and Mission, the Methodists,
and Mission Biblique, principals, in chronological order, of the primitive phase of Christian
Mission in the colony.
1.2. The Systematic Elaboration and Methodology of this Research
A methodically conducted delimitation of the phenomena is hereby described and explained in the
light of available knowledge relating to the respective orbits bearing upon the current theme. As
justification of the title assigned to this work, should first be explained. “Seedtime and Harvest”,
borrowed from Genesis 8.22, encapsulates a theme employed by Jesus and by Paul in relation to
the ministry, and to the church, of Christ, in different senses: among others, Matthew 9.37, 38 and
parallels; 13.18-23 and parallels, 24-30; 31, 32 and parallels, Mark 4.26-29; 2 Corinthians 9.6, 10,
11; Galatians 6.7-9. The broad term, “Christian Mission”, has been preferred to “Roman Catholic
mission”, since there was in the territory under consideration, for the scope of this study, between
the beginning in 1633 and the twentieth century, essentially the one Christian confession.
Obviously, “Christian” is used in this context adjectivally and accomodatively, and not as
understood in Acts 11.26, 26.28, and 1 Peter 4.16. Nor is it implied that approval is given to all
that is reported in this work under that designation. “Mission”, from the Latin missio, mitto,
mittere, does not appear in most modern translations of the Bible, though the substantive
meaning, “a sending out, a being sent”, and the verbal “send”, in their various forms, are
common. Here, the word is employed in its usual, current connotation.
“Colonial Might” was selected in preference to the accustomed “Colonial Power”, of which it is
an authentic synonym, purely for reasons of symmetry.
“Côte d’Ivoire”, the primary focus of the research, informally received this designation early,
together with “Côte des Dents”, “Dents” referring to elephant tusks, an article of trade in that era.
This territory is presented first in connection simply with the Guinea Coast, or with West Africa
viewed directionally, there being originally no geo-political boundaries. Subsequently, as French
authority was asserted in the region, Côte d’Ivoire is presented in its relation to other land areas
occupied or claimed by France, or by Great Britain, until le Gouvernement général de l’Afrique
occidentale française (AOF) was founded late in the nineteenth century.
The dates “1895-1920” were marked out as being the first quarter century of the original Christian
Mission in the colony of Côte d’Ivoire, which period englobed the unique ministry of William
Wadé Harris, the source of its greatest surge in growth, in its progress toward becoming the
largest Christian fellowship in the modern Republic.
The segmentation of the material proceeds as follows: First, A biblically exegetical foundation
for mission and mission method, concisely based upon Romans 10.14-18, has been laid, from
which an Operative Concept of Missiology, consistent with accepted norms for the science, has
been derived, without necessarily relying upon typical missiological patois. Rather the guiding
purpose is to make clear, in language familiar both to the specialist and to the student, the events
treated, and their significance. Wilbert R. Schenk provides a concise but informative account of
principal figures among the notable contributors to the formulation of the science upon which it
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depends, beginning with the nineteenth century and continuing into the twenty-first, including
Venn, Schmidlin, Warneck, Nevius, Allen, Nida, Bavinck, Mbiti, Turner, and Barrett.3
Despite the epic pioneering labors of Dr. Donald MacGavran, whose acquaintance was made in
1970, and his colleagues, upon which still others continue to build, despite protests raised from
certain quarters, in the “Church Growth Movement”, it is strongly suspected that enough
unexplored “inner space” in the realm of “Growth” subsists, to warrant not only further study but
perhaps even the christening of a new branch of science. Just as the study of missions within other
branches of learning matured into a distinct science in its own right, perhaps it is not too soon to
envision, alongside Missiology, conceivably having common characteristics with Ecclesiology
among other disciplines, a specialization which may be designated “Auxology”, concerned
predominantly with the subject of Growth. Growth, biblically attributed to God, (I Corinthians
3.5-9), himself the first missionary4, as an independent field of inquiry would also build upon
analyses of growth common to Botany, Zoology, and Physiology, together with Nutrition. If it
would not be presumptuous, in the course of this present work an experiment may be undertaken
to discover divinely ordered growth factors at work in Christian Mission in Côte d’Ivoire which
may be examined, described, and tested in other settings, with findings recorded, evaluated, and
cataloged as auxiological principles having application for more effective planting and watering
world-wide.
Second, The Republic of Côte d’Ivoire, the setting for this inquiry, is introduced as a product to
the making of which the events described in this research extensively contributed. Third, the
fashioning of the finished product begins with a Geographical Perspective of its Non-Human, and
by its Human Elements, the principal ethnic groupings, starting with the primitive inhabitants.
Fourth, the historical foundations of the country within its geographical dimensions are
delineated, from the earliest known tangency with Europeans, the transitory Portuguese, followed
by the French, who came to stay. Characteristics of the two foreign nationalities which gave the
indigenous West Africans their first, and to a marked degree, lasting, impressions of these strange
interlopers, and which conditioned their reactions to Christian Mission and to Colonial Might, are
described. Fifth, the origins, rise, and expansion of French Colonial Might, including an early and
enduring, sometimes turbulent, Mitwirkung with a finally futile Christian Mission from the
sixteenth to the eighteenth centuries are disclosed.
Sixth, the decisive nineteenth century, the climax of both Christian Mission and Colonial Might
in West Africa and Côte d’Ivoire, is probed for clues to the essential nature of each, as
determinants for missiological understanding. Because of its surpassing importance in this regard,
this century is treated in two sections, the period prior to, and that following, the founding of the
Third Republic in France. The first part scans the Napoleonic epoch to the Second Empire, which
encompassed further, but continually fruitless, initiatives of Christian Mission in Côte d’Ivoire
within the perimeter of Colonial Might in Faidherbe’s West Africa conflicted by Islamic reform
movements. The second part features protracted Muslim resistance, the fateful partition of Africa
and the resulting Berlin Conference of the Jules Ferry era in France, a consequential passage for
Roman Catholicism, both in France and beyond, reaching into Côte d’Ivoire. Seventh, though
3

Shenk, Wilbert R., Article: The contribution of the study of new religious movements to missiology, in Walls, A. F.,
and Shenk, Wilbert R., Editors, Exploring New Religious Movements, Essays in Honour of Harold W. Turner,
Elkhart, IN: Mission Focus, 1990, pp. 179-205.
4
Van Rheenen, Gailyn, Missions Biblical Foundations & Contemporary Strategies, Grand Rapids, MI: Zondervan
Publishing House, A Division of HarperCollins Publishers, 1996, p. 13f.
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likewise in the latter years of the nineteenth century, comes the official founding of the colony of
Côte d’Ivoire in 1893, the seating of Colonial Might under the mostly deft hand of governors and
lieutenant-governors, who set about the arduous task of taming the land. Eighth, On the eve of
the final, formal, founding of Christian Mission in the new colony, attention is focused upon the
two religions which ante-dated the arrival of the successful Roman Catholic missionaries in 1895,
namely ATR and Islam, upon their relationship to Christian Mission, and to each other.
Ninth, preliminary to monitoring the progress of Roman Catholicism from its inception in this
milieu, its evolution from the primitive church of Christ to modern times, in world history, is
plotted. Tenth, Christian Mission, adapting to conditions imposed by Colonial Might amidst the
tempestuous times, 1895 to 1914, is addressed, in which pacification of the recalcitrant tribes à la
manière forte was in full swing, the decisive break was formalized between Church and State in
France, the First World War was declared, the ranks of the missionaries were as a result depleted,
and William Wadé Harris was making mission history with his monumental tour through the
colony. Eleventh, the life of William Wadé Harris is narrated, his times, prophetic calling and
career, to the end of his days, concluding with an analysis of his thought, the results which he
obtained, and a portrayal of post-Harris Côte d’Ivoire to the consummation of the first quartercentury of Christian Mission in the colony. Twelfth, missiological principles are identified,
commencing with the age prior to the inauguration, properly speaking, of Christian Mission in
Côte d’Ivoire, proceeding to the frustrating failures between 1633 and 1852, then to the interim of
inactivity, culminating in its effectual planting in 1895, and its expansion during the first twentyfive years of its existence under Colonial Might. The ministry of William Wadé Harris, again
“seedtime”, is once again passed in review as a means of coming to grips with elements elicited
from it which help to explain the grounds of Roman Catholic “harvest” from among his converts.
A Recapitulation of what has been learned from Christian Mission under Colonial Might in Côte
d’Ivoire marks the terminus of the inquiry.
1.3 Existing Research Bearing Upon Christian Mission and Colonial Might in Côte d’Ivoire
As is true of any discipline - Missiology, or Mission Science, included - in this era of exploding
Information Technology, new material is being produced at a rate which challenges the systems
available to classify and catalog it. Articles, atlases, audio cassettes, biographies, compact discs,
dialogues, diapositives, encyclopedias, and other collections of reference works, Festschrifts,
histories, lectures, miscellaneous essays, monographs, reports, textbooks, and video cassettes
proliferate. A selection from among the most pertinent of these has been made, especially those
treating the early stages of expansion in Church History, to the pre-colonial and early colonial
periods when the gospel was first introduced into the continent of Africa, bref, all that concerns
the forming of “indigenous churches” out of formerly non-Christian peoples. In addition, official
documents of church or government, and personal correspondence, have been consulted, and
interviews conducted with those who were in the nearest proximity, either in time or distance, to
records of the events subjected to study.5 Within the burgeoning spectrum of theological and
sociological thought each “school” has contributed missiological data worthy of study that reflect
its individual presuppositions and biases.

5
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Attention has been especially given by missiologists to Anthropology, Apologetics, Ecclesiology,
Ecumenism, Eschatology, Ethics, Ethnology, Ethnography, Hamartiology, Phenomenology,
Pneumatology, Secularism, and Soteriology. Within the principal confessions, their history,
organization, liturgy, music, and social engagement, have been scrutinized for missiological
overtones. “New Religious Movements”, whether spontaneous or rooted in dissent arising within
established churches, the primal religions, and syncretism, represent other fields of inquiry having
vital importance. Studies by continental, national, regional classification, or by homogenous units
within cultural or linguistic boundaries, have yielded profitable results. Institutions - educational,
medical, or scientific - which have been related to mission, as well as, associations, boards,
councils, para-church organizations, and societies, representing special interests having a
missiological component, have been investigated.
For the present work, basic literature consulted for Christian Mission broadly speaking, included
prominently: the standard reference works, Neill, Stephen, Geschichte der Christlichen
Missionen, herausgegeben und ergänzt von Niels-Peter Moritzen, and Harnack, Adolph, Die
Mission und Ausbreitung des Christentums in den Ersten Drei Jahrhunderten. These classic
works provide a historical foundation upon which current mission studies may be built or
expanded, and with the data of which they may be compared. Recent missiological treatises are
represented by Allen, Roland, Missionary Methods, St. Paul’s or Ours?, which raises important
questions about presuppositions regarding mission, particularly dating from the era of Colonial
Might. Bavinck, J. H. looks at the roots of mission as a scientific discipline by periods, ancient,
medieval and modern, citing examples from each beginning with biblical bases, projecting aims,
motives, methods, and challenges, in An Introduction to the Science of Mission, Bosch, David,
opens with mission in crisis, before turning to New Testament models and then to mission
paradigms and their mutations, in Transforming Mission. Brandt, Hermann, Vom Reiz der
Mission, also probes the grounds for mission and for missiology, drawing upon his experience in
Latin America searches for insights from Ecumenism, brings Contextual Theology within his
purview, and considers Judaism and Islam from a missiological viewpoint. Hesselgrave, David J.,
Planting Churches Cross Culturally, A Guide for Home and Foreign Missions, identifies planting
new churches as the essential task of mission, primarily cross-culturally, making the saving
message understandable to hearers, publicly and from house to house, in terms of their
worldview, before entering upon a thorough analysis of the mission process. Muzorewa, Gwinyai
Henry, An African Theology of Mission, makes an important contribution to western
understanding, dealing, not always gently, with the missionary, “a human being who is entangled
in human emotions”, through or in spite of whom God accomplishes his work of salvation. Van
Rheenen, Gailyn, Missions, Biblical Foundations & Contemporary Strategies; a student of
Hesselgrave’s, who shares much of his mentor’s discernment. The Transfiguration of Mission,
Biblical, Theological & Historical Foundations, Edited by Shenk, Wilbert R., and featuring
chapters in which the six experienced Mennonite missionaries review missiological trends, and
then advance the premise that “the model of mission established by Jesus the Messiah is the
prototype of all faithful mission”6
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Insight into uniquely Roman Catholic perspectives of mission from Church History, in addition to
the general, and Protestant treatments of a Latourette, Walker, or Nicole, were found principally
in Küng, Hans, Das Christentum Wesen und Geschichte, which, concisely yet with admirable
objectivity, unfurls a History within a distinctly confessional frame of reference. Lenzenweger,
Joseph, Stockmeier, Peter, Amon, Karl, Zinnhohler, Rudolph, Hrsg., Geschichte der Katholischen
Kirche, Ein Grundkurs, and the article by LeFlor, Jean, La Crise Révolutionnaire 1789-1846 in
Fliche, Augustin & Martin, Victor, Histoire de l’Église Depuis Les Origines Jusqu’à Nos Jours,
provide noteworthy details on the same footing.
Roman Catholic mission in Côte d’Ivoire, the heart of this study, is the province of Trichet,
Pierre, whose three volumes, COTE D’IVOIRE: Les Premières Tentatives d’Évangelisation 16371852, COTE D’IVOIRE: Les Premiers Pas D’une Eglise, Tome 1: 1895-1914, and COTE
D’IVOIRE: Les Premiers Pas D’une Eglise, Tome 2: 1914-1940, are indispensable to an
understanding of the introduction of Christian Mission into a land teeming with spirits, and with
ancient traditional forms of spiritual expression employed to praise or to placate them. From the
unfruitful but heroic efforts of pioneering Capuchin and Dominican missionaries during the
seventeenth to the mid-nineteenth centuries to its successful implantation in 1895 by the Société
des Missions Africaines, Trichet, writing as an SMA “insider”, joins an account of the first
contact of the Church with William Wadé Harris, who provided the impetus for the most dramatic
growth of her mission in the colony during her first twenty-five years, and of her fitful
relationship with him until his enforced departure from the colony within the space of a year.
Useful supplementary data relating to the crux of this work has been supplied by the Thèses or
Mémoires of Roman Catholics, Bèe, Michel, Les Missions en Basse Côte d’Ivoire 1895-1939, and
Ekanza, Simon-Pierre, Colonisation et Mission Catholique en Basse Côte d’Ivoire (de 1895 à
1919), and of the Methodist, Yando, Emmanuel, L’Évolution du Harrisme en Côte d’Ivoire. The
similarity between the themes addressed by these distinguished students of the period prompted a
discussion with Bèe, regarding the advisability of reopening a subject so near to that which he had
explored. He expressed the opinion that the project now proposed would not duplicate his
research, since he presented his thèse in 1970, and subsequent developments would justify a new
approach. Also, the fact that his primary interest was “L’ histoire des missions en Côte d’Ivoire”7,
including those of Protestant confessions, which scarcely figure in the present missiological work.
A conversation with Yando likewise revealed no conflict of purpose or treatment with his
endeavor. Attempts to reach the eminent historian, Ekanza, whose work also appeared in 1970,
were unsuccessful. In a conversation with distinguished Ivorian historian Dr. Jean-Noël Loucou at
La Présidence in Abidjan on 3 June 1997, his encouragement was kindly offered, he being of the
opinion that this subject had not been broached and would be most worthwhile, mentioning only
the recent tome of Jean-Pierre Dozon. In a later meeting with Dozon, and with his colleague,
Marc Augé, well-known anthropologists in Paris, it was confirmed that there should be no
appreciable over-lapping of their theses. Finally, the counsel of Charles-Daniel Maire, whose
Dynamique Sociale des Mutations Religieuses, Expansions des Protestantismes en Côte d’Ivoire,
was completed in 1975, was sought. He felt that, as the title of his work suggests, parallels to the
work in progress would be scant.
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Harris, whose ministry constituted “one of the most noteworthy indigenous Mass movements to
Christendom in Africa”8, has been the subject of numerous articles and books. The historian,
Gordon Haliburton, was the “discoverer” of the Harris phenomenon, and his ground-breaking
work: The Prophet Harris, A study of an African prophet and his mass-movement in the Ivory
Coast and the Gold Coast 1913-1915, published in 1973 (of which other versions, as well as his
articles in various publications on the subject of Harris, have been emitted), remains a classic.
The dissertation of David Shank in three volumes for the University of Aberdeen (Scotland), A
Prophet of Modern Times. The Thought of William Wadé Harris, West African Precursor of the
Reign of Christ, abridged as Prophet Harris, The ‘Black Elijah’ of West Africa, is a definitive
work on this unique occurrence in the colony of Côte d’Ivoire9. For its more precise historicogeographical setting, an article in the Gold Coast Leader of 14 July 1914 cited by Shank fixes the
departure of Harris from near Cape Palmas, Liberia as Sunday 27 July 191310, and further
investigation places his departure from Côte d’Ivoire in January, 1915. See Maps 1, 2. Shank has
also authored articles, The Taming of the Prophet Harris, Leiden: Journal of Religion in Africa,
XXVII, Koninklijke Brill, 1997, p.1, and The Legacy of William Wadé Harris, Ventnor, NJ:
International Bulletin of Missionary Research, Vol. 10, No. 4, October 1986, pp. 170-176, among
others. In addition, his personal correspondence has been especially valuable.
These two researchers have rendered a significant service to missiologists who wish to investigate
more profoundly the ministry of “all in all, the most interesting African prophet of the twentieth
century”11. Haliburton, taking in the sweep of the scene with the practiced eye of a historian,
seems to have striven to gain a grasp of the facts which constitute “The Prophet Harris”, the title
of his book, in his milieu. Shank, building upon these data, was motivated to probe the cogitation,
the cerebration, the conceptualization, which underlies “Prophet Harris”. Though he found his
ultimate objective tantalizingly out of reach: “despite all my efforts and theories, I just never got
(scholarly speaking) beyond a better understanding of his thought”12, his treatment of his subject
is commendable, and for his “better understanding”, both students and scholars occupied with this
theme can be deeply grateful. Another treatise of particular note on the Harris ministry is Paul
Ahui’s Le Prophète William Wadé Harris, son message d’humilité et de progrès, written from a
point of view characteristic of an “insider”. The son of an authentic successor to Harris, Jonas
Ahui, this work delves into the foundation of Liberia, and Maryland, colonies established by freed
slaves from America with the support of abolitionists, which encompassed the Grebo tribe from
which Harris sprang, and attempts to “correct” accounts of his latter years in his Liberian
homeland, and of his legacy.
Works which encapsulate the Harris saga for the German theological and missiological readership
are especially the following. An article by Shank traces his origin and early life, spiritual and
political vivification, cross-cultural prophetic movement turning multitudes in Côte d’Ivoire and
Gold Coast from their Stammesreligion, relations with French Christian Mission and Colonial
Might, expulsion from the colony, subsequent ministry in Liberia and Sierra Leone, declining
8
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years, and heritage.13 Haliburton likewise treats the circumstances of Harris’s beginnings, his
confessional memberships - Methodist and Protestant Episcopal - vital concerns and
consequences of his engagement with them: Fetishes, trials by ordeal, political activism, his
prophetic calling, conditions of service attributed to God through the mediation of the angel
Gabriel, the resounding success of his preaching tour (1913-1915) - “seed time” - tensions with
existing religious and political authorities, due in part to the war raging in Europe, leading to his
brutal ejection from the colony, his successors both legitimate and illegitimate, the diffusion his
converts among Roman Catholics, the only contemporaneous western Christian Mission
established in the colony, those who sought to preserve his doctrine as they understood it, who,
principally, matured as the “Harrist Church”.14
Comprehension of African Traditional Religion, a vital aspect of all African culture, which
surfaces at frequent intervals in the present study, has been impressively furthered by the acuity of
the savants assembled by Uka, E. M., Editor, in Readings in African Traditional Religion,
Structure, Meaning, Relevance, Future, where discrete matters such as The Salvific Value of
African Religions by Kalilombe, Patrick, Precarious Vision: The African’s Perception of His
World, Kalu, O. A., Mbiti, J. S., Where African Religion is Found, the Editor’s Theology of
African Traditional Religion: A Review, and Ethics of African Traditional Religion are exposed.
Mbiti’s monographs, African Religions and Philosophy, and Concepts of God in Africa are
eminently valuable contributions.
Islam, the other early religion in Africa that traversed the modern boundaries of Côte d’Ivoire in
antiquity, is expounded capably by Bovill, E. W., The Golden Trade of the Moors, Hitti, Philip
K., History of the Arabs, From the Earliest Times to the Present, J. Spencer Trimingham’s A
History of Islam in West Africa, and The Influence of Islam upon Africa, and Levtzion, Nehemia,
whose Coastal West Africa, in Kritzeck, James, and Lewis, William H., Editors, Islam in Africa.
Bringing the subject closer to the scene of the action portrayed in this work is Marty, Paul, Études
sur L’Islam en Côte d’Ivoire, in which he presents the status of Islam in the colony, Cercle by
Cercle in close proximity to the period under study.
Groundwork for the examination of Colonial Might from the European viewpoint is laid by such
craftsmen as Mieck, Ilja, Die Entstehung des Modernen Frankreich, 1450 bis 1610, Strukturen,
Institutionen, Entwicklungen, Knecht, R. J., French Renaissance Monarch: Francis I and Henry
II, the works of Tapié, Victor L., France in the Age of Louis XIII and Richelieu, and Louis XIV’s
Methods in Foreign Policy, in Hatton, Regnhild, Editor, Louis XIV and Europe, followed by
Parry, John H., Europäische Kolonialreiche, Welthandel und Weltherrschaft im 18. Jahrhundert,
accentuating a critical period in the history of France and of her continental neighbors,
prosecuting their quest for domination among empire-builders. Gagnon, Paul A., France since
1789, takes up the case of the métropole and her territoires dépendents at the outset of the
Revolution and follows it into the twentieth century, completing a cycle of some four centuries.
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In the scrutiny of Colonial Might, prominence is given to Africans and to Europeans serving in
Africa at the epoch, primarily those having first-hand experience in Côte d’Ivoire: Atger, Paul, La
France en Côte d’Ivoire de 1843 à 1893, Cinquante Ans d’Hésitations Politiques et
Commerciales, the anthropologist, Richard-Molard, Jacques, Afrique Occidentale Française, then
the administrator, Spitz, Georges, L’Ouest Africain Français, A.O.F. et Togo. The Ivorian
national, now at advanced age, who regrettably declined to be interviewed, saying: “It’s all in the
books”, D’Aby, Amon F. J., La Côte d’Ivoire Dans La Cité Africaine, who exhaustively lays out
the political, judicial, and commercial structures of the colony. Somewhat wider afield but
concretely relevant to this phase of the study is the compilation of Boahen, A. Adu, Directeur du
Volume, Histoire Générale de l’Afrique, VII, L’Afrique sous domination coloniale,1880-1935,
who approaches his material from a multiplicity of angles, and then gives an even-handed
summation of the results. The Sammelwerk of McEwan, P. J. M., Editor, Nineteenth Century
Africa, specifically reflecting vital aspects of events which shaped the century in which Colonial
Might reached its apex is likewise worthy of mention. Finally, Gailey, Harry A., Jr., History of
Africa From 1800 to the Present, outlines in bold strokes the emergence of a bureaucracy, in
France and in West Africa, which gave to French Colonial Might its unique configuration.
1.4 The Importance of the Subject of this Research
The world population of “Christians (total all kinds)” in 2001 was placed at 2,616,670,000, 33.4%
of the world population, with 600,526,000 living in Africa. Of the total Christian population,
1,361,965,000 are accounted as belonging to the “Mega bloc” Roman Catholic.15 Two other
religious entities that had become rooted in the soil of the future Côte d’Ivoire before the arrival
of Christian Mission were African Traditional Religion, belonging to a modern classification
identified in the following Table as “Ethno religionists”, in 2001 numbering 277,247,000, world
wide, and Islam, reflected in the Table as having 1,784,876,000 adherents. The movement
spawned by core converts of William Wadé Harris, identified as the Harrist Church, is assigned to
the category: African Independent Churches, some 55,000,000 strong in 2001. The immensity of
the confessions upon which this study is concentrated speaks for the importance of a missiological
investigation based upon members of these respective bodies in a vital geo-political area under
prevailing world conditions. The prominence of France today, and of her former possessions,
Côte d’Ivoire being, at least until the current civil war, a center of French influence on the
continent, is likewise undisputed.
Colonial Might under various headings - cultural, economic, ethnic, political, social, for example
- and specific to West Africa has often been treated. Côte d’Ivoire has been given less attention,
but important beginnings have been made, the work of Loucou being a conspicuous instance.
Putting together these categories, volumes by competent specialists in the fields of anthropology,
history, and sociology, have been produced. Among these efforts, Christian Mission and Colonial
Might have had their place, and much useful information has been brought into circulation.
One well-stocked university missions library16 recently was found to house treatises ranged under
broad headings such as Missions Theology, Missions Theory, Church and Community, Missions
Societies, Young Churches, World Religions and Ecumenism, classified under 24 categories,
15
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further divided under some 950 sub-groupings. In this classification, Africa is provided a separate
listing under Young Churches, Missionary Method and Practice, Protestant Missions, and General
Situation. Separate listings are given for General, West Africa, South Africa, East Africa, and the
Islands, Northeast and North Africa. Titles are to be found covering 46 African countries or
homelands.
The foregoing is an encouraging indication of the richness and diversity of the literature at the
disposal of the researcher probing the length, height, breadth and depth of Missiology, and yet can
be daunting to the student seeking a niche in which to unearth heretofore undiscovered truths
which could contribute significantly to the fund of knowledge in this already burgeoning field.
That there are missiological principles which are of virtually timeless and universal application, is
a commonplace. Equally, that a high degree of specialized knowledge is also vital to the effective
evangelization of any country, region or culture, on or off the “beaten path”, since mission
procedure is often dictated, not only by traditional guidelines, but also by factors of both time and
place, subject to sudden and frequent amendment, is well-attested.
Empirical data gained by living and working, over a protracted period, on the field chosen for
meticulous attention on missiological terms, together with a more immediate awareness of the
ethnology of specific peoples absorbed over time through direct contact with them, can serve as a
yardstick whereby theory is measured, and as a filter by which foreign elements in theory, those
not pertinent can be excluded. It was for the purpose of defining the theme and delimiting the
scope of this research in order to position it in an area which had not been critically examined in
missiological terms, that the consultations with the specialists mentioned above, were sought. The
conclusions drawn from these interviews, thus, led to its adoption in its present form.
The determining reasons for undertaking this inquiry, and grounds for assigning weight to it,
were: 1. The importance of the modern country of Côte d’Ivoire, economically and socially (see
2.1), to the West African community, and to Europe, of the leading Christian confession within it,
Roman Catholicism; and of their origins; 2. The paucity of missiological data, observed by Drs.
Lienemann and Shank, pertaining to this fertile field; 3.The preeminence among indigenous mass
movements on the continent of Africa of William Wadé Harris, noted by Professor Moritzen, and
the dearth, in comparison to the amplitude and distinction of investigations into the Harris
phenomenon per se, of corresponding missiological treatment of the post-Harris period, more
precisely, the enfolding of the majority of his converts by three distinct confessions, Roman
Catholic, Protestant, and Harris; and 4. The fact of having been engaged for twenty years in West
African mission, and having lived, some 60 years after the journey of Harris, for more than
sixteen years in the area in which much of this drama unfolds. The civil war which erupted on 19
September 2003 (as this researcher, air ticket in hand, was preparing to depart for Abidjan), and
which divided the country in two - the primarily Muslim North and the prominently Christian
South - brought the country, via television, radio and the international press, to the notice of a
vastly broader public. It has also curtailed additional research in the land.
1.5. The Operative Concept of Missiology in this Research
For purposes of this study, it will be contended that Missiology, though acknowledging that many
descriptions have been advanced, essentially, is concerned with all that pertains to προθεσιν τϖν
αιωνων ην εποιησενεν τϖ Χριστϖ Ιησου τϖ κυριϖ ηµϖν, which is realized δια της
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εκκλησιας (Ephesians 3.10, 11)17, also effectively summed up in such passages as Romans 1.16,
17; 3.21-24, Ephesians 1.3-10, 18-23; 3.7-13; I Timothy 2.3f. and II Peter 3.8f. God seeks to
“bring to light” (ϕωτιζω) “that stewardship of the Divine grace which was to be the trust of
Christ, in other words, the dispensation of the Gospel, and that dispensation as fulfilling itself in
the whole period from the first advent of Christ to the second”.18 The God-ordained means by
which that stewardship of the Divine grace, God’s plan of salvation, is brought to light, is seen as
the process, or cycle, of evangelism and edification, announced by the risen Lord, Matthew 28.1820: “go and make disciples (. . .) baptizing them (. . .) and teaching them”; cf. also Mark 16.15-20;
Luke 24.44-49; John 20.19-23; Acts 1.1-8.
The out-working of this cycle is to a large extent encapsulated in Romans 10.14-17: “How, then
can they call on (επικαλεω) the one they have not believed in? And how can they believe
(πιστευω) in the one of whom they have not heard? and how can they hear (ακουω) without
someone preaching (κηρυσσω) to them? And how can they preach unless they are sent
(αποστελλω)? As it is written, ‘How beautiful are the feet of those who bring good news!’ But
not all . . . accepted (υπακουω) the good news (ευαγγελιον). For Isaiah says, ‘Lord, who has
believed our message (ακοη)? Consequently, faith comes from hearing the message, and the
message is heard through the word of Christ (ρηµα Χριστος)” NIV19. Thus, the components of
the missiological enterprise include:
a. the sending organism, its identity and composition, its conception of, and commitment to,
mission, including its understanding of the origin and purpose of mission, its methodic and
practical orientation, its guiding principles, “tools”, choice of strategy, preliminary research and
field selection, recruiting, equipping, deploying, supporting, and overseeing of personnel;
b. the sent, the ones preaching, those who bring good news their personal characteristics,
training, experience, motivation, preparation, mindset, skills;
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c. the hearers, the peoples to be evangelized, each in its particular ethnic, linguistic, religiophilosophic, social, political, and economic (thus, cultural) milieu;
d. the message, the good news, the word of Christ, its content, aims (converting, nurturing),
media of communication (language, helps, manner, personal example), repetition, evaluation,
adaptation, and refinement in relation to specific needs of the hearers;
e. the ones who have accepted the good news, to whom faith has come, who call on the one in
whom they have believed (cf. I Corinthians 1.2), a called out body (εκκλησια) established
(organized, integrated), those who have accepted the message, the members, forming a united,
functioning whole, becoming infused with an understanding, a vision, of their fellowship in the
world-wide kingdom of God20 as well as a sense of purpose to faithfully fulfill their unique
ministry under the lordship of Christ, their head, among peoples within the scope of their interpersonal, intra- and inter-cultural relationships, eventually becoming themselves a sending
organism, who, in the process are being renewed upon the basis of the message, through:
I. practical experience in every phase of the work and worship,
II. imbibing a sense of servanthood, of responsibility,
III. nurture, enabling the disciples to mature by increasing their degree of involvement and
leadership in the foregoing, as they demonstrate their willingness, readiness, and ability, to accept
it, and by helping them to sense their place in the church universal.
IV. guidance, in the multiplying and edifying among yet-unreached peoples (a prime objective
kept before the converts from the beginning, toward which end their training and experience are
being shaped by these means), of other new, maturing, sending churches (encouraging, assisting
where needed without dominating), as well as
V. reinforcement, in fostering continuing cooperation with the original sending organism
(providing upon request counsel, support in the form of skilled personnel, materials and
equipment or funds for specific ministries, upon a mutually determined basis), and with other
fellowships, until the above-stated objective is reached and is being maintained.
Practically speaking, Christian Mission is dependent upon at least five basic conditions: 1. Valid
official documentation by the country of origin, usually a passport, assuming that no proscriptions
for living in the foreign country of choice are in force, 2. Material (and spiritual) support from a
sending body, 3. Sound health in body, mind, and spirit (including an aptitude for faithfully
communicating the message) of the sent, 4. The good will of the host country, normally signified
by the issuance of a visa and residence permit, and 5. Acceptance by the peoples to be
evangelized, and by, eventually, those who have accepted the message. Since no guarantees
come with the foregoing requirements, the worker on foreign soil is eminently concerned with
maintaining them in good order.
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As the sending, preaching, hearing, believing, or accepting, of the good news, or the message, the
coming to faith, the calling on the name of the Lord, are ceaselessly repeated, is the cycle of
evangelization and edification demonstrated, and the operative concept of Missiology, as
employed in this study, defined.
Excursus : Observations Regarding the Text of Romans 10.14-18
a. Introduction
The purpose of this Excursus is to provide a biblical justification of the concept of Missiology, or
of Christian Mission, in its context. In this exposition, as throughout the entire document, the
view is maintained that “All Scripture is God-breathed (. . .)” (II Timothy 3.16f.), a reference
primarily to the Old Testament but applying equally to the New (cf. Ephesians 3.2-5; II Peter
3.15f.), God-breathed meaning: “ (. . .) in words taught by the Spirit, expressing spiritual truths in
spiritual words” (I Corinthians 2.13), so that ει τις λαλει, ως λογια Θεου (I Peter 4.11).
b. The Apostle Paul and the Romans
The origins of the church(es) in Rome are nowhere in the Scriptures explicitly revealed, though it
may be inferred that the gospel was first heralded there by returning “visitors from Rome (both
Jews and converts to Judaism)” following their conversion in Jerusalem at Pentecost or in the
days following (Acts 2.10f., 37-47). Their numbers were augmented through outreach, in the first
instance at least, to their Jewish brethren, numerous in the city for more than a half-century and
constituting a majority of the believers, as well as by the arrival from the provinces, for trade,
employment, or visits to family-members, in the seat of the empire, of others newly won to the
faith. Those addressed by Paul had “wholeheartedly obeyed the form of teaching to which (they)
were entrusted” (6.17, cf. 1.5; 16.26),21 in which had been made known “a righteousness of God,
apart from law (. . .) through faith in Jesus Christ to all who believe” (3.21f.).
Paul, “the apostle to the Gentiles” (11.13), who had no previous personal contact with these
brethren, had written to them because the grace of God had been given to him “to be a minister of
Christ Jesus to the Gentiles with the priestly duty of proclaiming the gospel of God, so that the
Gentiles might become an offering acceptable to God, sanctified by the Holy Spirit” (15.15f.).
Having fully exposed to the Romans this gospel, he divulges in the following verses his plans, and
a salient purpose for writing this letter, namely: to assuage his twice-mentioned longing to see
them, and his hope to have them, being now convinced of his doctrinal soundness, all together
united with each other and behind his ministry, to assist him on his journey to Spain.
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Becker reflects upon the setting in which the events highlighted in the text under consideration
unfold: “Ein Blick auf die Paulusbriefe lehrt, daß von dem ältesten Brief mit seiner harten
antijüdischen Polemik (I. Thess 2,15f.) bis zum letzten Brief, in dem Röm 9-11 steht, auch für
Paulus ein weiter Weg zurückgelegt ist. Der Apostel hat sein Verhältnis zur Synagoge mehrfach
geklärt, wobei die letzte Aussage in Röm 9-11 eher überrascht, als daß sie Ende eines
konsequenten Weges ist . . . Die Synagoge hat also vor allem gegen Christen einzuwenden, daß
das Gesetz als ihre Zentralautorität auf dem Spiel stand. In der Diaspora fürchtete sie mit Recht
natürlich die Konkurrenz der christlichen Mission, die gerade bei den der Synagoge verbundenen
Gottesfürchtigen Anhänger fand”.22
c. The Text in Context
Central to his argumentation in the passage 9.1 to 11.36 is the text quoted above, excerpted from
its larger context, 9.30-10.21. Of the positions taken in the exegesis of this material, the following
are held to be the most acceptable. Paul in the opening verses of this segment presents his case:
“Gentiles, once ‘not a people,’ are now entering into the people of God; Israel, having been
blessed and given many privileges, is failing to act on her privileges and experience salvation in
Christ. As Paul has already explained, this situation is due to the sovereign determination of God.
But in 9.30-10.21, he argues that it is also the result of human response”.23
“He shows (1) that Israel’s situation is the result of her failure to recognize in the gospel and in
the Jesus proclaimed in the gospel the culmination of salvation history (9.30-10.13); and (2) that
Israel’s failure to recognize this is inexcusable, because the OT itself points to this culmination
(10.14-21) especially. . . . Every component of Paul’s ‘definition’ of the gospel in the theme of the
letter (1.16-17) is taken up in 9:30-10:21: ‘gospel’ (see 10.15, 16); ‘salvation’ / ‘save’ (see 10.1,
9, 10, 13); ‘Jew and Greek’ (10.12); ‘faith’ (passim) and ‘the righteousness of God’ (10.3).
Matching and often directly related to Paul’s gospel language are quotations of the OT (11 in 25
verses). In this is found Paul’s second key concern: to show that the gospel, as outlined in 1:184.25, is in continuity with the OT”.24
“Paul introduces himself in Rom. 1.5 by describing the purpose of his apostleship as ‘for the
obedience of faith’. The term ‘obedience’ (hypokoe) was a little-known word in Paul’s time. But
its establishment in Christian terminology may be yet another case of a term which Paul in
particular brought into active service through his theology. Its derivation from the verb ‘hear’
(akouo) means that it retains the richer meaning of the Hebrew shama ‘hear (responsively)’ ‘obedience’ as responsive hearing. ‘The obedience of faith’, then, characterizes faith as not
merely receptive but also responsive. If the briefer form, akoe pisteos, signifies ‘hearing with
faith’, the fuller form hypokoe pisteos, signifies the response which such hearing inevitably
produces. By implication, that response is given not only in the immediate act of commitment, but
in the obedience which follows”.25
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In 10.11, Isaiah 28.16 is called to witness by Paul, (cf. 9.33; also I Peter 2.6), to under gird his
thought in 10.4, “righteousness for everyone (πας) who believes(πιστευω)”, with “Anyone (πας)
who trusts (πιστευω) in him will never be put to shame (κατισχυνω)”. “Him”, the true Messiah,
distinguished from his opponents, e.g. the synagogue ruler and those who trusted in him who were
put to shame (κατισχυνω) (Luke 13.14-17).
There is now no distinction between Jew and Gentile, a fundamental truth foretold in prophecy.
Their equality had been established in chapter 3 in regard to sin, against which the former was
nevertheless rebelling, and here in regard to salvation, since “the same Lord is Lord of all and
richly blesses all who call upon him” (Romans 10.12). This point is reinforced in 10.13:
“Everyone who calls upon the name of the Lord shall be saved”, a quotation of Joel 3.5 (2.32,
LXX) - there JHWH, but here the Christ (Acts 4.12), being addressed by the call - also employed
by Peter on the Pentecost following the resurrection and ascension of the Christ (Acts 2.16-21),
who explained its fulfillment as the events surrounding that day.26 Stuhlmacher adds: “Mit dem
Zitat aus Joel 3,5 in V.13 hat Paulus seine Leser an die von Jerusalem ausgehende urchristliche
Mission erinnert, in der er selbst steht. In denselben Missionszusammenhang weisen auch die
wichtigsten beiden Traditionen, von denen der Apostel in V.14-21 ausgeht”.27
A further basis for the adaptation of 10.14-17 to the ends of this research, is the observation by
Wilckens (10.9) “Zwar ist im Kontext nirgendwo expressis verbis von der Taufe die Rede; doch
zeigen VV 14f.17 hinreichend deutlich, daß Paulus bei seiner Deutung und Auswertung von Dtn
30 Mission und Bekehrung im Blick hat, die im ganzen in der Tauffeier zusammengefaßt und
abgeschlossen wurde”.28 With 10.14f., closely bound to vv. 1-13, Wilckens joins the preaching in
v. 8 to the believing and confessing in vv. 9ff. and the calling in vv. 12f., the third person plural
encompassing all those included in the passages just cited, and not the Jews alone.29 Grounds for
the series of supposed rhetorical questions, reasoning from effect to cause, has perplexed many
commentators. The questions are, nonetheless, profoundly and universally practical for the
accomplishment of the objective stated in v. 13, concluding with the word “saved”, which is
consistent with what God wills, I Timothy 2.3, 4; II Peter 3.9, with his “intent”, “his eternal
purpose” Ephesians 3.10ff. (see also Matthew 28.18ff.; Mark 16.15f.; Luke 24.46f.).
It is commonly suggested that the primary application of this interrogation was to the Jewish
nation, structured in the form of an exchange between Paul and a representative Jewish opponent
as in chapters 3 and 6, in which guilt assigned for the refusal of the good news in Christ by his
nation is by the latter denied. “Again, he argues in a form of diatribe: objections or difficulties are
formulated to express an excuse for Israel’s situation. They echo perhaps comments on Paul’s
missionary sermons among Jews or objections that he often encountered. He briefly answers each
one and quotes the OT to prove his contention about the responsibility of Israel”. Fitzmyer
26

Wilckens, Ulrich, Der Brief an die Römer(Röm 6-11), Evangelisch-Katholischer Kommentar zum
Neuen Testament, VI/2, 3. um Literatur ergänzte Auflage, Herausgegeben von Brox, Norbert, Gnilka, Joachim,
Roloff, Jürgen, Schnackenburg, Rudolph, Schweitzer, Eduard und Wilckens, Ulrich, Zürich: Benziger; NeukirchenVluyn: Neukirchener Verlag, 1993, pp. 227f. Also Denney, James, St. Paul’s Epistle To The Romans, in Nicoll, W.
Robertson, Editor, The Expositor’s Greek Testament, Volume II, Grand Rapids, Michigan: Wm. B. Eerdmans
Publishing Company, 1974, p. 672.
27
Stuhlmacher, Peter, Der Brief an die Römer, 15. Auflage, (2. durchgesehene und aktualisierte Auflage dieser neuen
Fassung), herausgegeben von Stuhlmacher, Peter und Weder, Hans, Das Neue Testament Deutsch, Teilband 6,
Göttingen: Vandenhoeck & Ruprecht, 1998, p. 143.
28
Wilckens, op. cit., p. 227.
29
Ibid., p. 228 and Fn. 1024.

27
explains: “Diatribe, a dialogical form of argumentation developed by ancient teachers such as
Teles, Dio of Prusa, and Maximus of Tyre in the Cynic and Stoic schools of philosophy. It was a
pedagogical discourse conducted in a lively debate and in familiar conversational style with an
interlocutor; it was peppered with apostrophes, proverbs and maxims, rhetorical questions,
paradoxes, short statements, parodies, fictitious speeches, antitheses and parallel phrases”.30 “Paul
stresses in this passage that God has done all that he could to bring Israel to faith. In Christ Jesus
he laid the foundation for the gospel, the word to be preached. He has sent forth his heralds that
Israel might hear the message”.31 “But the original proclamation of the gospel required men
whom the Lord qualified and sent. If Jesus had not sent them, they could not have proclaimed the
gospel. We are now just as dependent upon the preaching of these men whom Jesus sent as the
people were to whom they went personally”.32 Dunn enlarges upon the point: “Reflected here too
then is not only Paul’s concept of spreading the news of Christ by preaching, but also his sense of
urgency to get the news out and to ensure its widest possible broadcast as soon as possible , to
Jew as well as Gentile . . . Fundamental to Paul’s own self-consciousness as an apostle was the
conviction that he had been called and commissioned for the task of proclaiming the good news
(1:1; 1 Cor 15:8-11; Gal 1:15-16). Without that divine authorization and compulsion his
proclamation would not be the power of God to salvation (1:16). What was true for himself was
no less true for all preachers. This is the start of the chain; here is the source of the power which
leads (by means of preaching, hearing, believing, and appealing) to salvation”.33
ως ωραιοι (v. 15) probably based upon ως ωρα (Isaiah 52.7, LXX), and rendered “how timely”
instead of “how beautiful”, is well-attested.34 The “good news” announced by this Prophet is,
probably, as in Preuß: „(. . .) in oft stark hymnisch geprägter Sprache das nahe bevorstehende,
jetzt schon anbrechende Heil, das einen neuen Exodus und zwar diesmal ohne Hast (Jes 52,12;
vgl. Ex.12,11; Dtn 16.3) aus Babylonien unter der Führung und dem Geleit JHWHs (. . .)”.35
In 10.16 (Isaiah 53.1), clearly in relation to v. 3, are the Jews in view.36 “Die Formulierung zeigt,
daß z. Z. der Abfassung des Römerbriefes die Petrus anvertraute Judenmission (vgl. Gal 2,7f.) ein
Fehlschlag war. Doch macht der Apostel dies weder dem ´Felsenmann`(I. Kor 15,5; Gal 2,9; Mk
3,16 Par) noch einem anderen Apostel zum Vorwurf. Bei der Abweisung des Evangeliums durch
die Mehrheit der Juden handelt es sich um ein von Gott vorgesehenes Ereignis”.37 11.1-32 is an
elaboration not only of God’s foreknowledge of their rebuff of his heralds, but also of his merciful
working in Israel for their eventual coming to terms with his righteousness. Jesus in the parable of
the Sower, recognized that among those hearers described in the parable, only one of the four
classes among whom the seed, the word of God (Luke 8.11), was sown would “with a noble and
good heart (. . .) hear the word, retain it, and by persevering produce a crop” (v. 15).
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10.17 is a summation, in which ακοη, the message out of which faith comes, is equal to ρηµα ο
κηρυσσοµεν (v. 8), the near-at-hand word of Christ. Wilckens attributes this word, just as that in
v. 14, to Christ himself, and, connecting it easily with vv. 16 and 18, rejects the notion that this
verse is a gloss. “Im Wort des Glaubens spricht and handelt Christus selbst, wie im Wort der
Propheten Gott selbst handelt”.38 “Rom. 10.16-17, where again ‘obedience’ and ‘faith’ are treated
more or less as synonyms: ‘Not all have obeyed (hypekousan) the gospel, for Isaiah says, ‘Lord,
who has believed (episteusen) our report (akoe)? So then, faith (pistis) comes from hearing (akoe)
. . .’”39 emphasizes this vital concept in mission, the final and enduring objective.
Paul’s recourse to Psalm 19.4 (LXX, 18.5) in 10.18, applying Οι ουρανοι διηγουνται δοξαν
Θεου to the diffusion “into all the earth”, “to the ends of the world”, of the near word of Christ,
from “the heavens”, “the word of faith we are proclaiming” not to Israel alone, but to all peoples,
replies to the question, regarding the Israelites: “Did they not hear”? Yes, they heard but “not all”
accepted, or believed, “the good news”, “our message” (v. 16). The apostle could further
substantiate his contention by his own experience (Romans 15.19) and his further objective to
reach Spain (v. 24), the “ends” of the outer boundaries of the Roman world to the West.40
Appropriate to this reasoning are also his affirmations of the extensiveness of the hearing and
knowing of the revelation from heaven, in Romans 1.20, 21; Colossians 1.6, 23.
Wider significance of v. 18 is precisely the fact that it also takes in its sweep the eventual Gentile
mission, beginning with Moses. Dunn suggests that Paul here “could have intended to imply that
the law is an expression of a more transcendent witness, as with Deut. 30.11-14 (vv 6-8), and that
it is the ρηµατα of the law in its transcendent form that is the ρηµα they preach (v 8; cf. also the
στοµα/καρδια of Ps 19.14 (LXX 18.15) with vv 8-10). It is this message that has gone ‘into all
the world’ in the ρηµα(τα) of the apostolic preaching”.41 He had previously noted that: “it is a
firmly rooted conviction on Paul’s part that the privileges initially given to the Israelites (9:4-5,
including the giving of the law) always had the nations as a whole in view”.42 He adds: “Clearly,
however, he uses the words to refer to the Christian mission to the Diaspora. This outreach had
been going on for about 20 years, and since the Jerusalem agreement in a more systematic way
(Gal 2:9 - probably about 7 years earlier). And if his own tactics as apostle to the Gentiles were
typical of the gentile mission as a whole (Jew first and also Gentile), the outreach to the Diaspora
must have been considerable (the implication of Rom. 15.20-24 is that in Paul’s view only the
western regions of the Roman Empire remained so far untouched). Consequently there must have
been few Diaspora synagogues within the Roman Empire or Parthia which had not heard
something of the claims made about Messiah Jesus”.43
Beginning with the account in Acts 2 of the hearers’ response to τα ρηµατα µου (as “Peter stood
up with the Eleven” v. 14), to τους λογους τουτους (v. 22), the first preaching of the good news
(cp. 2.22-24 with I Corinthians 15.1-5), is elucidated the art and manner, the how, according to
which “everyone who calls on the name of the Lord will be saved” (vv.37-42). The “calling”,
therefore is not simply prayer, beginning: “Lord, Lord” (cf. Matthew 7.21ff). God, by his grace,
38

Wilckens, loc. cit.
Dunn, Theology, p. 635, Fn. 45.
40
Wilckens, op. cit., pp. 229f.
41
Dunn, Romans 9-16, p. 624.
42
Ibid., pp. 616f.
43
Ibid., p. 630
39

29
has revealed example upon example in the book of Acts of the calling upon the name of the Lord,
viz. 3.11-4.4, 8.4-13, 26-39; 9.10-20 (cf. 22.1-16; 26.9-20); 10.1-48; 13.14-49; 14.1-21; 16.11-15,
16-34; 18.1-8. Although the wording of the descriptions differs, it must be reckoned that their
unity was preserved, so that in practice the calling in each case was identical, in keeping with e.g.
Romans 15.5f., I Corinthians 1.10; II Corinthians 13.11; Ephesians 4.1-6; Philippians 1.27; 2.1-4.
Käsemann in his treatment of Romans 1.5 remarks: “Die Genitiv construction ist also erneut
explication. Das ergibt sich auch daraus, das Glaube und Gehorsam in 1,8; 1 Th 1, 8 and R
15,18; 16,19 oder in 2. K 10,5.15 wechseln können, Glaube in 10, 16 als Gehorsam gegenüber
dem Evangelium beschrieben wird (Bultmann, Theol. 315f; ThWb VI, 206, Furnish Ethics 184f.).
Diese Stellen zeigen zugleich, daß der Glaubensgehorsam sich auf die Christusoffenbarung
bezieht, wie besonders deutlich in 2. K 9,13 zutage tritt. Der Sinn unseres Textes ist aus solchen
Zusammenhängen eindeutig. Es besteht nun natürlich die Gefahr, aus diesen Sachverhalt die
Konsequenz zu ziehen, die Heiligung im aktiven Gehorsam sei die eigentliche Intention des
Glaubens. Doch bannt man sie nicht, wenn man (Wiefel, Glaubensgehorsam 137ff in einer eher
Schlatter als Bultmann treffenden Kritik die Parallelismen übersieht und die Genitive
Construction hier und anderswo als ad-hoc-Verbindungen deklariert. Der Kontext der
Kettenreihe 10,14ff. und eine Wendung wie ακοη πιστεως Gal 3, 2 machen völlig deutlich, daß
Glaubengehorsam die Annahme der Heilsbotschaft meint (Bultmann, Theol 91)”.44
Wilckens correctly shows, from passages such as I Corinthians 1.2 and II Timothy 2.22, that the
calling on the Lord, or on the name of the Lord, continues beyond the initial obedience to the
gospel of Christ and identifies the callers with the church of God, or with those who have
obtained the salvation which is in Christ Jesus.45 These are those who are exhorted to henceforth
make their “calling and election sure” (II Peter 1.10).
1.6 Amplification of the Operative Concept of Missiology in this Research
Though conceding that it is “eine bewusst minimalistische Definition”, Brandt’s: “Mission ist
Impuls zur Änderung”,46 gets to the heart of the matter as described above. The Roman Catholic
pioneer in the study of mission, Schmidlin, concisely emphasizes both the praxis and the thought
upon which it is based: Missiology is the systematic knowledge, investigation, and representation,
of the diffusion of the faith by Christians in the non-christian world, according to their actual
course (of life) as well as their theoretical laws.47 David Hesselgrave posits three sources of data
relevant to mission: 1. Revelation (scripture investigation), 2. Research (scientific observation),
and 3. Reflection (sound thinking based on experience and knowledge).48 Wilbert Shenk, then,
elaborates: Missiology is the formal study of the Christian mission, including its biblical and
theological foundation, the course which it has taken in history, analysis of the contemporary
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context; and a discernment of social, political, economic, and religious trends that will influence
its direction in future.49 A relevant missiology will be one that helps the church embrace its
mission fully through a clear discernment of the times, and to envision what a dynamic
missionary response requires. The church must be constantly aware that faithfulness, both to its
own nature and to its responsibility to the world, demands missionary encounter.50
The definitions of Brandt, Schmidlin, and Shenk, merge into a concept of “conversion”,
επιστροφη, “Lit. nur in intrans. Sinn d. Zu-, d. Hinwendung”,51 (for Jew and Gentile, who, alike,
“have sinned and fall short of the glory of God”, see Romans 1-3), which appears in the New
Testament in Acts 15.3. Held by one author to be “a process of multidimensional change”, he
contends that “in Christianity’s early centuries conversion involved changes in belief, belonging,
and behavior – in the context of an experience of God that, for all the reticence of early Christian
witnesses, for some people must have been very powerful”, and, with a nod to Latourette, he
avers that “the characteristics of the Christianity of the West can be clarified when examined in
light of the methods of conversion that produced it.”52 This thesis will be tested below.
In reflecting upon the Missio Dei, Van Rheenen sets the tone: “Mission does not originate with
human sources, for ultimately it is not a human enterprise. Mission is rooted in nature of God,
who sends and saves”53 He then traces divine intervention on behalf of his creatures, beginning
with the original couple in the garden, through the deliverance of Israel from Egyptian might, to
God’s “reconciling the world to himself in Christ” (2 Corinthians 5.19), whom he had sent
(Matthew 10.40, and passim), and who, in turn, sent his apostles (John 20.21), and, by
implication, those who followed them. The risen Lord had confided to his apostles the making of
disciples “of all nations” (Matthew 28.18-20), the preaching of the good news “to all creation”
(Mark 16.15, 16); being his witnesses “to the ends of the earth” (Acts 1.8). Would he not also
supply their needs by giving strength and opportunity for gainful employment, or by stirring the
benevolent spirit of churches, as he did in the case of Paul and his companions (Acts 18.1-4;
20.33-35; Romans 15.23, 24, 28, 29; II Corinthians 11.27; Philippians 4.10-19)? An authentic
“apostolic succession” followed, through the transmission of the message from the apostles to
others, ceaselessly repeated, according to Matthew 28.20, Philippians 4.9, and II Timothy 2.2.
“Mission würde es auch geben, wenn wir diese Stellen nicht hätten, weil sie mit dem universalen
Charackter der Offenbarung Gottes zusammenhängt. Es gehört zum Wesen des Evangeliums, daß
es allen Menschen verkündigt wird.“54 Then picking up the thread from Van Rheenen (see also
the remark by Dunn regarding Romans 10.18 in the Excursus), Vicedom reminds that it was not
individuals from Gottesgemeinde who were sent, but the entire people of Israel, and as members
of this community were they called to witness.55 “Israel sollte durch seine missionarische
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Dimension, das heißt durch die Ausstrahlungskraft seines Gottesglaubens so wirken, daß die
Völker davon angezogen werden.” It is then shown that the church of Christ is also the people of
God among the nations, and that she is bound, through the radiation of her faith and life, to
similarly exert an influence upon her surroundings.56 1 Peter 3.1f. illustrates his purport. Brandt
cites, as an example, the invisible but effectual work of salt in the soup, applied to the conversion
of the lost, as opposed to visible, but less potent, parsley flakes.57
Bavinck proposes as an impelling motive, both for the sending organism, and for the sent:
Sympathy for those who do not know (επιγνωσις) Christ. He then inquires: How should
evangelism be conducted? Accompanied by medical, agricultural, educational, endeavor? Or
simply by preaching?58 A red flag is raised by Roland Allen in regard to the first question. When
institutions are established by the sent, it is often difficult for any of the hearers, or the ones who
have accepted the good news, to accede to a position of responsibility in, or for, them. These
generally do not have the influence of the sent among business or political leaders, nor do they
have direct access to those who are capable of supporting schools or hospitals. These
circumstances are somewhat mitigated by the fact that the institutions may be viewed as “extraparochial”, and therefore not interfering with the life of the church.59 Besides, since Allen’s time,
governments have been taking over institutions founded by missions, funding them, and installing
in them their own personnel.
The means by which the sent radiate the faith is centered by Harnack in their message: In der
Missionspredigt ist auch die Missionsmethode enthalten.60 He enlarges upon the point: The one
God, Jesus Christ the Son and the Lord according to the apostolic tradition, the final judgment
and the resurrection were preached. The gospel of the Savior and of healing, of love and of
assistance was announced. As Spirit and power was the new religion represented and established,
as the strength also of a new ethical life and of abstention. Information about the revelation of
God was brought, as well as about the new folk, which has appeared, which will embrace all
peoples, and that ancient, Holy Book in which the history von from the beginning to the end of
the world has been sketched. Paul cites the proclamation of the crucified Christ as the focus of his
preaching, Christ as Savior, who has taken away sin. He points to a dependence upon the Old
Testament in the mission sermons of both Peter (Acts 2, 3, 10), and Paul (ch. 13), with ch. 14, 17
marking a new emphasis upon monotheism, spirituality, omnipresence, omnipotence, buildings
for religious purposes, and spiritual worship. The outline of Romans 1-3 (noted above) may also
be considered an outline of Paul’s mission preaching, against the fact that all men are sinners, the
cross of Christ is introduced as a manifestation of the power and wisdom of God, by which all
men may become righteous. Supplementary insights into the basic mission method of Paul, he
finds in Acts 20.18ff. and in I Thessalonians.
Other factors also bore upon conversion, other than preaching, Paul himself was won without
hearing a “mission sermon”, whereas the Ethiopian treasury official was persuaded through his
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reading of Isaiah 53, with an explanation of the text by Philip. Examples from Asceticism,
Exorcisms, and the manner of life of the disciples, also contributed. Beginning with the third
century, the methods of evangelizing became more greatly diversified, though the most effective
means was the church in her totality, as the believers became adept at employing science, both
orally and in writing. The doctrine and practice of immersion, together with that of the
preparation given the candidate, played a vital role due to the ease with which it could be
understood, in comparison to circumcision or the ritual bath of Mithraism, and the comfort which
it offered through “the washing of rebirth” from the vilest transgressions, and as a means of
averting a return to idolatry.61 Harnack concludes his elucidation of mission methods employed
by the early church with the affirmation that a living faith requires no particular methods for its
propagation, since it is achieved despite all hindrances. As the most prominent monotheistic
mystery religion, offering holy persons, holy books, a holy doctrine, and holy worship,
Christianity appealed to the needs of the masses as well through its festivals, prompt response in
time of need, and holy places.62
Passing on to the ones who have accepted the good news, it may be asked: what are legitimate
nota ecclesiae, marks, by which a company of believers could be identified by the Christ, as his?
“The words ‘one, holy, and catholic,’ as applied to the nature of the Church, can be traced back to
the canons of the First Council of Constantinople in 381, and the ideas expressed go back to at
least Ignatius in the early second century.”63 Although the three concepts were affirmed and a
fourth - ‘apostolic’ - was added by that convocation, the church struggled during the next
millennium to maintain an authentic missional view.64 In the early centuries, unity, holiness,
catholicity, and apostolicity, were taken as criteria by which to recognize error, then later they
became fixed points of references by which to measure truth. The Reformers felt that it was
important to draw a sharp distinction between attributes that a church could ascribe to itself, and
viable, functional, marks or nota, which were objectively discernable. At least three were
considered necessary: preaching of the gospel, administration of the sacraments, and the exercise
of church discipline, in their original simplicity and purity.65 There seems to be a growing sense
from a wide spectrum of theological and social quarters that the four historical concepts, which no
one wants to discard, should be reinterpreted, and expressed in more pragmatic terms than
“attributes” or “marks”. One approach has been to view them, not as adjectives that modify
“church”, but as adverbs, which clarify the action of the church, her essential life, in world
mission. Thereby, the unique church would be a unifying force, the holy church would be a
sanctifying force, the catholic church would be a reconciling force, and the apostolic church
would be a proclaiming force, which, combined, would permeate her whole existence. Christian
Mission is, then, understood, not as what the church does, but rather, what the church is, worldwide and in each local congregation.66
The well-known “three self” principle in mission, self-propagating, self-supporting, selfgoverning, has more recently been broadened to subsume self-indigenizing, or selfcontextualizing, to coin a new and somewhat burdensome term. Van Rheenen explains it as
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“allowing God to work through their cultural context to reach people”, but, cautioning that a
totally indigenous church would lose its “divine distinctiveness”, re-casts the indigenous concept
in terms of “building responsible churches”. He concludes his proposition. “Responsible churches
are those that have grown to maturity and are fully able to reflect the attributes of God in
appropriate ways within their cultural contexts” (italics his).67 The reasoning here coincides to a
large extent with the final stage of the Operational Concept of Missiology, those who have
accepted the good news responsibly becoming themselves a sending organism.
Brandt, speaking as a theologian and missiologist imprinted with Latin American experience,
asserts that today “context” stands for the cultural, social, political, economical, and religious,
stamp of a society, a class, a region, a people, and “contextual theology” for the theological
reflection of this specific life way, or “life world”. Contextual theology has become a code for a
theology that in each case envisages the specific situation, the particular history, the particular
experience, of oppression and hope. He sees two types of contextual theology: the ethical-social,
which embodies the struggle for human rights, and the struggle against poverty imposed from
without, and dependency, racism, and exploitation; and the cultural-religious orientation, already
familiar from mission history. In order to maintain the integrity of specific biblical texts, the
wording must be adapted to each cultural milieu. He gives, as an example, exegesis of the
“dragon” passages in Revelation 12, 13, 16, and 20, in China, where the dragon represents good
fortune, and where the color white, passim, is associated with death.68
The perspective of an African theologian, from experience in his homeland, Zimbabwe, with
foreign missionaries, is enlightening: “It must be clear that missionary personnel are welcome
always,but theology may not be “sent” overseas. Instead it is best to encourage ‘home-grown
theology’; by which I refer to what is now popularly designated as contextualization of the
gospel”.69 “An African theology of mission, then, consists in a reflective exposition and exegesis
of he word, done in the light of a people’s survival and spiritual values”.70
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PART 2

A Geographical and Historico-Political Perspective of Christian Mission
And Colonial Might in Côte d’Ivoire

2. Introduction
Having had the experience of mentioning in conversation, outside of francophone lands the
country which became to this researcher a second homeland, only to be met by quizzical looks
and a “Where is that?”, it was thought prudent to present Côte d’Ivoire, the locus and focus of this
research, in its rightful setting in the modern world, and thus to further justify its choice as a
fertile field for one of the more extraordinary subjects of missiological inquiry that unfolded in
the twentieth century.
A survey of the current state of the Côte d’Ivoire of today and of causes which produced it should
furnish a better understanding of conditions under which Christian Mission and Colonial Might
were spawned and grew together, and to which they ultimately, and profoundly, contributed.
2.1 The Government
The political system in Côte d’Ivoire, at the time of this writing, is based upon a constitution
which gives executive powers to the president, with the prime minister concentrating upon
coordinating and implementing economic policy, and a theoretically independent legislature.
Until 1990, when opposition parties, independent newspapers, and independent trade unions, were
first legalized, all seats in the legislature were held by members of the president’s party, PDCI
(Democratic Party of Côte d’Ivoire). Under pluralism, following the elections of 1995-96, the
PDCI, which has been, since independence in 1960, firmly entrenched throughout the country,
held 149 of the 175 seats, the remainder being shared by the two opposition parties operating on a
national scale, the FPI (Ivorian Popular Front) and the RDR (Republican Democratic Rally).71
Félix Houphouët-Boigny, the head of state from 1960 until his death on Independence Day, 7
December 1993, was succeeded by his personal choice, Henri Konan Bédié, both being of the
dominant Baoulé ethnic group.
The apparent stability and resiliency of the pro-western government for 39 years, in a region
marked by military coups and experiments with Marxism, underwent a startling change on 24
December 1999, when the military, led by General Robert Gueï, a member of the Yacouba tribe,
seized power in the name of the National Committee of Public Welfare (CNSP), vowing to hold
free elections as rapidly as possible to restore the reins of power to the civilian sector.72 Following
some ten months of unsteadiness, elections were held on 22 October 2000, subsequent to which,
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General Guei, who had meanwhile assumed the title of President and had become a candidate for
“re-election”, having first proclaimed himself the victor, was forced by the ensuing groundswell
to take refuge outside the country, while his principal opponent, Laurent Gbagbo, FPI, on 26
October, was sworn in, as the fourth President of the Republic of Côte d’Ivoire. Upon the
upheaval of 19 September 2002, the French government negotiated with the rebels the safe
conduct of foreign nationals living in the northern segment of the country, who opted for
evacuation. Many did so, in view of continuing violence and looting, which left Bouaké for
example, one of the major cities in the country (see under 2.2), devastated and denuded of
virtually all amenities and public services. There have since been voluminous assessments of the
changing situation, particularly in the French language press, both domestic and foreign, with no
positive signs of a peaceful denouement, let alone of a return to the status quo ante bellum.
2.2 Demography
According to Census data for 1988,73 the latest data available at the beginning of the year 2000,
the total population of the country, p. 3, was 10,815,694, of which 3,039,037 were foreign.
Among Ivorian nationals - 41.8% of Akan derivation, 16.3% Voltaique, 15.9% Mande du Nord
and 14.6% Krou - 63.7% were Rural. In June, 1999 the population was reported as 16.4 million,
the major population centers being: Abidjan (2.6 million), Daloa (1 million), Man (957,706),
Bouaké (816,945), Korhogo (732,390), San Pedro (644,805), Dimbokro (556,565), Bouaflé
(538,824), Bondoukou (513,220), Divo (505,478), Agboville (440,995), Yamoussoukro
(365,522), Séguéla (353,659), Aboisso (328,165), Abengourou (298,566) and Odienné
(169,433).74 (See Maps 3, 4; Wiese pp. 282, 299; for Wiese, see Fn. 57, and Map 5; Wiese, p.
292.) In data from principal sources reflecting the current status of the country, variations may
appear, due in part to differing methods of gathering, tabulating, and reporting, into which human
error can also intrude.
Of the foreign population, pp. 9, 10, 51.5% came from Burkina Faso, 23.4% from Mali, with
every West African nation represented, with a sprinkling of French and Lebanese. 54% of nonIvorians were classified as Rural, p. 3. (See Map 6; Wiese, p. 293.) As to occupations, p. 61, the
yield was: Agriculture, Forestry, and Fishing, 63.9%, Agriculturally-related industry 1%,
Production and distribution, Energy, 0.4%, Consumer goods industry, 2.1%, Buildings, Public
works, 2.1%, Commerce, 13.1%, Transport, Telecommunications, 2.9%, Office services, 14.1%,
Financial services, 0.5%.
The Religion of the total population (See Map 7; Wiese, p. 295.) was revealed, pp. 17, 18, to be:
Islam 38.7%, Roman Catholic 20.8%, Animist 17.0%, Protestant 5.3% and Harrist 1.4%. 13.4%
reported No Religion and 3.4% Other. In comparison with 1975 Census data, percentage wise,
Islam registered an increase of 16.21%, Roman Catholicism a decline of 5.45%, Animists a
decline of 43.33%, Protestants an increase of 12.76% and Harrists a decline of 26.31%. Those
reporting No Religion increased 119.67% while Other Religions increased 78.94%.
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The Level of Instruction for the population as a whole, p. 32, was as follows: “Illiterate” 56.7%,
“Literate” 2.4%, “Koranic school” 3.6%, “Primary” 24.8% “Secondary” 10.7%, “Superior” 0.9%
Undetermined 0.0%. In 1975, results were: 75.2% “Illiterate”, 1.1% “Literate”, 0.0% “Koranic
school”, 17.3% “Primary”, 4.9% “Secondary”, 0.4% “Superior” and 1.1% Undetermined. The
highest concentration of literacy is found on the Basse Côte, and overall among men in urban
areas, with the feeblest concentration being among women in rural areas. In comparison with the
literacy entries extracted from the census, according to The Statesman’s Yearbook 2000: “The
adult literacy rate in 1995 was 40.1% (48.9% among males and 30.0% among females). There
were in 1996-97, 1,734, 416 pupils in 7,599 primary schools and , in 1994-95, 474,847 pupils at
secondary schools. In 1993-94 there were 51,215 students at higher education institutions. In
1995-96 there was 1 university with 21,000 students and 730 academic staff, and 3 university
centres. There were 6 other institutions of higher education.”75
According to Fischer 2000, Population Density as of 1 September 1998 averaged 44 per square
kilometer. The average number of births per woman of child-bearing age in 1997 was 5.2, with
2.7% of the population in that year being over the age of 65. Life expectancy in 1997 was
computed at 51 years, while Infant mortality within the first year per 100 live births reached
9.0%, and to the fifth year, 15% per year. From 1990 to 1997, on average 39% of the population
were counte d as having access to health care facilities, and 42% to potable water. Population
Growth from 1990 to 1997 averaged 2.9%, the Birth / Death rate in 1997 stood at 3.7% / 1.4%. In
that year an estimated 45% of Ivorians were city-dwellers. 76 “In 1990 there were 2,020 doctors,
219 dentists, 3,691 nurses, 135 pharmacists and 1,533 midwives. There were 93 hospitals and 669
health centres in 1984.”77 In 1990-1997, 39% of the people, on average, had access to health care
facilities and 42% to safe drinking water.78 Like some neighboring countries, Côte d’Ivoire faces
the social and economic challenges of rapid population growth (by birth and immigration), crime
(particularly in Abidjan), AIDS, illiteracy, ethnic diversity (several of the 60-odd ethnic groups
have affinities in neighboring countries), differing local rates of development, and religious
differences associated with regional and ethnic distinctions. These factors put increasing pressure
on the political system, to the extent that the economy, largely dependent on international cocoa
and coffee prices, is affected by instability.79
2.3 The Economy
The international news media have long taken notice of the country’s economic progress, an
example of which is this extract of two decades ago: “With its neatly cultivated plantations, its
electrified villages and its efficient and stable government, the Ivory Coast is certainly not the
Africa of its impoverished neighbors: Mali, Guinea, Liberia and Upper Volta (currently Burkina
Faso, added). Its export performance outstrips that of Nigeria or Zaire (today’s Democratic
Republic of Congo, added), which embarked upon political independence with much larger
markets, and its domestic industry is far superior to that of Ghana or Zambia, which are more
richly endowed with natural resources. Unlike these countries, the Ivory Coast has been able to
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sustain 21 years of carefully planned economic growth that has made the former French colony
one of the richest nations of Black Africa”.80 A 1995 assessment is less sanguine. “Once the
favorite showcase in Africa of liberal economists, the ‘Ivory Coast’ has fallen on hard times. It is,
on a per capita basis, now far and away the world’s most indebted nation and seems destined to be
overtaken soon by Ghana as West Africa’s wealthiest country”.81 More recently still, a guarded
optimism creeps in: “Since the January 12 1994 devaluation of the CFA franc, Côte d’Ivoire has
returned to the rapid economic growth it experienced in the 1960’s and 1970’s. The spur provided
by the devaluation increased foreign aid and investment flows, rigorous macroeconomic policies,
privatization of state companies, and fortuitous international commodity prices yielded strong
GDP growth from 1995 through 1998”.82
Côte d’Ivoire has an outstanding infrastructure. There is an excellent network of over 8,000 miles
of paved roads, good telecommunications services, two international airports, two seaports.83 “In
1995 there were 364 post offices, and by 1997 there were 142,300 telephone main lines, or 9.3 per
1,000 inhabitants.”84 The rivers are navigable only for short distances, but the lagoons, linked by
the canals of Asagny and Assinie, almost completed at Independence, provide a means of
transport by “petrolettes” of both passengers and freight for some 300 kilometers. The ports came
into use early. Those at Tabou and Grand Bereby faded, but a wharf at Port Bouët serving
Abidjan prior to opening of the Vridi canal, was erected in 1931.85 In 1950, with the inauguration
of the canal, the port of Abidjan took-on added significance in overseas shipping. San Pedro is a
secondary port of increasing importance since it began operations in 1972.86
The four features of the economic development which Côte d’Ivoire has experienced are:
commercial agriculture, timber extraction, industries and protected overseas trade.87 This
observation is confirmed by the latest findings. “Agriculture, forestry, and fisheries account for
over one-third of GDP and two thirds of exports. Côte d’Ivoire produces 35 to 40 percent of the
world’s cocoa crop every year, and is a major exporter of bananas, coffee, cotton, palm oil,
pineapples, rubber, tropical wood products, and tuna.”88 Côte d’Ivoire is the third largest producer
in Africa of coffee, introduced into the colony in 1885. Cocoa, which made its way into the
country from Gold Coast (Ghana) in 1895, favored by increased rainfall, complements coffee
production which is enhanced by dryer weather patterns. Though in the grip of decreasing
demand, Côte d’Ivoire became in 1979 the world’s largest exporter of cocoa. It also emerged as
Africa’s leading exporter of pineapples and palm oil. Rubber, and kola, round-out the produce of
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the forest region, which accounts for the bulk of commercial output.89 The Statesman’s Yearbook
adds that Côte d’Ivoire is the world’s “fifth largest coffee producer with around 250,000 tons a
year”, and is the biggest producer of rubber in Africa.90 Agriculture early gained an influence
disproportionate to its economic and social standing. A perceived favoritism shown by the
colonial administration to French Planters as opposed to indigenous smallholders, coupled with
the onerous forced labor measures, ultimately abetted the impulsion toward independence.91
Industry developed slowly in Côte d’Ivoire, there being no industrial traditions, though artisansforgers, and weavers, were common. Essential conditions for industrialization availability of raw
materials, energy sources, and manpower, have been unequally represented in the country. With
wood as the only natural source of energy at first, and coal and oil imported in large quantities,
hydroelectric power emerged as the most important factor in this domain.92
Attention is drawn to these factors as aids to understanding the individuality of a country which
has experienced a unique passage from pre-colonial, isolated cultures, when Christian Mission
and Colonial Might first penetrated the mists, to the independent - but now divided - Côte d’Ivoire
of the twenty-first century, where primitive attempts have emerged as churches of vitality and
influence, and a functioning national government.
2.4 A Geographical Perception of Non-Human Elements
Particular attention will be given to the areas of the country in which Christian Mission began,
and those into which it expanded at an early date, mainly the Basse Côte, with emphasis upon its
physical geography: 1. which constitutes the setting in which these events transpired, 2. which
tended to affect the culture of the peoples reached, and thus, potentially, their receptivity to the
message presented by the sent, and 3. which would have had a bearing upon the outworking of
Christian Mission, its thinking, planning, and movements, and its points of reference.
Physical geography is here emphasized to distinguish it from some of the different forms into
which “Geography” has ramified, viz. biological, cultural, moral, political, and social, geography.
Having its roots in classical antiquity and the Renaissance and nurtured by students in the second
half of the eighteenth century who strove to “convert miscellany into an independent science”.93
Alexander von Humboldt, at various places in his writings presented brief systematic
considerations in anthropological geography, with his studies in systematic geography primarily
limited to non-human features. In Carl Ritter, on the other hand, the interest in the study of nonhuman elements was subordinated to his interest in man. Further his methodological studies
repeatedly emphasized the importance of regional organization of geography in contrast to that of
classes of phenomena. The inclusion of human as well as non-human features in geography was
absolutely essential to their concept of the unity of nature.94 The work of Friedrich Ratzel (18441904), particularly his two volume Anthropogeography, variously interpreted, gave rise to the
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school of “Human Geography”. “The fire of criticism that has been directed against his work ever
since, does not lessen its importance in having demonstrated that the human, as well as nonhuman aspects of geography could be subjected to systematic study, thereby leading to more
reliable interpretations in regional geography.”95 In the past thirty years, as Professor Dr. Werner
Bätzing noted, it has been largely discountenanced, with the absorption of its more relevant tenets
into cultural anthropology, or perhaps human geography, “that part of the discipline of geography
concerned with the spatial differentiation and organization of human activity and its
interrelationships with the physical environment.”96
While a thorough examination of the influence of environment upon man, and of the practical
application to missiology of contributions by Human Geography lies beyond the scope of this
treatise, it is a subject with potentially far-reaching significance to this discipline and should not,
in the opinion of this researcher, be summarily dismissed. In its defense, Missionary
Anthropologist Louis Luzbetak, correctly distancing himself from the extremes of “environmental
determinism”, under a paragraph-heading: Physical Environment as a Culture Determinant,
suggests: “Human Ecology (emphasis his) is interested in the influence of habitat on man’s way
of life - on his culture rather than his physical form. By ‘habitat’ is meant especially the climate,
altitude, physical features of the region, the flora, fauna, and natural resources.” He adds that
environment does not play the whole or even chief role in culture development, but does have a
role to play. Two ways in which environment may affect cultures are proposed: “(1) Physical
environment sets certain material and technological limits to the particular mode of adaptation (. .
.) (2) Environment may, moreover, set a certain limit to experience, knowledge, contact, and
interaction with other groups, and therefore may affect also the philosophy, religion, art, and
social forms.”97 Kenneth Scott Latourette could also inquire: “Is the vigor manifested by
Christianity a by-product of the abounding vitality of European stocks in recent times? Or are
both the outcome of some other factor, such as climate?”98
French anthropologist Jacques Richard-Molard weighed in circumspectly with the following
impression of different environments in the same geographical area. “L’on ne prétend point ici
donner plus d’importance qu’il ne convient à l’environnement pour l’explication de faits de
civilisation”. He adds, however, that it is necessary at least to note the coincidence, which can not
be fortuitous, between the brilliant originality of the civilizations of Bénin, and an environment
exceptionally favorable: first it is the terminus on the coast of the route of the Bénoué, citing E.-F.
Gautier, which by the Kaouar and the Fezzan leads to the Mediterranean. It is a providential
opening between the block of the guinea forest and the central African block. It is not at all by
chance that there, although without any special technique, are found soils where the ascendancy
of man is as powerful as in certain of the venerable countries of the West and which, in AOF, at
Abomey among the palm groves and under its mild skies bloomed the most luminous center of
civilization of black French Africa.99
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2.4.1 Area
Côte d’Ivoire is bordered on the South by the Gulf of Guinea, on the West by the countries of
Guinea and Liberia, on the North by Mali and Burkina Faso and on the East by Ghana. It has an
area of 322,463 square kilometers, fifth largest of the countries of West Africa, stretches
approximately 300 kilometers from East to West and 620 kilometers from North to South,
between 4º 20’ and 10º 50’ of the northern latitude, and between 2º and 8º longitudinally. (See
Maps 1, 2.) Rougerie observes that in Côte d’Ivoire there exists no “unifying germ”, either of the
land or of its peoples, but that its personality is marked by two original elements: its dense forest
and its geographical position.100 It is to these features, and to their related elements, that the
remainder of this section is devoted.
2.4.2 Climate: Rainfall Patterns and Temperatures
Côte d’Ivoire, and indeed all West Africa except the extreme North of Mauritania, lies between
the Tropic of Cancer and the Equator. Two influences upon the climate, which are doubly
opposed to each other, are the Sahara and the South Atlantic.101 (See Maps 8, 9; Wiese, pp. 288f.)
The Sub-equatorial climatic region along the coast and the lower Tropical hinterland in the center
of the country, falling below the double maxima rainfall line (as opposed to the single maximum
prevailing in the High altitude region of the West, or the Monsoonal in parts of the southwest),
have four seasons: the long dry season, December through April, the long rainy season, May
through July, the short dry season, August and September and the short rainy season, October and
November. The upper reaches of the Tropical hinterland and the Tropical continental zones have
two seasons: the rainy season, May to November, and the dry season, November to May. 102
Peak months for rainfall, following normally two to three months of the highest annual
temperature levels, are June on the Basse Côte (the Sub-equatorial), which receives an average of
more than 400mm, with humidity in the 90% range, precipitated by the arrival from the southwest
of the Tropical Maritime Air Mass, and September in the northwestern highlands around the city
of Man, where on average 300 to 400mm, with lower humidity, are registered, as the Air Mass
moves inland into the low pressure area caused by the elevated temperatures. The rain shadow of
the Guinea Highlands and the angle of the coastline west of Cape Palmas restrict rainfall in the
West. Rainfall averages decrease from the Southwest to the Northeast.103
The climate has been further categorized as attiéen (H. Hubert, after the Attié tribe) in basse Côte
d’Ivoire, where annual rainfall averages about two meters, and where the long dry season is
temperate due to the breezes from the sea heavily charged with humidity, and baouléen, around
Bouaké, rainfall 1,186 millimeters, influenced less by sea breezes and more by Harmattan. The
climate baouléen, equatorial atténué, is also moderate and toward the West, at the edge of the
forest block, it replaces the climate beninien and assures the continuity of an environment
favorable to man.104 This may account for the host of missions located today in the baouléen.
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Maximum temperature ranges in the Sub-equatorial region between 27º and 32º Celsius, which
differs little from that of the Center and West, with the minimum oscillating between 21º and 25º
in the former as compared to 21º to 22º and 19º to 21º in the latter. The pressure system, and thus
the distribution of temperatures, is reversed as the Tropical Continental Air Mass approaches Côte
d’Ivoire from the northeast (“Harmattan”) during the short rainy season, bringing sand as fine as
powder and cooler temperatures from the high pressure area over the Sahara. The two Air Masses
meet along the Inter-tropical Front as the seasons change, causing severe electrical storms at the
beginning of the rainy season and whirlwinds, or “dust devils”, at the beginning of the dry season,
as Equatorial Easterly winds above the Front occasionally descend and force the Air Mass
violently upward.105
Missionaries have had to reckon with climatic conditions in the evangelization of Côte d’Ivoire
due to the potential inhibition of outdoor meetings, and of transportation by land or on water.
They were also a factor in the construction of buildings, from temporary hangars to permanent
housing or places of assembly. The threat of tropical diseases was increased by seasonal, and thus,
environmental, changes. Climate, through its effect upon both foreigner and indigenous, also
dictated the pace at which given projects, those in particular which depended upon cooperation of
diverse parties, could be accomplished and the rate at which expectations could be translated into
desired results. Europeans, in adapting to the climate, early learned the value of the mid-day
sieste, with lapses exacting a toll in lowered resistance and heightened susceptibility to serious
illness, of promptly treating minor cuts and abrasions, of protecting living quarters from insects,
rodents, and snakes. Drinking water was normally filtered and boiled, comestibles purchased in
local markets, or grown in their own gardens, were washed and then soaked in germicidal
solutions, meat was well-cooked. Emotional excesses, of anger, fear, worry, anxiety, frustration,
impatience, or resentment, in addition to being spiritually devastating, could also be physically
debilitating, or even fatal. Basic pharmaceutical products, both for prophylaxis and treatment of
foreseeable ailments, were kept within reach, since public, or mission, health facilities in many
areas were rare. The government eventually identified les grandes endémies, such as tuberculosis,
leprosy, and malaria, and instituted measures for prevention and therapy.
2.4.3 Geology and Relief
Côte d’Ivoire appears as a vast, very old terrain, essentially crystalline and metamorphic, streaked
with the remains of ancient undulating strata. It is theorized that this disposition is the result of
fractures and upheavals, and subsequent erosion. The West is primarily granitic. The coastal area
eastward is largely schistic lying behind a narrow band of tertiary surface, substantially
argillaceous.106 (See Map 10; Rougerie, p. 51) It is vain to seek in Côte d’Ivoire a definition of a
topographical order. It doesn’t correspond to the extension of either a homogenous, or especially
an original, morphological whole.107 (See Map 11; Rougerie. p. 17; for Rougerie, see Fn 79.)
Its Relief Regions, generally uniform, are: 1. The Coastal Lowlands lying within an uneven belt
extending northward from the coast some 200 to 320 kilometers, with an elevation of
approximately 150 meters above sea level, undulating hills, and a coastline distinguished by sand

105

Iloeje, op. cit., pp. 16, 17; Map: 175 Michelin Ivory Coast, Paris: Pneu Michelin.
Rougerie, op. cit., pp. 47, 50f.
107
Ibid., p. 6.
106

49
Map 10

50
Map 11

51
bars and low cliffs in the West, with a series of inter-connected lagoons eastward from Fresco, the
largest of which being the Ébrié and the Abi, representing a water plan of some 550 square
kilometers each; the more than 2,000 kilometers of shoreline marked by cliffs from 20 to 50
meters high west of Sassandra, followed by less prominent embankments, and finally by sand and
clay, with traces of long-vanished lagoons, now sedimentary swamps reaching to the frontier; 2.
The Interior High Plains, reaching approximately 450 meters, in places with granite inselbergs,
covering the balance of the land area, exclusive of 3. The Granite Northwestern Highlands,
eastern spurs of the Guinea highlands, which have an upper limit of 925 meters, with the
exception of the dominating Massif des Monts Nimba, the salient peak of which attains 1,750
meters, the highest elevation in francophone West Africa.108
The distribution and flow of river systems depend upon the climate, the relief, and the soils.109 Of
the principal river systems, the Cavally and the Nipoué form a part of the frontier with Liberia, as
do the Tano and the Black Volta with Ghana. More significant are, from West to East, the
Sassandra, the Bandama, and the Komoé, with their tributaries, as means of hydro-electric power
and, on navigable sections, together with the lagoons, of transportation for people, including some
of the early missionaries, and cargo. They were also an expedient for floating logs to market, they
provided a source of water for villages, and supported a fishing industry. The rivers served, with
other elements of the landscape, as cultural determinants and ethnic boundaries, which either
facilitated or hindered the progress of Christian Mission. Although ethno-linguistic borders
seldom correspond to geographic, the Bandama represents one of the most important ethnological
frontiers in West Africa. It separates the culture-region of the small groups of the Krou from the
central and western cultures reaching to the Cross River in Nigeria.110
The vegetation belt in Côte d’Ivoire consists of: 1. Mangrove swamps along much of the coast
lying between the lagoons and the Gulf of Guinea, 2. High, dense forests, or “Rain forests”,
hygrophile, experiencing rainfall above 1,700 millimeters annually, and mesophile with a
pluviosity of 1,200 to 1,700 millimeters, principal growths of 15 to 30 meters and a profusion of
40 to 60 meters, towering over arborescent shrubs, vines and a diversity of flora, sheltering the
lower half of the country with an encroachment, from 300 to 120 kilometers southward near the
center due to increasing deforestation, resulting from socio-economic modernization and the
proliferation of plantations, as well as from the “slash and burn” methods of subsistence
cultivators, with secondary forests displacing the primary, and 3. Guinea savanna, also classified
as Sudanese savanna (diminished pluviometry during more than six months), distinguished from
the Sub-Sudanese, with a graminaceous aspect, with smaller, deciduous (in the dry seasons,
lasting a minimum of four months) trees having less dense foliage, which blankets most of the rest
of the country. Just as patches of savanna appear within the dense forests, so are there islets of
high forests in the savanna, caused in each case by microclimates related to differentiation in
topography, in ecology and in the edafic system.111 (See Map 12; Wiese, p. 287.)
Upon closer inspection of the environment, the following features pertinent to the work of
Christian Mission are observable. The rain forest, also classified as Guinean forest - ever green,
as opposed to the forest lying northward, of which approximately half the trees are deciduous - is
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scarcely luminous. The shade, the nebulosity, the humidity hinder the growth, and especially the
fructification, of the cereals, even the rice. The alimentary plants are the yam, the manioc, the
taro, the banana. The people are ill-fed. They have to deal with one of the most baleful climates of
all the human species, which accompanies redoubtable endemic diseases: malaria is almost
unavoidable, trypanosomiasis (Trypanosoma gambiense) is carried by flies which prefer the
shady, humid regions, amebic dysentery, yellow fever and other affections are widespread. The
people live there on the defensive; livestock not at all, not as much because of trypanosomiasis as
the absence of pasture, and of light. In Côte d’Ivoire and in the southeast triangle of French
Guinea, this environment reigns over some twelve million hectares; it is the region through its
soils and its climate the most favorable to the great equatorial export cultures.112 (For the range of
soils, see Map 13; Rougerie, p. 59.) Since daily sustenance consisted mainly of local produce,
cultivated or wild, to much of which the European palate would be unaccustomed, but for which a
taste was soon acquired after experimentation, attention would naturally be given to vegetation
and soils. (For the distribution of the culture of commercial agrarian and other products and of
foodstuffs see Maps 14, 15; Wiese pp. 284, 298; Map 16; Rougerie, p. 95.)
The Fauna of West Africa are little understood, and even ignored, though they are more numerous
and decisive for the life of man and for the economy. The elephant, especially a pygmy race, from
the tusks of which Côte d’Ivoire acquired its name, was once more widely dispersed over the
country, but is still capable of wreaking havoc with crops in remote areas. The most prominent
influence upon both flora and fauna in West Africa is considered to be Asia. The pejoration of the
climate, manifest from Neolithic rock drawings of tropical fauna in the Maghreb, further
marginalized West Africa, the farthest removed from Asia of any other section of the continent,
leading to the “zoning” of the fauna. (See Map 17; Wiese, p. 286)
2.5 A Geographical Perception of Human Elements
Although no human remains have been discovered in present-day Côte d’Ivoire, fragments of
arms and tools dating from the late Paleolithic period have been unearthed in locations as widely
separated as the environs of Bingerville, Abengourou, Seguéla, and the territory west of the
Bandama. The Mesolithic and Neolithic are well-represented and the transition to bronze, and
later to iron, is well attested by metallurgical residue found along a band reaching from east to
west just north of the Basse Côte. Immense deposits of shells bearing witness to dietary and other
uses of sea fauna, dating from 1500 B.C. to 1500 A.D. according to Carbon 14 readings, have
been exposed along the coast from Fresco eastward to the frontier.113 The earliest inhabitants are
assumed, from tradition, to have been pygmies, who were either subjugated or assimilated by a
second stratum of peoples who were themselves absorbed by the migrations occurring between
the fifteenth and nineteenth centuries.114
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“There are no written records of any description to throw light on the history of West Africa
before 900 A.D., and the earliest records - those contained, for example, in the writings of Arab
geographers - are only of use for the peoples living in the northern-most part of the Sudan. But
even deprived of written records the historian has other sources to fall back on: linguistic
research, archaeology, ethnology, and oral tradition.”115 “Oral tradition, with its epic tales, cult
legends, and the mythology behind taboo and custom, has played a very important role in the
transmission of cultural heritage, but its utilization by the historian is a subtle art. Never intended
to be historical, myth is intermediary between oral archives and panegyric. It is not concerned
with the preservation of concrete events, but is a mode of expression, making explicit feelings
towards institutions which have their nucleus in historical happenings.”116 The lack, meagerness,
or unreliability of original documents, has not deterred theoreticians from formulating hypotheses
relating to communication between the Mediterranean, or Egypt, and the Gulf of Guinea. One
hears of traditions preserved in remote areas from antiquity which bear a resemblance to certain
Judeo-Christian elements, and which have inspired speculation regarding the presence in West
Africa of proselytizing Jewish, or primitive Christian, adventurers or merchants.117
As respected a historian as Michael Crowder could write: “The thousand years before the birth of
Christ witnessed some of the major changes of the African continent. The North African coast
was colonized by the Phoenicians and the Greeks. At the same time the decline of Pharaonic
Egypt was paralleled by the rise of the Meroitic civilization of Nubia in the eastern Sudan. Here,
many believe, may lie the solution to the problem of the Egyptian influence in the Western Sudan
for Meroë may well have been one of the crossroads of African culture. On the south-east coast
trade was carried on with Indonesia and crops of the Malaysian complex were introduced. Some,
like yams, quickly spread across Central Africa to the Guinea Coast, showing the long distances
over which agricultural, if not political ideas could travel.”118 European explorers on these coasts
at the beginning of the sixteenth century who ventured into the interior discovered indigenous
cultivators of Chinese cabbage, taros, rice, yams, eggplant and onions, plants originating in Asia
or on the Mediterranean. The Portuguese then introduced into Africa a quantity of American
plants, among which may be cited: maize, the sweet potato, manioc, peanuts, and avocados.119
A word of caution from Crowder is in order. “A proper appreciation of the difficulties of
interpreting oral tradition of African societies is essential to a realization of the approximation
which colours most dates and most statements of fact until the beginning of the nineteenth
century.”120 The designation of peoples, places, languages and language-groups, most especially
their orthography, varies considerably among sources.
2.5.1 Beginning People Movements: The Senoufo and Spatially-related Groups
Although Duprey credits “the most ancient legends worthy of belief concerning Côte d’Ivoire”
with attesting the peopling of the regions of Kong, Bondoukou, Korhogo, and Séguela, from the
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tenth century,121 the beginning of the people movements, following the order established by
Loucou, was that of the Senoufo in the sixteenth century, originating, according to linguistic
evidence, i.e. their assignment to the group Voltaique,122 centering in modern Burkina Faso, south
of Bobo Dioulasso, who established themselves in northern Côte d’Ivoire between the headwaters
of the Sassandra and the upper reaches of the Comoé. (See Maps 18, 19; Wiese, pp. 283, 294.)
See 9.3 for the original penetration of the Senoufo country by Christian Mission, which led to its
establishment in the strategic city of Korhogo.
They were followed, in this area, beginning in the sixteenth Century but culminating in the
seventeenth and eighteenth, by the Malinké-Dioula, of the Western Mandé (linguistically, a
people which, ca. 1600 B.C., was divided into the Eastern, and the larger Western), merchants
and marabous seeking proselytes to Islam, and soldiers of fortune, charting routes leading to the
Gulf of Guinea (see below), the Tagouana and Djimini from the Northwest. Breaking out of the
Niger valley east of Niamey in the 19th Century, warring against the two latter-named and
carving-out their own land between the Bandama and the Nzi, were the Zerma.123
2.5.2 The Koulango and Lobi
Beginning in the sixteenth century, the Dagomba, from their seat at Yende in the North of the
Ghana of today, subjugated the Lorhon, renamed Koulango, and founded ca. 1600 the Kingdom
of Bouna. Near the end of the seventeenth century, the Akan tribe of Abron, likewise from the
East, settled in Bouna, but subsequently established their kingdom of Bondoukou.124 About a
century later, the Lobi, having neither village nor state, and practicing an archaic form of
agriculture, emigrated from their homeland between the Black Volta and the White Volta to areas
along the northern frontier.125 Not all of these peoples figured directly in the early stages of
Christian Mission in Côte d’Ivoire, but were precursors, principally Muslim or animist, of that
ethnic pool into which the message would eventually be disseminated.
2.5.3 The Southern Mandé
This ethnic grouping, also identified as the Eastern Mandé, includes: the Dan, or Yacouba, who in
the late seventeenth and early-eighteenth centuries, from their origins near Touba shifted
southward under pressure from the Malinké, and first occupied the mountainous terrain in the
region of Man, then Danané and Toulépleu. The Dan likewise divided into two sub-groups of
tribes, languages, and civilizations, the Northern, Mandé-influenced, who were rice cultivators,
and the Southern, who came to imbibe the culture of the Krou founded upon collective hunting
and the culture of root-crops. Closely related to the Dan, but conserving certain elements of their
original culture, were the Toura, themselves divided into seven sub-groups, also primordially
installed in the territory surrounding Touba (the Mahou) until the arrival, beginning in the
sixteenth century, of the Malinké. Emigrating in successive though irregular waves, these hardy
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people chose for themselves the mountainous terrain north and northeast of Man, constructing
villages perched on rocky peaks and adapting their rice culture to these unpromising
surroundings.126 (See Map 20; Loucou, p. 65.) Near to both Dan and Toura, with whom a
solidarity and a mutual cooperation is maintained, as well as a parenté à plaisanteries, are the
Koueni, better known by the sobriquet Gouro, with which they were endowed by the Baoulé.
Driven southward by the Malinké, and, in the eighteenth century westward by the Baoulé, to the
borders of Bété country, they covered the area between Zuénoula and Sinfra, making Bouaflé
their principal market town.127 The Gagou (so-named by the Gouro) are thought to have first
settled near Dabou but later to have acclimated themselves to the forest area west of Oumé. A
current hypothesis has them inter-marrying with the pigmies of early history.128
2.5.4 The Manding, or Northern Mandé
Comprising the Malinké, Bambara, and Dioula (see above, 2.5.1 and 2.5.3), and having a
common ethnic origin and culture, this body issued from two migratory currents, originating
along the Upper Niger and its tributaries in present-day Mali, northeast of Bamako. The end of the
sixteenth century witnessed the fall of Song-haï, the last of the great West Sudanese kingdoms, to
the armies of the Sa’adian Sharif of Morocco. The previous dominions, were “Ghana”, ca. 800,
followed in the eleventh century by “Mali”, which reached its apogee in mid-fourteenth century,
and whose decline unleashed the turbulence ultimately responsible for the Manding migration.
The opening of routes from the Savanna to the rain forests southward, where the economy was
more robust, due in part to the cultivation of Kola, prized for ceremonial and medical uses, but
more especially to the renowned gold mines, were related causes. Another attraction was the
opening of trade with newly arrived Europeans.129 Trimingham further elucidates the period of
Mandé migrations: “Such remote events as the conquest of Granada in 1492, followed ten years
later by the expulsion of Muslims from Spain, as well as Portuguese expeditions to the Atlantic
coast of Africa, had repercussions in the Sudan.”130
2.5.5 The Krou
The appellation Krou is applied to a linguistic family situated in southwestern Côte d’Ivoire and
southern Liberia. The name “Krou” is adjudged to be a corruption of “Krâo”, a small Liberian
tribe, which was the first to furnish crew-members for European ships on that part of the coast
during the slave trade. The British assimilated the word “Krâo” in the English word “crew”, and
these crew-members in the name “Crewmen”.131 Belonging to this family are 21 ethnic groups,
six in Liberia and 15 in Côte d’Ivoire. From the Krou issued William Wadé Harris. (See Maps 21,
22; Loucou, pp- 121, 115.) The Sassandra River separates the Eastern Krou: the Bété, the Dida,
the Godié, and the Neyo, from the less homogenous Western Krou: the Wé (Guéré and Wobé), the
Niamboua, Bakwé, Wané, Plapo, Tepo, and in Liberia, Grebo, Bassa, Déwoin, Krou. According
to oral tradition, the Guéré, Wobé, and Bété, had a common origin but were eventually divided,
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by the migratory currents which engulfed them, the first two into Wé, the latter, and related
groups into Magwé.132 The Krou who are settled along the southwestern coast between the
Cavally and San Pedro rivers, according to varying traditions, stem from the Wé or Magwé. They
are first mentioned in European literature in the sixteenth century, probably coinciding with the
arrival there of both parties, and with the evolution of trade between them.133
The Krou are organized in village federations, independent but united by dialect and by migratory
traditions. They insist that they are two entities, the Krou properly so-called, and the Bakwé. The
two dialects which define the sub-groups are inter-comprehensible with the Bakwé on the east and
with the Grebo on the west, including the Plapo and Tépo for one part, and the Pié, the Dongbo,
the Pépo, and the Oubi, for another. The Bakwé, or the Srigbe, i.e. “diviners, healers”, alluding to
their talent in the domain of medicine and pharmacopoeia, are sparsely settled east of the Krou on
the right bank of the Sassandra, an area previously unpeopled except for the Nosso, established
there from ancient times until expelled by the Krou. The Bakwé migrations, spanning the period
from mid-seventeenth century to the end of the nineteenth, originated in the East and North, the
country of the Wé and Magwé. Their intermixture with the Neyo, who are joined to them on the
east, derived from an adjacency of long standing. Today the Bakwé are found in 24 Grigbe,
comprised of approximately 175 inhabitants, and 77 villages averaging 55 denizens.134
The Bété (the tribe of Laurent Gbagbo) appear to have settled, from the end of the Neolithic Age,
in the northern part of the area lying between the Bandama and the Sassandra Rivers. In the wake
of the displacement of peoples in the fifteenth century, the Bété wandered as far as the coast
westward from Grand Lahou before turning northward around the seventeenth century toward
Soubré and the environs of Gagnoa-Ouragahio-Guibéroua. One group, from Issia, intermarried
with the Gouro and established the cities of Daloa and Sinfra. Despite linguistic nuances, all the
Bété have a keen sense of ethnic community, welded together by the same cultures and social
institutions. Another group occupied the region of Divo and integrated with autochthones from
the banks of the lagoons to form the Dida. Still others peregrinating southeastward helped to form
the lineage of Adioukrou, Aïhizi, and M’Batto.135 The Dida constitute a composite of 68 tribes
localized in the eastern territories of the Krou country and divided along an east-west axis. The
western segment recognizes an origin among the Krou peoples, Godié and Bété, while the eastern
element affirms an Akan lineage, of doubtful historicity despite traces of Akan culture such as
goldsmithing, talking drums, and names. The Dida have no word identifying them as a people,
revealing a recognition of their diversity of origin. They arrived in their present homeland
surrounding Lakota between the seventeenth and nineteenth centuries.136
The Godié, a name meaning: “We put ourselves apart (from other peoples)”, evidently came from
the East at about the same time as the Abé, with whom a blood relationship is acknowledged,
although their language and social organization argue for a Krou heritage. After withdrawing
themselves from the Abé, they settled on the banks of the Sassandra, then relocated eastward,
nearer the Dida. There are nine Godié sub-groups each with its distinctive dialect.137
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The Guéré and the Wobé, so designated by guides to French columns during “pacification”, are
one people, speaking a Krou language, who call themselves “Wé”, “the people who pardon
easily”. The different Wé groups are among those who descended from the savannah lands to the
Northwest during the seventeenth and eighteenth centuries and, soon after, were further dispersed
by the on-coming Malinké, and by the Gouro, who were being dislodged by the Baoulé. Today
the Guéré are localized between the Krou, lying south of Taï and stretching to meet the Dan and
to the frontiers of Guinea and Liberia, while the Wobé extend northeastward from there to the
edge of the Toura country. The land of the Wé, studded with vestiges of a prehistoric epoch,
confirms the antiquity of human occupation.138
The Neyo, “children of Nené”, autochthones on the site of the city of Sassandra, an early landfall
of Portuguese adventurers occurring on Saint Andrew’s Day, and thus so-named by them, who
more recently occupy some twenty surrounding villages. Despite their social and territorial intermixture with the Bakwé, they are linguistically linked to the Magwé (Bété and Godié), which
tends to confirm their account of a family quarrel leading to the separation of the founding
nucleus of their ethnic entity from their homeland in the region of Soubré. They were positioned
to serve as intermediaries between a growing European population on their coastline and the
Magwé and Wé populations of the interior, especially during the epoch of the slave trade, when
rubber and ivory were also commercially viable. Their prowess as slave hunters earned them the
sobriquets Googré, “land of danger” by the Magwé, and Toablé, “land of war” by the Wobé.
Their trade with the interior was based upon exports of cloth, salt, objects in copper, alcoholic
beverages, but primarily arms and gunpowder.139 The Neyo have experienced a certain decadence
since the suppression of the slave trade. Today they number some 5,000 in ten tribes.140
2.5.6 The Lagoon Peoples
They are composed of fourteen ethnic groupings, deployed along the coast between the fifteenth
and eighteenth centuries in an expanse of territory reaching from the Eby Lagoon in the east to
Fresco, some 300 kilometers to the west. Those to whom this classification is applied are diverse
according to origins, languages, and cultures, stemming from autochthones whose existence in the
Neolithic period is admitted, who united with new arrivals, mostly Akan but also with some from
the West. Hunters and gatherers from Paleolithic times traversed relentlessly the lands ultimately
occupied by the Lagoon Peoples. This practice, together with a rudimentary agriculture, persisted
into the Neolithic period, evidenced by tools in chiseled stone found in Abé, Adioukrou, Alladian,
and Ebrié, regions, where continuous settlement from a pre-historic era has been documented.141
With the development of metallurgy, through the invention of better implements, subsistence
agriculture progressed, as did woodworking allowing for the fabrication of pirogues for fishing.
Further discoveries establish that a new upsurge of agriculturists came to prominence between
1000 and 1500.142 (See Map 23: Loucou, p. 136.) The historic western influence exerted upon the
Lagoon Peoples arose from the Mandé migrations into the territory inhabited much earlier by
Magwé, who were thereby dispersed. Some established themselves near present-day Lakota and
Divo, where they produced the Dida through intermarriage with autochthones from the banks of
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the lagoons, as well as with Mandé and Akan elements. Others bifurcated toward the Southwest
and toward the Southeast, the latter-mentioned merging with Akan migrants of the forest and
coastal regions of modern Ghana to give rise to the Abidji, M’Batto, and Adioukrou, peoples.143
The Aïhizi, specializing in fishing, are the neighbors of the Adioukrou on the northern shore of
the Ebrié Lagoon.144 Philippe’s assertion, that on the Basse Côte only the Adioukrou and Abidji
came from the West is to be questioned.145
The first wave of the Adioukrou, apparently motivated by failed military engagements and
pressure from the Malinké, worked their way down from the eastern forest area surrounding
Gagnoa-Lakota-Divo, where they were closely allied with the Dida-Bété, to the coast displacing
the Gagou, or Gban, from the environs of Oumé. The second wave originating among the Akan or
pre-Akan (Asrin, Gbatra), were dispersed before the invading Alanguira and Ashanti-Asabon. Of
all these, the primitive core group: Bobor, five tribes, and Dibrim, three, from the West, was
dominant. The ensuing political confederations sprang from the breakdown of this core-group,
one of which, after the Baoulé migration merged with them to form the branch Aklodj, finally
making Dabou their market center. The eastern heritage of the Lagoon Peoples, is traceable to
other Akan tribes from the confluence of the Ofin and Prale rivers and the sources of the Tanoé,
from whom arose respectively the Nzima, the Alladian, and the Abouré. The Agni and Baoulé,
likewise emanating from the forests previously mentioned, contributed to the formation of certain
Lagoon Peoples, notably the Abé, Attié, and Adioukrou.
The Avikam, or Brignan, as well as the Essouma, were transplanted from the Ghana coast beyond
Axim. In the fifteenth century, an ancient branch of the Adioukrou broke away from the bété-dida
lands to enter the eastern forest area, also claimed from the beginning of the sixteenth century by
Ébrié and by the ancestors of the Attié, perhaps identifiable with the Ati, mentioned in Portuguese
narratives. The rhythm of migrations from the east became more pronounced in the seventeenth
century because of the ravages of the slave trade in Gold Coast. The Avikam installed themselves
near the mouth of the Bandama and on the shores of the Tagba, Maké, and Tadio, Lagoons. The
Alladian, the Jack-Jack of early European sources, driven before a federation of the Essouma and
Ehotilé, formed settlements hugging the coast, Jacqueville being their capital, and Grand Jacque
their religious center. The Nzima, or Apollonians, considered the commercial class of the Akan,
became ensconced on both sides of the Tanoé and along the Eby Lagoon. Following these, from
near the sources of the Tanoé, where they were dependent upon the Dansa, against whom in the
early seventeenth century they revolted, came the Abouré, or Compa in European accounts. Their
king, Aka Ahoba, founded his capital on the site of modern Alièko, and, among other villages,
Dibi, Aboisso, and Wessèbo. This people put down roots between the river Bia, near the source of
the Éhania, and the Aby Lagoon.146 One of their celebrated kings, Valounvi-Vanga, led them to
their present habitat and founded Moosou, near Grand Bassam, the first capital of Côte
d’Ivoire.147 The Ebrié, divided among three tribes, gave their name to the largest of the lagoons
along the Basse Côte, and one of their tribes, in 1934, supplied the name of the third capital of the
country: Abidjan, “country of the Bidjan”.148
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While contact with Europeans by the peoples of the Lagoons began early, they were spared wider
infiltration because: 1. the coast was devoid of natural harbors and the anchorage off-shore was
impeded by a strong tidal bore, which local fishermen had largely mastered but which proved
daunting to outsiders; and 2. the coastal tribes opposed the implanting of foreign commercial
interests, because their own institutions were by the nineteenth century already fixed, perhaps also
in view of the competition on the coast between European sea-powers, and of their experience, in
1637 and 1701 in the region of Assinie with the French, which came to naught.149
2.5.7 The Akan
A hypothesis concerning the origins of this ethnic grouping, the largest in modern Côte d’Ivoire,
accounting for more than forty per cent of the population, having strong linguistic, hereditary, and
cultural, linkage to the valley of the Nile, is to be admitted. Having been integrated into the great
empires of the western Sudan (see 2.5.4), in the thirteenth century they began infiltrating the
forest region of modern Ghana and, extending to the Gulf of Guinea, they grew into kingdoms
and city-states, as did the Fanti. The exploitation of gold and a lively internal commerce in kola,
as well as trade with the Europeans alighting on the coast, added to the importance of these states,
which, in the seventeenth century included the kingdom of Denkyera, and, in the eighteenth,
evolved into the Ashanti Confederation. Wars of hegemony and social upheaval precipitated by
the slave trade led to the disintegration of their states and to the Akan migrations. In addition to
their contribution to the formation of the Lagoon Peoples (2.5.6, above), the Akan are more
prominently represented by the Agni and Baoulé.150
The Agni, whose ethnicity, integrated with the sovereignty of Denkyera, was earlier seated in
modern Ghana, arrived in successive streams after a sojourn in the kingdom of Aowin, where they
acquired the identity “Agni” and abandoned Twi as their principal language in favor of Sefwi and
Aowin. The emergence of the Agni as a people derives from the founding near latter-day Enchi of
the village Anyuan Niuan, the center that all the Agni regard as their point of departure.
Spearheading their migration near the end of the seventeenth century were the Agni-Brafè,
founders of the kingdom of Sanwi at the beginning of the eighteenth, with its capital, Krinjabo.
They conquered the eastern part of the Abouré domain, pushing them southward to the coast, and
subjected in turn the Ehotilé, localized around the Aby Lagoon at Adiaké, Vitré, and Yakassé, and
the Essouma.151 “Sanwi” is adapted from an Agni expression: “We are well-situated here and will
never leave, no matter what happens”.152
Governed by a king chosen from the clan of the chiefs of the exodus, and seconded by four
vassals who assure the command both of the military and of the territory, the Sanwi state is
decentralized, but separation is guarded against through family ties between members of the
central and regional governments, and by the studied allocation of provinces. The monarchy in its
ideology, its political, and economic, bases, its attributes and symbols, is similar to those of the
Akan as a whole.153 The apogee of the kingdom of Sanwi was the reign of Amon N’Douffou II
from 1844 to 1886. Born around 1812, he was associated from an early age with the rule of his
uncle, and in 1843 signed a treaty making Sanwi a protectorate of France. On mounting the
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throne, he increased his influence through his deft guidance of relations with the French and
through annexations. He opened his country to European trade with the commercial center of
Assinie, encouraged the creation of the first coffee plantations, and exploited gold and wood.154
Benié Kouamé, of the Bettié dynasty, fared less well. Signing a treaty of protection with Olivier
Treich-Laplene, 13 May 1887, and hoping for preservation of his interests through trade with the
Europeans on the Comoë, he instead saw his territory engulfed by France as soon as she achieved
military capability.155 For an overview of the peoples inhabiting those parts of Côte d’Ivoire
among whom Christian Mission first began, and traversed by William Wadé Harris, or permeated
by his influence, in their proximity to each other, see again Maps 21 and 23.156
The Baoulé, who became one of the predominant tribes and yielded the first two presidents of
independent Côte d’Ivoire, also grew out of the wars between Denkyera and Ashanti and the
disputes over succession which followed. The defeat of the Denkyera in 1701, unleashed a
dispersion, at first dividing into Alanguira, or Denkyera, and Assabou, then coalescing to form the
Baoulé, who coursed through the realm of Aowin and finally, beyond the Comoë and the Nzi,
again parted into two columns turning, respectively, northward and southward, seeking cultivable
land and gold where Gouro, Senoufo, and Malinké, were only sparsely settled.157 The Assabou
bound together eight families, nobles and vassals, departing from the city of Kumasi, and led by
Queen, Abla Pokou, who had been bested in a succession-dispute upon the death in 1720 of her
uncle, Oseï Toutou, founder of the Ashanti Confederation, retired westward. After the queen and
her followers crossed the Comoë, site of the legendary sacrifice of her son and origin of the name
of the ethnic assemblage (Baouli: “the child is dead”), her subjects diverged into three streams:
one turning northward and settling in the region of M’Bahiakro, another wending its way
southward into the savannah of Central Côte d’Ivoire, merging with the autochthones, giving rise
to the Abé in the environs of Agboville, and Attié around Adzopé (see under 2.5.6). The phalanx
remained with its queen and settled at Nianmonou, near present-day Bouaké.158
If the matriarch Abla Pokou achieved her purpose in leading her people to take possession of new
lands, it was her niece, Akoua Boni, who succeeded her, to whom belongs the honor of welding it
into a veritable ethnic body, and of enlarging its borders through conquest and negotiation. From
her capital of Sakassou, her goal was to control all arteries of commerce, and to gain a monopoly
in the exploitation of gold. Her reign (1760 to 1790) represents the most glorious epoch in the
history of the Baoulé.159 The last king of the Baoulé ascended the throne at Sakassou in 1925, was
able to secure the loyalty of the other Baoulé chiefs, to widen his power base by adroit rendering
of justice, and through intervention in the selection of new chiefs. His relations with Colonial
Might were circumspect, while he championed the rights of his people and guarded against
abuses. At his death in 1958, he was firmly on the side of the PDCI-R.D.A (Democratic Party of
Côte d’Ivoire - African Democratic Assemblage),160 which formed the first national government
after Independence.
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Rougerie sums up the panorama of geographical features: From the arabo-sudanese slave
merchants to the euro-american cargoes of human suffering, from the monopolistic companies to
independence, Côte d’Ivoire is inserted in a common history. In the same vein, through her
essential physical traits she is founded upon the West African whole, the number of her human
traits being bound to contexts which go beyond her frontiers. Some elements of personality are,
however, disclosed: bio-geographic originalities, episodes of Assinie and Elima, economic
potential and style, port adventures, political nuances. In the Côte d’Ivoire which has been built
up, equally, the same outlines as elsewhere are found, but the uncontrolled evolutions, with their
specific notes and the governmental options form the primary bases for a national personality.161
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PART 3

Foundations of a Modern History of Colonial Might In Côte d’Ivoire

3. Introduction
If history is analytical description based on evidence, and there are no models, every event being
unique,162 it is, at this juncture, incumbent upon the researcher to assemble the evidence for the
unique events which collectively compose what is known of Colonial Might in the colony of Côte
d’Ivoire as it interacts with Christian Mission during the periods under consideration, to describe
analytically factors of missiological significance pertinent to it, and to propose applications of the
data extracted from them.
In order to clarify the essential nature of Colonial Might, John Parry explicates the genesis of
imperium. Since prehistoric times, wherever an organized ethnic group or its sovereign forced
upon other groups or their princes the status of subjects or vassals, tributaries or dependent allies,
or where a number of their people were sent to a distant territory to settle and, in consequence,
maintained control over the settlement, there emerged rudiments of a developing Empire.
Although Henry VIII is credited with the introduction into the English language of the word
“empire”, the sense of a particular kind of political organization which embraced a ‘Métropole’
and colonies belongs to the second half of the eighteenth century. An enduring interaction
between these two entities is the defining characteristic of empire. Three factors are of prime
importance in this interrelationship. First, is jurisdiction, the authority to issue orders, the original
meaning of imperium, whereby the government of the Métropole makes all important decisions
and issues directions. The second factor is the profit, whether emotional, economic, or political,
civilizing or religious, public or private, as tribute or privilege or advantages over other nations,
which the Métropole derives from its relationship to the colony. The third is the service rendered
to the colony such as protection against other marauding nations, thus defense, maintenance of
public order and stability, all the elements of administration. The government of the Métropole
can offer the alleged benefits of its religion, ideology, technical knowledge, political discernment,
and civilization in general, including financial assistance to the poor and weak.163
Parry posits three phases in the history of European expansion. The first was exploration, roughly
the fifteenth to the seventeenth centuries, in which they traced the broad outlines of the earth, and
touched down in most of the inhabitable areas. The second phase, beginning with the late
seventeenth century and extending to the beginning of the nineteenth, was that of conflict, and of
extended operations. Government and commercial enterprise were striving for increased volume
of trade, having discovered that lower prices and therefore taxes, for a greater volume of products,
was more profitable for both than a higher rate for a lesser quantity of goods. The third phase was
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that of industrial supremacy. The nineteenth and early twentieth centuries were a period of rapid
population growth in western Europe, and not less of the refinement of industrial technology. Raw
materials became increasingly in demand. With mechanization came both economic and military
might, with those representing the former coming under the protection of the latter. Protectorates,
either through formal agreement with local rulers or by force, were carved out, increasing the area
or even the number of colonies, requiring specialized training of professional administrators. In
effect, the combined European powers acquired a superiority over the non-industrial areas of the
world which has continued to the present. By the end of the seventeenth century, cartographers,
building upon the geographical knowledge gained through their experience in seamanship,
defined the size, form, and divisions, of the continents, except for Australia, and identified regions
which offered the greatest economic potential. Only few relatively small areas could be described
as Europeanized, and the strongest of all factors determining the structure of a European colony
was the character of the native population residing in the territory. In West Africa, land of gold,
ivory, and slaves, the climate and primeval forest kept Europeans from settling on the coast, and
local chiefs succeeded in monopolizing the control of trade with the interior.164
3.1 The Portuguese
“European ideas about Africa, before the years of discovery, varied remarkably with time and
place. In southern Europe, face to face with North African power and commerce, there was
beginning to be a good deal of solid information by the year 1500. Some knowledge of the scope
and wealth of the lands beyond the Sahara was getting through to influential men (. . .) The
earliest known European traveler’s memoir from ‘inner Africa’ - and it would stand for many
years to come - dates from 1447, and was written by an Italian called Antonio Malfante in Tuat,
an oasis of the northern Sahara. Tuat in those days was an important staging-post for transSaharan caravans which had come from the south with African slaves, whether as victims or as
porters, since times beyond recall.”165 For traces of the pre-colonial history of that segment of the
West African coast which became Côte d’Ivoire, see 2.5 and 2.5.4.
The prominence given to the Portuguese, at this point is justified, not primarily on the basis of
their becoming, ostensibly, the first foreign power to have contact with the western coast of
Africa encompassing Côte d’Ivoire, nor their naming of two landfalls which became prominent
port-cities in the colony, San Pedro and Sassandra (Saint Peter and Saint Andrew), nor yet their
introduction of plants which came to be widely-cultivated by its inhabitants. Rather, and from an
essentially missiological point of view, it is because of their crucial role in furthering the interests
of the Roman Catholic Church at a critical stage in the development of its overseas mission.
In the subsequent westward spreading of Roman Catholic influence these lands of the Iberian
peninsula would become strongholds. This fact insured that exploration and conquests by a nation
having become so prominent and so submissive to its dictates, would not go unnoticed by the
hierarchy. The Bull Romanus Pontifex of Nicholas V, issued in 1454, confirmed to the Portuguese
crown rights to the possession of all lands of the unbelievers on the West African coast which
they might peaceably acquire. Two years later the Order of Christ, founded in 1319, of which
Prince Henry became Administrator, was accorded the oversight of all colonies in all lands which
164

Ibid., pp. 20ff. It should be clarified that “at first” Europeans were kept from settling on the coast.
Davidson, Basil, Black Mother, A Study of the Pre-Colonial connection between Africa and Europe,
London: Longman Group Limited, 1970, p. 27; see also Bovill, op. cit., p 22; and Trimingham, op. cit.,
p. 13, who confirms the antiquity of the trans-Saharan slave trade but minimizes the extent of it.

165

76
Portugal would discover. 1493 saw the emission of three Bulls by the authority of which,
although terms were later modified, the governments of Portugal and Spain would divide the
newly discovered, and the as yet undiscovered, territories of the earth, east and west respectively,
from a line drawn through both the Atlantic and the Pacific.166
Thinly populated and lacking in natural resources from the fifteenth to the seventeenth centuries,
Portugal’s fortune was in salt from the sea, which they supplied to all Europe. Their sailors,
mainly from the lower classes, became accomplished seamen through their experience as
fishermen, constituting a vast reservoir of trained and hardened crews, avid for adventure. Their
empire was befittingly an empire of coastal territories and harbors, and their colonial officers,
merchants, and emigrants, adapted more readily to the tropics than those of any European
power.167
Gil Eannes sailed beyond the long-feared (because of doubts about sailing on the return voyage)
Cape Bojador in 1434, and “in the year 1441, just half a century before Christopher Columbus
crossed the Atlantic, there sailed from Portugal ‘a little ship’ under the command of one Antam
Goncalvez.”168 The significance of this adventure, is that, although Gonsalvez brought back only
one man, probably a Sanhaja Berber, and one black woman, assumed to have been a slave of the
Sanhaja - and these for the purpose only of gaining information about the land and its people - it
marked the beginning of the capturing of slaves on the continent of Africa by Europeans.169 With
the acquisition of a taste for sweets by Europeans in the seventeenth century, the volume of the
Portuguese slave trade between their discoveries on the Guinea coast and Angola and their
Brazilian sugar plantations grew enormously.170 Before the end of the century, the cultivation of
tobacco and a gold-rush in Brazil, heightened the demand for slaves, often drafted from sugar
plantations, which drove the price of that commodity skyward.171
When Ca’ da Mosto, a Venetian in service to Portugal, sailed in 1456 to the estuary of the
Gambia, regular trading between the Portuguese and Sanhaja Berbers was already organized.172 In
1481, they built their first fort on the Gold Coast (modern Ghana), by agreement with a local
chief, rather than by conquest, at a place they named El Mina, ‘the mine’, believing that from here
they could best tap the sources of African gold.173 After Columbus discovered the West Indies in
1492-1493, the attention of Spain and Portugal was primarily focused across the Atlantic, but
their need to export labour for their plantations linked their exploitation of the Americas with
Africa.174 Thus was installed the “Great Circuit”, the triangular trade between Europe, West
Africa, and the Americas, with its dread Middle Passage, on which, of an estimated fifteen million
unfortunates delivered alive, probably more than ten per cent died.175
In the earliest contacts, whether through raiding or trading, between the Portuguese, who until the
sixteenth century held a virtual monopoly in both, and Africans along the West Coast, as in a later
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period when rivalries between European nations in these parts became intense, “these brawling
manners”176 were to have a lasting effect upon the opinions of Europeans and Africans about each
other. Ayandele was speaking for a greater segment of the West African populace than his own
Nigeria, when he wrote: “Missionary enterprise is not examined to the exclusion of the other
agencies - administration and European trading effort. For as far as the Nigerian peoples were
concerned, the administrator and the European missionary were birds of the same feather and they
saw them really flocking together”.177 Sensible to this potential danger, Christian Mission sought,
depending upon the circumstances, to avert, to correct, or to discountenance it. Although on this
section of the Guinea coast they apparently brought no administrators and few missionaries: in the
beginning were the Portuguese.
Despite the purposes of the Roman Catholic hierarchy, it is not certain that any missionary zeal of
long duration was exuded by the earliest Portuguese outposts. It became the rule, however, that
the détenteur of Colonial Might would seek the conversion of the peoples of the new lands, and
would establish bishoprics to assure the maturing of the souls won.178 The first recorded
Portuguese mission on the continent of Africa was among the Ba-Kongo near the mouth of the
river named after them, in 1490.179 An earlier, more limited, effort is revealed in the following
account. The estuary of the river was discovered in 1482 by Diogo Cão. “On his second voyage
Cão sailed up the estuary, landed near the Matadi of today, and there met with some of the people
of the country. The encounter was peaceful. Failing a common language neither side could learn
much of the other, but the Portuguese understood they were in the territory of a powerful ruler
whose capital was distant from the coast. Cão left four Franciscan monks with orders to visit this
monarch if they could, and renewed his voyage to the south”.180
The Congregatio de Propaganda Fide, commonly known simply as the “Propaganda”, created in
1622 by Gregory XV, was an attempt, largely successful, to exert control over Christian Mission
by productively utilizing the orders, which were at times more competitive than complementary,
while recruiting more priests who were not affiliated with any order, as a counter-weight.
Portugal, with a population of hardly more than one million, and stretched immeasurably beyond
its capabilities by the immensity of the charge entrusted to it more than a century earlier, was in
decline as a world power from at least the beginning of the seventeenth century. The Propaganda
would further loosen the grip of Spain and Portugal while forestalling the identification of the
mission with any Colonial Might, creating more bishoprics and training an indigenous clergy.181
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The commercial ingenuity of the Dutch finally led to Portugal’s undoing in this region, as well as
in the East Indies. Members of one enterprising tribe on the Gold Coast, having become
convinced of the superiority of Dutch wares, rose against the Portuguese and drove them from all
their settlements on the Gold Coast except Axim and Elmina, which the Dutch had previously,
though unsuccessfully, assaulted. Finally they seized Elmina Castle in 1637, one hundred and
fifty-five years after its construction, and in 1642 put an end to Portuguese presence.182
3.2 The French
Of the principal nations, following the Portuguese, on that segment of the West African coastline
behind which Christian Mission in Côte d’Ivoire first saw the light of day, France, the ultimate
colonizer of the region, is of paramount import. In the course of planting, watering, and increase,
the fortunes of Christian Mission will wax and wane according to circumstances, both local and
foreign, not the least of which will be political and economic realities in France. A better
understanding of the French dans un panorama d’ensemble, should be of assistance in coming to
grips with them.
France, having an area of 550,000 square kilometers, is a geographical unity, of which Paris has
been the capital almost without interruption since its founding, accounting for a tendency toward
extreme centralization. A “melting pot” of cultures, with an orientation continental, occidental,
and mediterranean, France is characterized by order, measure or moderation, and clarity, yet with
diversity arising from successive invasions (the Romans, Franks, and Normans), and a continual
flow of immigrants, refugees, and foreign workers, she represents the epitome of European
civilization. Because of her diversity in both geography and history, it is common to speak of two
Frances, on either side of the Loire, and two linguistic domains, the northern Langue d’Oil,
opposed to the southern Langue d’Oc.183 (See Map 24 and Illustrations following pages.)
By her latitude between the 40th and the 50th parallels, France is located in the heart of the
temperate zone; longitudinally between the 5th and the 8th meridians, “the Hexagon” is at “the
point” of Central Europe. No location is more than 500 kilometers from the sea. Having different
natural divisions, France is yet physically homogenous, set on five frontiers between the
mountains and the sea, an isthmus strongly attached to the continent. This is the basis for its
national, as well as its geographical, unity, and explains the solidarity shared by its inhabitants.184
Attempting to discover the peculiar mind-set which helps to define “French-ness”, is vital to an
understanding of Christian Mission and Colonial Might in her colonies, since the indigenous
populations will consciously or unconsciously imbibe the foreign culture. Rapport among French
nationals, and between French nationals and the home-born in the colony, will be markedly
different, despite sharing a common language and other cultural elements, just as distinctions
exist between the Parisian and le français moyen.
In contemplating the French Spirit, Mind, or Wit, one is reminded of the observation of Chamfort,
the 18th Century moralist: “En France, tout le monde paraît avoir de l’esprit”, to have superior
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intelligence. This quality is most often associated with a supposed knack of saying or doing the
right thing. It can take the form of mockery, excited bantering, supercilious irony or, contrariwise,
of sanguine sociability. The art of conversation is balanced by a penchant for spitefulness or other
types of unpleasantness. Logic and style are valued, especially as they are employed in retort to
the unexpected. Above all, the French are mistrustful of confused reveries and murky
profundities. Liberty is highly prized. Out of a fear of deception, the tendency is to take nothing
seriously, beginning with themselves. Striving for lucidity, they tend to introduce into every
situation logic and clarity, in the name of an intelligence which desperately wants to
“understand”. Spoken French is not the same as French written. The language is regulated by a
code, and overseen for more than three centuries by the Académie française. From the
seventeenth to the nineteenth centuries, French was the language of European aristocracy, and of
diplomacy universally.185 French is regarded as an analytical language, well-adapted to
abstractions, which favors short, simple words which convey ideas rather than images, the context
having greater value than the word itself. It is a language of subtle nuances, which requires a high
degree of fineness and precision. Imprecision in expression is judged to arise from imprecision in
thought.186
3.3 La France: Sources of Her Colonial Might To the Sixteenth Century
The broad outlines of French history, for the purposes of this work, are reasonably well-known::
Cro-Magnon, Celtic or Gallic, Roman, Frank, Norman, Kingdoms (Capetians 987-1328, Valois
1328-1498, Orléans 1498-1589, Bourbon 1589-1793), Revolution (1789), Empire (1804),
Restoration-Constitutional Monarchies (Bourbon 1814-1830, Orléans 1830-1848), Revolution
and Second Republic (1848), Second Empire (1852), Third Republic (1870), First World War
(1914-1918), Post-war Republic (1919-38).
Lloyd’s position, that nation “plainly refers to a collectivity of people”, has merit though he
hedges: “It may be that the French are one of the oldest nations in Europe”.187 Did this
“collectivity” originate with the Gauls, who invaded the area within the borders of modern France
around 1000 BC, or with the Franks, who conquered Gaul in the fifth century of the present era,
and who reached their zenith under Charlemagne?
Following the Norman incursion in the ninth century, the consequent enfeebling of the petty
kings, and the rise of feudalism, a bishop of western Francia in 987 determined to put an end to
the shadow-rule of the last Carolingians, and had Hugues Capet enthroned. Were the
contemporaries of the first four Capetians, and these Capetians themselves, conscious of
participating in a task which was to modify six centuries of history? Nothing could be further
from the truth. Nonetheless it was the Capetian dynasty that began the forging of France.188
France in the year 1000 could scarcely qualify as a “nation” on the terms described above, being
two distinct countries, France and Aquitaine, whose peoples barely knew each other, and who
spoke different languages, the “Langue d’Oil”, which prevailed and became “French”, and the
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medieval dialect, the “Langue d’Oc. The two lands were further divided among several large,
hereditary fiefs, and parceled out among a host of landed estates. The “King of France” was
merely one of the lords, elected by his peers, whose power was “à peu près nul”.189 Among the
“Forty” Kings who in a thousand years made France190, it was in the reign of Philip II, Augustus
(1180-1223), that the royal domain was considerably fleshed out.
At the beginning of the fourteenth century the realm of France seemed the most powerful in
Europe, as well as the richest and the most densely populated. Its towns were numerous and
wealthy, its countryside prosperous. Paris was already a large town, the finest in the West. At the
king’s court, amidst the dazzling festivals of chivalry, were to be seen princes from all Europe,
friends, allies, and dependents, of the lord of France. Yet this good fortune was to be jeopardized,
and then superseded, by the most utter distress, a result of the Hundred Years’ War.191 Yet “from
the fifteenth century onwards the idea of France was clearly conceived and given expression by
the majority of writers”.192 The contours of the France of today had largely become visible by the
reign of Charles VIII (1483-1498) (see Maps 25 - 29 and Chart following page).
3.4 La France: Developments Pertinent to the Origins of Her Colonial Might,
The Sixteenth and Seventeenth Centuries
The era of the Third Republic, beginning with the presidency of Adolphe Thiers, who assumed
office on 31 August 1871, and continuing to the First World War, was for France, as well as for
the other European powers, the crest of the wave of Colonial Might. Prior to an investigation of
this period, however, data will be marshaled which point to, and build toward, the arrival of this
advanced stage and to show their relationship to Christian Mission in the colony of Côte d’Ivoire.
These historical details are warranted by the following facts: 1. Côte d’Ivoire was a French
colony, settled and governed by French nationals, through French institutions, in accordance with
French law, custom, tastes, and manners; 2. permanent Christian Mission, initiated by the Roman
Catholic Société des Missions Africaines, was founded by a French priest, on French soil, and
relied upon French nationals, and those indigenous to French colonies, speaking, reading, and
writing, the language of France.
When, where, and how, did Colonial Might, evolve in France? Where do stirrings of her seminal
imperium become visible? Four men may be singled out as its principal architects. In the reign of
the first, Francis I, originated the primal transatlantic expedition at Dieppe in 1523. Italian
merchants of Rouen and Lyon forged a bond between the ship-builder Jean Ango, a collaborator
of the king, and the mariner Giovanni da Verrazano, in order to discover a supposed “Northwest
Passage” to India.193
The great powers of western Europe, France and the Holy Roman Empire, were often at war
during the first half of the sixteenth century, with Italy the bone of contention, as French foreign
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policy was concerned predominantly with the assertion of dynastic rights.194 On 20 April 1534,
during a period of relative calm in French foreign affairs, a new phase was begun: for the first
time the king had a financial stake in an expedition. Jacques Cartier had been commissioned to
seek further the Northwest Passage and to discover new lands in which gold and other riches were
to be found, sailing with two small ships from Saint-Malo. It was on a third voyage that Cartier,
aided the implantation there of the first “colony”, with a small mission station, which existed until
1543. The first effort to implement a specific French settlement policy was supported by the
Huguenot, Admiral Gaspard de Coligny, who, on the Bay of Rio de Janeiro in 1555, and in
Florida in 1562, founded havens of refuge for his brethren.195
Another clue to the interest of Francis in Colonial Might is revealed in the beginning of overland
trade by Syrian merchants in the first century under Ottoman rule. Aleppo became the terminus of
the route connecting with al-’Iraq and ultimately Persia and India. European colonies grew in
Aleppo, first among which was the Venetian. The French colony took advantage of the
capitulations granted to Francis by Sultan Sulayman I, the Magnificent, in 1535, putting all
Christian visitors to the Ottoman empire under French protection. Soon French settlements spread
to other Syrian towns, where they strove to meet the Western demand for products promoted by
the Crusades.196 Overclouding these humble beginnings were domestic conditions which diverted
the attention of the five kings who succeeded Francis from these initiatives. “At the end of the
sixteenth century, with the forty years’ discord of the Wars of Religion, France was to pass
through a crisis just as terrible as that of the Hundred Years’ War. Once again France seemed
almost finished. The flames of doctrinal disputes were fanned into fanaticism and, combined with
feudal quarrels and popular risings, they divided the country and led it to the brink of the
abyss”.197
In the seventeenth century, the ideas formulated by the writers and jurists of the sixteenth were to
materialize. Despite the somber forecast (above), French civilization, attaining its highest peak,
was to create something having universal validity.198 The second of the four framers of her
Colonial Might, Armand Jean du Plessis de Richelieu, belonged to a noble family which derived
from both the noblesse d’épée and the noblesse de robe, a family subject to influences both
provincial and Parisian. Born in 1585, he entered the Church not of his own choice but to keep the
bishopric of Luçon within the family, when his brother Alphonse vacated it in order to become a
Carthusian. His previous inclination, which pointed to a military career, endowed Richelieu with
a capacity for feeling at home in secular life (une aisance dans le siècle).199
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In 1624, proclaiming the need to ‘restore the king’s name among foreign nations’, Richelieu was
thinking of reversing the decline in France’s position in the world, as well as in her maritime
commerce, since most commodities destined for internal trade were brought to French ports by
foreign seamen, and French manufactured and agricultural products were transported from French
ports in foreign ships. In this same year, Spain created a privileged trading company, the
Almirantazgo, composed of Spanish, Flemish, and Hanseatic, merchants, for trade with ports in
Spanish possessions, or with foreign ports requiring Spanish goods.200 Richelieu, formed trading
companies in the same manner, beginning with the Compagnie des Cent Associés ou du
Morbihan, which never became viable.201 At the beginning of the seventeenth century, the
English and Dutch held a quasi-monopoly in West Africa. Richelieu tried, at first with little
success, to compete. In 1633, he granted a monopoly of ten years to a company for trade between
Senegal and Gambia; the captain Thomas Lambert penetrated as for as Podor, effected an
installation at the mouth of the river in 1638, and Caullier in 1659, at Ndar, founded Saint Louis,
(See Map 30.) the first French shore establishment in Africa.202
The approach of these well-capitalized companies was to recruit a French labor force willing to
settle in the colonies for three years. In response hundreds left France during these years: daylaborers with hopes of acquiring the land that they lacked in France for small-scale cultivation,
principally of tobacco, debtors seeking to pay off their debts, and young men lured by the hope of
learning a trade, or simply by the prospect of adventure.203 Toward the middle of the century, the
sugar mill introduced a different type of capitalist exploitation involving the use, in the
Caribbean, of the black labor that France had sought to eradicate in the Mediterranean. During
this time, French colonies were established in the area between the Amazon and the Orinoco, on
Cape Verde Island, in Senegal, and in The Gambia. France in Richelieu’s day expanded to the
four points of the compass, so successful had become his maritime policy, as the outlines of her
empire were becoming visible.204
On 4 December 1641, the cardinal died, followed to the grave in five months by his king, Louis
XIII. He did not live to see the greatest triumphs of French arms and diplomacy, but he died
confident that they would come. The supple diplomat, Mazarin, the third of the four facilitators of
her Colonial Might, succeeded to his executive powers.205 Giulio Mazarini played a vital part in
realigning the map of Europe. To the shaping of the absolutist regime of Louis XIV no one had
contributed more than Mazarini’s predecessor; to its preservation during the following crises, no
one more than Mazarini himself.206 When Mazarini died, in 1661, France had been enlarged by
two great treaties, her king was loved and generally obeyed, the regime looked secure. Mazarini
was as important in his way as ‘the great Cardinal’.207
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Although historians rarely agree, there is general acceptance of the view that between 1661 and
1715 Louis XIV maintained personal control over foreign affairs, and took full responsibility for
their conduct. He had a secretariat which was, nonetheless, responsible for the execution of his
policies, and to this end organized as a proper ministry in the course of his reign. Its head drafted
the orders for ambassadors and other diplomats and read their dispatches. These men were
experienced diplomats and first-class administrators: but they always remained the king’s
servants. The diplomats did not yet receive any special training: they were selected at random
from the ranks of government officials, the army, or the nobility; and the form of their
employment was dependent either upon their personal effectiveness, or upon the timeliness of
their services.208
One of the brightest in this primordial period of Colonial Might, and the last of its four animators,
who would inspire generations of foreign service minions, was Jean-Baptiste Colbert, born at
Reims, the son of a draper. He worked his passage in the royal service, beginning in 1651, under
Mazarin. In the management of the Cardinal’s vast concerns his appetite for planning was given
full scope. He did not neglect his own interests, becoming rich, a conseilleur, a seigneur. His
position of trust gave him the opportunity to study at first-hand the ways and means of political
life.209 As Louis XIV’s minister, he pursued financial, commercial, and social, policies
sufficiently distinctive and effective to add the word ‘Colbertism’ to the language of economic
history.210 He foresaw that the trade wars of the future would be concerned with the possession of
colonies, and he wanted to give to the traders and settlers overseas the full backing of the State.
Colbert went further than any contemporary statesman in working out a science of colonization.
Each colony was to be a ‘Little France’, reserved for Frenchmen, living under French laws,
reserving its products for the homeland and accepting only French manufactures. The haphazard
proprietary arrangements were ended and, where possible, the colonial possessions were
administered through monopolist companies, under the crown.211
Trade in sugar was becoming increasingly profitable, and the fleur de lys flew over some of the
more important West Indian islands, Martinique, Guadeloupe, Saint Christophe, and Antigua. The
Compagnie du Sénégal shipped slaves to work on plantations, while in France itself, improved
techniques of refining the cane created a new industry. In 1664 there were only about sixty
merchant ships of over 500 tons, twenty years later, on Colbert’s death, over 700 were plying the
sea, to carry brandy, olive oil, and cloth, to the colonies and luxury goods from Colbert’s factories
to England, Spain, and the Levant. At the end of Louis’ reign, foreign trade was worth
200,000,000 livres a year, two-thirds being exports.212 For the first time, and owing to Colbert,
France came to occupy the first rank in West Africa (1678) and played a large role in the
“circuitous commerce”.213 The global object of the French government remained the increase of
revenue for the State through monopoly, most especially a monopoly for commerce with the
colonies in both directions, in order to retain the proceeds in the country. This did not result in
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higher profits for the merchants since the possibility of seeking better markets for their products
was restricted and made more burdensome by increased State control.214
As French Colonial Might and Christian Mission in West Africa were becoming manifest,
relations between the Eldest Daughter of the Church and the papacy were strained by
Gallicanism, insisting upon independence from Rome, which had been simmering for more than
two centuries. Papal supremacy, affirmed at the Fourth Lateran Council of 1215, considered the
apogée of papal power in the Middle Ages, had brought the West under the scepter of Rome to a
degree never again equaled.215 In these two hundred years, the tide had turned. At the Council of
Constance, in which French prelates were dominant, a large measure of independence for the
bishops as against the See of Rome, and the superiority of the Ecumenical Council over the Pope
had been proclaimed. Added to the diminishing of papal power, the Gallicanism of the
Parlements (assemblies exercising legislative powers) had grown measurably, animated more by
a punctilious concern with national pride than by a desire to define justly the rights of Church and
State. In casting off the shackles of Rome the government proved to be in a more secure position
to impose upon French clergy the weight of royal absolutism and to increase the rights of the
State over the national Church.216
French ship-owners had begun to unite, in imitation of the Dutch and British. In 1624, the
shipping magnates of Dieppe and Rouen created a company to trade with Senegal and The
Gambia. The Europeans established fixed bases, where commerce could be practiced year-round,
and which would deliver to sea-going merchants what they needed. In this way, ships could avoid
periods of immobilization. This installation was called a comptoir when established by a
commercial company, and a fort when erected by the state. Côte d’Ivoire received the visit of
ships of the Compagnie des Marchands Dieppois et Rouennais (founded in 1626) and of the
Compagnie du Sénégal et de la Gambie (founded in 1633) and of the Compagnie de Saint-Malo
(founded in 1634).217
The Compagnie de Saint Malo, capitalized at 100,000 livres, had a theater of operations stretching
from Sierra Leone to Cape Lopez (in present day Gabon). Before constituting this Compagnie and
requesting from the King of France the authorization and the privileges, its initiators had the
prudence to organize a preliminary tour of the zone which they desired in West Africa. They
addressed themselves to the monastery of the Capuchins in their city in order to obtain an
Almoner to accompany them, so that those who died during the passage could receive the last
rites. The Superior of the Capuchins granted them two priests. One, Colombin of Nantes, made
the voyage of reconnaissance in 1633, and also took part in the expedition of 1637.218 Following
the journey of 1633, the merchants and the priests each obtained the desired authorizations and
recommendations in order to return to Africa. The Capuchins applied to the Propaganda for
permission to evangelize the coast that Colombin and his companion had explored. The
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Propaganda, wanting to break the monopoly held by Portugal in virtue of the padroado, and
finding the French nationality of the candidates especially suitable, on 14 July 1634 conferred the
Coast of Guinea to the Capuchins.219
The ship-owners of Saint-Malo, in 1634 received a monopoly of French commerce for ten years
between Cape Mont (in the future Liberia) and Cape Lopez. In 1637, a ship of the Compagnie
took on board five Capuchin missionaries and a secular priest. On 31 July 1637 the ship was at
anchor off Besné, also called Abiany. Was this the Assinie of the future Côte d’Ivoire? Colombin
recounted the experience in a letter of 7 August 1637 to the Père Justin of the Monastery at SaintMalo, who copied the letter, appending his own remarks of introduction and conclusion, on 2 June
1638 to the Père Raphael of Nantes, Provincial of the Capuchins of Brittany. He, in turn, copied it
to the Propaganda to show what their missionaries were accomplishing in its name. It was there
translated into Italian and read before a session of this congregation on 19 August 1639.220 It
should be kept in mind that the objective for this voyage, one of the earliest by a French company
this far south along the coast, was commerce, and that it was fully realized.221
European traders had to learn their craft anew in approaching their hosts in the West African
milieu. A coastline stretching for thousands of kilometers offered unlimited opportunity for
commerce, yet the power structures of tribes to whom the Europeans had access were different
from each other, and represented a wide range of conditions. Most local chiefs were avid to gain
European wares - textiles, small arms, pots and pans for cooking - and tendered slaves in
exchange. They were also anxious to sustain as long as possible the benefits of these dealings for
their tribe. Business in this setting could be profitable for both parties, and could extend to the
formation of fast friendships.222 “The history of the Guinea coast between about 1550 and 1850 is
increasingly and continuously the history of an international partnership in risk and profit”.223
Accounts of attempts by Roman Catholic orders originating in France to establish Christian
Mission, are blended in this section with beginnings of French Colonial Might in West Africa
only because they provide select sources upon which this phase of the history is based. They
offer, however, a preliminary insight into the earliest methods employed by Christian Mission on
the Guinea Coast. Four members of the party of six Capuchins who sailed together in 1637 would
succumb within nine months. The two survivors, Colombin and Cyrille, lived at Besné for over a
year, preaching and teaching, but the effort deteriorated rapidly owing to the frustrated
expectations of the local people: They wanted the priests to bring ships to them for trading. They
saw them pass off shore but none anchored here. Because of the violence of the surf and the risks
involved in crossing it, the ship captains preferred Komenda or Elmina, where conditions of
anchorage were more favorable. Upon leaving Besné, fourteen fruitful months were spent at Axim
(present day Ghana, see Map 31, following page), and two months at São Tome, before returning
to Saint-Malo to recruit additional missionaries, and to incur the wrath of both the Order and the
Propaganda for having left their post. In 1641, Colombin departed again for Africa,
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landed at São Tome, was seized by the Dutch and deported to Brazil, where he remained until his
decease in 1645.224
In 1685 a young Dominican, Gonzalez François, embarked from La Rochelle on a ship owned by
the newly created (by edict of Louis XIV in January of that year) Compagnie de Guinée,
authorized to trade for slaves, gold in powdered form, and other merchandise, in keeping with the
“triangular commerce”, from Sierra Leone to the Cape of Good Hope. The destination of François
was to be the Antilles, to which he has been assigned. The ship, putting in at ports of call along
the West African coast, arrived at Ouidah (future Bénin). There he encountered a Capuchin,
working alone since the death of a colleague, presumably Celestin of Brussels, with whom, in
1681, he had opened and conducted a school. Celestin had been forced to return to Europe, where
he died.225
On a second voyage, François met the king, Bangaza (sic), who, with his people, had been
favorably disposed toward the doctrine to which he had been exposed, evidently by the Capuchins
whom he had previously received. During a port call at São Tome, a message was received
through the Portuguese governor that a chief in Benin, a kingdom located in the future Nigeria,
was anxious to receive missionaries. François conceived a plan whereby, because of their
proximity to each other, living in Ouidah, he could also serve the kingdom of Benin.226 He
continued to the Antilles, returning on the same vessel to France in 1687, where, aflame with a
desire to return to Africa, he submitted a request for this assignment to his superiors, and to the
Propaganda. Since the Capuchins of Normandy, to whom the Guinea Coast had been allotted,
were over-extended, and since this Dominican was also French, it was granted.227
On 30 August of that year, François departed anew with three companions, arriving off Issiny by
20 December. The agent for the Compagnie de Guinée, finding the king of Issiny, Yamaquay,
well-intentioned toward the French, despite efforts by the Dutch to poison the atmosphere, went
ashore to negotiate for the installation of a comptoir, while François pleaded for the right to open
a mission. Receiving formal approval for both entreaties, they took on board a supposed son of
the king, and the son of a royal official, and leaving one priest to continue the instruction of king
and subjects, the ship continued on 2 January 1688 to Comendo, located less than ten kilometers
from the Dutch (formerly Portuguese) stronghold of Elmina. There it was discovered that the
French commercial establishment, the chapel, and the housing for the Dominicans, had been
burned. Viewing exploitation at Comendo for the present as hopeless, the party continued to
Ouidah, where within about a year all the Dominicans had succumbed.228
3.5 La France: Developments Pertinent to The Expansion of Her Colonial Might,
The Eighteenth Century
On 19 April 1701, two other Dominicans put to sea on a ship of the Compagnie de Guinée in an
attempt to revive the mission at Issiny. Also on board was the supposed son of the king who,
during a fortuitous séjour in France had been presented to Françoise d’Aubigné, Marquise de
Maintenon, who in turn introduced him to Louis XIV. The Sun King saw to it that he was suitably
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instructed by Jacques-Bénigne Bossuet, bishop of Meaux, with the result that he became, so far as
is known, the first convert to Roman Catholicism in the future Côte d’Ivoire, and the godson of
the King of France. Both young men, who had been transported to France in 1688, were made
officers in the Régiment du Roi. The “king’s son” from Issiny received a handsome pension from
the king of France and lived well. The other returned to his homeland in 1695. A clerk in the
employ of the Compagnie, upon further inquiry at Issiny, learned that both young men were in
reality slaves, “adopted” by the king and by one of his officers. For its part, the Compagnie went
with all the necessary equipment and materials for building a fort, desired by the king of Issiny for
his protection, but by the French for the promotion of commerce, and of the faith. The fort was
erected in the space of three months, and thirty men were left there with provisions for ten
months, before the ship proceeded to Ouidah. The two priests remained for approximately sixteen
months, September 1701 to March 1703, before returning permanently to France.229 Thus ends
Roman Catholic attempts to found Christian Mission in Côte d’Ivoire in this century, the next
being in 1844.
At the début of the eighteenth century, demographic stagnation had given way to a rash increase
in population across continental Europe, in France to a lesser degree, with a corresponding rise in
industrial and commercial activity, a foretaste of things to come.230 The Seven Years’ War, which
ensued 1756-63, was devastating for France; her coffers were drained, trade between Senegal and
the West Indies was disrupted, the productivity of the planters in the islands, who, came under a
direct onslaught, was severely retarded, and a singular set-back was suffered in the naval attack,
near the end of 1758, against the factories on the West Coast of Africa, with the seizure of
Gorée.231 The majority of the wars in the eighteenth century were conducted in the pursuit of
territories, trade, colonies, and sources of revenue for the state’s treasury. By war’s end, it had
become clear to the government of Louis XV that definite steps should be taken to insure once
more the systematic conduct of affairs overseas which obtained during the Colbert era. In 1762 a
colonial commission was created. Experienced hands were summoned to depose their
observations for the record. Responsibilities and jurisdiction of colonial officers were more
exactly described, with a clear distinction made between civil and military authority.232 The
relevance of the Philosophes and their contemporaries to the formation of a mind-set in Europe
that was favorable to the evolution of Colonial Might and Christian Mission, is noteworthy. A
Philosophe could be anyone who approached the problems of philosophy, religion, science, or
politics, or simply of life itself, “in a spirit of free inquiry untrammeled by dogmatic
preconceptions”. In the latter part of the century the term came to be applied to a group of writers
described as “liberal propagandists”, who called for reform of the French State, the abolition of
feudal privilege, and a greater degree of social equality and political liberty.233
After the latest recorded venture by the Compagnie de Guinée ending in 1703, commercial
transactions with the peoples of Côte d’Ivoire were scant, with one exception: la traite. It is
virtually impossible to separate the beginnings of either Colonial Might or Christian Mission from
the slave trade. For an overview of this nefarious commerce that engulfed West Africa to the end
of the eighteenth century, see Map 32, following page. At that time: “In the sixteenth century
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neither France nor England had any significant interest in slaves. Neither possessed the large
slave reserves which Christian reconquest had conserved in Portugal and Spain. Both were
moving into a mercantile economy which would soon give them primacy through the western
world. Their early expeditions to the Guinea Coast accordingly concentrated on gold and ivory
and pepper”.234 The right to deal in slaves was a royal prerogative, but kings farmed it out to
wealthy merchants and mariners. This right to buy slaves in Africa and sell them in the Americas,
the assiento, was essentially a royal permit binding upon the bearer strict conditions of time and
price. The assiento system applied only to Guinea slaves, since Christianity forbade the sale
(though not the use) of Christian slaves, and discouraged the export of North African slaves
because they were Muslim and might become a source of anti-Christian propaganda.235
John Hawkins, son of William, in 1530 had been the first English voyager to West Africa, having
begun overseas trading in the Canary Islands. There learning of the demand for slaves in
Hispaniola, he presented a plan to London merchants, which they backed, outfitting him with
three ships and crews of a hundred. This expedition sailed in 1562, and thus began the “Great
Circuit” trade. By this triangular design three separate profits were taken, all high, and all in
Europe: the first was that of selling consumer goods to the slavers; the second was from selling
slaves to the planters and mine owners of the Americas; while the third (and largest) was realized
on the sale of American and West Indian cargoes in Europe. It was primarily on the profits of this
enterprise that France and England grounded their commercial supremacy.236
The French and English, having begun simply by intruding in the Portuguese trade, became
increasingly bolder; whereas the more astute Dutch acquired permanent bases on the West
African coast. Other nations followed suit and permanent settlements began to spring up around
these bases. The spread of European settlement across the Atlantic, became a potent
encouragement to the Guinea slave trade. Until then, the interlopers had limited their interest to
conveying slaves from West Africa to the Spanish possessions in the Caribbean, or to Brazil. A
new demand for slaves arose from their fellow-countrymen, which was restricted at first, since
these colonists in the West Indies and North America could meet their need for slaves from the
Cuba market. By about 1640, however, when sugar was introduced into the French West Indies,
and soon outrivalled tobacco as a source of profit, the settlements had prospered from their
cultivation to a point where an enormous extension in the trade became necessary. Within twentyfive years France was importing so much West Indian ‘raw sugar’, and had founded so many
refineries, that she was able to supply the rest of Europe.237 Davidson adds that slaves were “vital
to the system; which could not be worked without them; and substantial profits were could be
reaped from voyages which successfully managed the risks.238
Toward the end of the eighteenth century, the worst hundred years of slaving the world had
known, a handful of Englishmen and Frenchmen became intrigued with discovering how great the
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volume really was. They did not find it easy to collect their data, but they persevered, and they
used their hard-won information to telling effect, successfully challenging the very existence of
the trade.239 George Fox and the Quakers were among the first to take a public stand against
slavery and in 1780, through their instrumentality, ownership of slaves in the state of
Pennsylvania was forbidden by law. There was also an inter-confessional call for action, for
evangelization among the enslaved, and for persevering opposition to this burden of sin. William
Wilberforce. and a growing number of Abolitionists in America, England, and France, was soon
declaiming in no uncertain terms, that slavery in whatever form, under whichever conditions, as
immoral, every argument to the contrary notwithstanding.240
By the late eighteenth century, France, in common with other imperial powers, perhaps motivated
by the Anti-Slavery movement, was becoming more inclined to restrict the influence of the
colonists in the affairs of the indigenous population and to regulate affairs by the rule of law,
consistent with the policies of Colbert a century earlier. The tendency of the European was to
view the indigenous population either as a people in need of what the Motherland had to offer, or
as a hindrance to European aspirations in the colony, rather than attempting to appreciate the local
culture.241 Wars in the 1790s shrank the volume of the trade, and from 1792, France had
practically withdrawn from slaving. Locke’s theories of the social contract and of unalienable
rights were making their presence felt across Europe.242 The impact of Abolition was perhaps
most keenly felt by the West Indian planters.243 Yet, in 1833 the Abolitionists reached their goal:
in all British territories slaves were freed. In 1848, the French colonies followed suit.244
In assessing positive and negative components of French Colonial Might to the eighteenth
century, Richard-Molard presents this overview. For Africa, the signal point was the traffic in
human cargo, estimated to have reached 100,000 per year, excluding those who perished in the
course of capture or in the dépôts. Other plagues in which the Europeans, though not alone,
played a role, were the introduction of venereal diseases, inter-tribal armed conflicts, and
alcoholism. The companies that brought priests on board their ships with the intention of
establishing and supporting churches, failed in the effort. Nothing remained from this period. On
the other hand, a mixed race was created. with children bearing European names. European-style
housing and modes of dress were adopted by Africans, and as much as 45% of their vegetal
products, not to mention tobacco, were introduced by the foreigners. Finally, there were traders
and missionaries who lived for long periods on the West African coast, some of whom marrying
Africans, and serving as advisors to chiefs arousing the interest of European intellectuals in
Africa.245 Scurvy claimed the most victims at sea. Whereas in the eighteenth century Vitamin C
was unknown, all were aware that seamen who received an adequate diet of fresh foods were
protected against the disease. Retaining freshness on the high seas for any length of time was
problematic, and replenishing supplies on ships equally so.246
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Foreign policy was more concerned during the eighteenth century with the New World and with
the East- and West-Coasts of India than with West Africa, except for the on-going slave trade,
while the financial crisis at home culminating in the Revolution of 1789, over-shadowed the
waning years of the century. “On the morning of May 4 1789, Louis XVI, chief of the House of
Bourbon and King of France, walked the streets of Versailles to the Church of Saint Louis, named
for that royal predecessor so difficult to emulate. With him in grand procession went most of the
delegates to the Estates-General, called to assembly for the first time since 1614”.247 The
immediate pressures upon the king to make this dangerous appeal were financial; the royal
treasury was close to bankruptcy, and behind bankruptcy was the failure of absolutism in France.
With the formal sessions of the Estates began the Revolution per se. On 14 July 1789 was
unleashed the political revolution, occasioning the taking of the Bastille and overthrow of the
monarchy. In the night of 4 August came the social revolution, the abolition of privileges, the
succession of the bourgeoisie to aristocratic France. On 27 August was the judicial revolution,
The Declaration of the Rights of Man and of the Citizen, emblazoned upon public monuments
throughout France. The administrative revolution followed on 22 December, when the
Départements replaced the Provinces.248
The close of the century was devoted to the construction, and finally the deconstruction, of the
Republic, with the introduction of the revolutionary calendar, dating from 22 September 1792,
which became Year I of the Republic. The Convention sat from the founding of the Republic to
1795, its work briefly superceded by the adoption of wartime emergency measures known as The
Terror, including the suspension of public worship. Lazare Carnot was summoned to muster an
army which would rid France of foreign troops, put down revolts, and reconquer lost territory. It
was in this army that the military careers of a young Corsican and most of those who would
become his marshals, were forged. The Directory, five relatively gifted and honest statesmen,
succeeded the Convention (1795-1799) but faced unprecedented difficulties with economic,
administrative, and judicial, chaos resulting from six years of revolution, and war.249
The coup d’état of 4 September 1797, resulted from the announcement by The Directory that a
conspiracy against the Republic had been discovered. Henceforth, it would rule under a virtual
military dictatorship, leaning to the Left, giving vent to a renewed anti-Catholicism, then
wavering between tolerance and repression. Amidst war and depression, the law of 21 February
1795 had formally recognized the separation of Church and State, following upon a law enacted
in September of the preceding year, which had ended government support to all religious bodies.
Although bourgeois Frenchmen had prospered under Bourbon rule, commoners, casting longing
eyes upon the English system and the American Revolution, saw in representative government an
unequaled opportunity for self-betterment. The failure of tax reform, compounded by corruption
and mismanagement, lay behind the menacing royal insolvency. These threats to the public weal
would neither in France, nor in her colonies, completely disappear.250
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Four years before the accession of Napoleon, France, through war and conquest, had tentatively
ventured into a proto-type Colonial Might, annexing the left bank of the Rhine, to which was
added Belgium, and three provinces from Holland. The public clamor for peace with England and
Austria was, nevertheless, unabating. Napoleon Bonaparte after his successful engagement
against the Royalist-led plot in 1795, having gained the favor of the Jacobin government, was
given, the following year, command of the Army of Italy, subdued Austria, and from the
vanquished territory of northern Italy formed the Cisalpine Republic, which became a part of the
French empire.251
An ill-fated eastern campaign, together with other aggressions, had re-opened in 1799 a general
war, pitting England, Turkey, Russia, and Austria, against imperial France, composed of the
Batavian Republic in Holland, the Helvetic Republic in Switzerland, the Roman Republic, from
which Pius VI had been expelled, and the Parthenopean Republic, taking advantage of a revolt in
the Kingdom of Naples. Allied victories deprived France of all Italian republics except Genoa.
The earlier reverses of fortune were sufficient to bring down The Directory at the hands of a
revived Jacobin party. Moderates and conservatives plotted a coup as a short-cut to a new
political order envisioned by Abbé Emmanuel-Joseph Sieyès. Needed was a general who could
mount the coup and then maintain public order. Napoleon received the call, the Directors resigned
and the ground was thus prepared for another emergency government.252 Power devolved upon
three men, designated Consuls, Pierre Roger-Ducos, Sieyès, and Napoleon Bonaparte. The nation
calmly accepted the dissolution of The Directory on 9 November 1799, the installation of The
Consulat, with Napoleon Bonaparte as First Consul, and the Constitution of the Year VIII. A
fifteen-year adventure began, which ended the Revolution and indelibly marked the mind and
body of France.253
Imperial policies crafted under The Directory would find their way into the West African milieu.
In the colonies founded in Holland, Switzerland, and Italy, “the pattern of French rule was
consistent: a government modeled after the Directory, protected and dominated by French troops,
and staffed by a minority of natives who were revolutionaries or opportunists and sometimes
both. In all, the French took large indemnities in every form of wealth, and partially introduced
the anti-feudal reforms of the Revolution. The Directory made feeble efforts to restrain the
appetites of its generals for plunder, but its agents were either rebuffed and sent away or settled
down to make their own fortunes. “In most cases French officials displayed little more interest in
liberty, equality, or fraternity in their new territories than did their uneasy masters at home. Even
among those peoples who had most reason to welcome a change of government, as in Italy, native
patriotism grew in direct proportion to French exploitation” (italics added).254
Though the visions of 1789 had not been fully realized, a century of progress in virtually every
sphere of French life was being achieved. A unitary society subject to the authority of a central
government would sweep away feudal, royal, provincial, economic, judicial, or ecclesiastical
jurisdictions. The principles of representative self-government, of equality before the law, of just
and uniform taxation, of standardized laws governing commerce, including weights, measures the metric system - and currency, were recognized, if not yet perfectly implemented, while land

251

Ibid., pp. 44, 49f., 56.
Ibid., pp. 52, 54.
253
Ibid., pp. 54, 57.
254
Ibid., p. 52.
252

100
reforms and the liberation of private capitalism were creating new middle-class wealth.255 The
French Revolution, distinct from the English and American revolutions, left no single political
tradition. The political legacy of the revolution, which was to serve France from 1814 to 1848,
was a constitutional monarchy provided by the Constitution of 1791, comparable to the English
model, with representative government in the hands of educated “notables”.256
Other providential and enduring revisions of the revolutionary years included the abolition of
slavery in the colonies, and the decree of free and universal education. The “trickle-down effect”
of the foregoing events would help to shape the surge of French occupation with West Africa in
the nineteenth century. Of primary interest are historical facts relating to this missiological
context: 1. the French proved to be particularly suited to the exercise of Colonial Might and
Christian Mission, whose regents had inherited a penchant for imperial enterprise, guided by the
genius, in the sixteenth century, of Francis I, and in the seventeenth of Richelieu, Mazarin, and
Colbert; 2. French administrative and commercial interests had thereafter acquired some 200
years’ experience in outre-mer, in which Colonial Might had made major strides toward
becoming a science; 3. The Roman Catholic Church, through French orders, with priests and lay
brothers of French nationality, despite abrupt swings in the national mood affecting relations
between Church and State, remained committed to the extension in West Africa of her quest for
souls; 4. The French were becoming officially absorbed with taming the environment in Côte
d’Ivoire, having amassed a degree of prior seasoning in other French territories, on the continent
of Africa, particularly in Senegal; 5. Both the indigenous populations of Côte d’Ivoire and their
European counterparts, had begun the process of acculturation, which for the various tribes meant
acquiring, at least a superficial “French-ness”, and for the foreigners, implied a willingness to
appreciate, or at least accept, indigenous value systems. As will be shown in the course of this
research, these humble beginnings were ultimately not in vain. The next hundred years would see
French Colonial Might, encompassing Côte d’Ivoire, firmly established in West Africa, and
enduring Christian Mission founded within the colony.
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PART 4

Christian Mission and Colonial Might In West Africa:
The Nineteenth Century to the Advent of the Third Republic

4. Introduction
By the close of the eighteenth century Christian Mission, originating from the Roman Catholic
Church in France, animated by various mission orders, as well as by non-affiliated priests and lay
brothers under the direction of the Propaganda, spanned much of the globe. French Colonial
Might was being systematically enlarged. In the nineteenth century, both Christian Mission and
Colonial Might reached a high water mark, the setting for, alternately, cooperation and
confrontation between them, in that part of the Guinea Coast of West Africa which ultimately
became the colony of Côte d’Ivoire. Heretofore, only in Senegal had Christian Mission, kept pace
with the extension of Colonial Might. In Côte d’Ivoire, it followed belatedly in the steps of its
northern neighbor, concluding by the end of the century 258 years of frustration.
4.1 The Napoleonic Epoch And Its Consequences
The nineteenth century dawned with First Consul Napoleon Bonaparte securely established as the
de facto ruler of France. He lost little time in imposing his own system, which was in part but a
modification of revolutionary measures. The Civil Code of 1804, drawing upon the earlier work
of jurist Jean-Jacques de Cambacérès, is an example. Afterward known as the Code Napoleon, its
principles of civil equality, religious toleration, and liberty of private property, were translated
and disseminated throughout Europe. To it were added a Code of Procedure, a Code of
Commerce, and a Criminal Code, offering vast improvement over previous standards. Order and
stability reflected his concept of governance, which included repression, discrimination on the
basis of gender and generation, night arrests, interception of mail, exemplary justice, restrictions
upon association and the press. In 1802, slavery was again permitted to the colonies. While
mistrusting democracy, Napoleon waged a campaign to effect reconciliation of the disparate
blocks within the citizenry to each other, and to himself, through the offer of security, bestowal of
public honors, economic well-being inclusive of sound currency and credit, and national glory,
among other means.257
A form of thought-control was introduced through a new system of education and through a
Concordat with Rome, agreed upon with Pius VII in 1801. By its terms, the latter would be
aligned against the Royalist hierarchy in France, as well as against liberal elements within the
clergy. Though Napoleon had no religious beliefs, he shrewdly recognized their utility in
fostering social peace. Roman Catholicism enjoyed a revival; Protestants and Jews, together with
the liberal clergy, preferred the separation of Church and State, and viewed the current state of
affairs with consternation, although the government paid salaries of the clergy of all three.
Official interference in religious affairs released a surge of appeals by French Catholics to Rome,
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a practice which came to be known as “ultramontanism”. Pius, tenaciously striving to maintain
neutrality in foreign affairs, saw the Papal States annexed in 1809 in retaliation and, replied the
same year by excommunicating the Emperor, who riposted by imprisoning him. The Church, for
its part, was effectively compromised by a too intimate association with politics.258
War was resumed, and the Austrian Emperor was forced to make peace under terms dictated by
the Treaty of Lunéville, 9 February 1801. The Treaty of Amiens a year later secured accord with
England. Buoyed by these triumphs, the French overwhelmingly voted approval, 2 August 1802,
of Napoleon’s decision to make himself Consul for life. In the same year, he sought to revive
France’s Colonial Might, making Louisiana, ceded by Spain in 1800, the seat of power in the
western hemisphere, while West Africa was allowed to languish. The West Indies under the
control of the army, with the revocation of the abolition of slavery, helped to provide France with
a monopoly of trade. Disregard of the letter or the spirit of Amiens and Lunéville brought
Napoleon to the brink of war and induced him, in 1803, to sell Louisiana to the United States.
War did ensue in May, and a year later he asked the Senate to declare him hereditary Emperor.259
In 1804, France, with some 28 million, was the second most populous state in Europe, fielding an
army of 200,000 men, about half that number veterans of previous campaigns. The French general
officers were more experienced in combat than their opponents, who were no match either for the
strength, endurance, or discipline of Napoleon and his generals, or for their soldiers’ esprit du
corps. In July 1805, Russia, Austria, and Great Britain, formed the third coalition arrayed against
The Grand Army, and gave the new Emperor, within six months, his greatest victory at Austerlitz.
Treaties were signed in 1807 with Tsar Alexandre I at Tilsit in modern Lithuania, which was
arguably the pinnacle of the Napoleonic era.260 To appearances, the Empire of France had never
been more illustrious (see Map 33, following page).
After an ill-fated attack upon Russia and her allies, the retreating Grand Army was overwhelmed
at Leipzig between 16 and 19 October. Napoleon’s days were numbered. He returned to France to
organize resistance, but his adversaries, who bound themselves to a twenty-year alliance through
the Treaty of Chaumont, were now far superior. They entered France and defeated the defenders
on their own soil, with the Prussian general, Gebhart Leberecht von Blücher and his Austrian
counterpart, Karl Philipp, Prince von Schwarzenberg, unhindered, invading Paris. Talleyrand and
the Senate contrived with the victorious Alexander to restore the Bourbon monarchy, and on 6
April 1814, summoned the Compte de Provence, who mounted the throne as Louis XVIII. Five
days later Napoleon abdicated and accepted the sovereignty of the Mediterranean island of Elba,
before sailing to exile on a British man-of-war.261
Louis, King of France and Navarre by the grace of God, brought forth a “liberal constitution”,
The Constitutional Charter, of the Bourbon restoration combining the style of divine-right
monarchy with the substance of recognized vested interests deriving from the moderate,
bourgeois revolution. It formed the basis of government until 1848. In accordance with the Treaty
of Paris, signed in the year of his inauguration, Louis was able to retain the borders of France as
they stood
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in 1792, including French holdings in West Africa, while renouncing the conquests of the
Directory and the Empire. The new government of France was a constitutional, but not a
parliamentary, monarchy. The King, according to the Charter, held all executive powers, as well
as military, judiciary, and administrative control. Certain concessions were made to Napoleonic
institutions, although attempts to balance the demands of imperial officials and soldiers with those
of royal favorites, not to mention the claims of neighboring countries, on an austere budget
insured that unpopular measures would be adopted. Roman Catholicism was again made the State
religion, and selected prerogatives of the Church were renewed.262
Amidst widespread disenchantment with the government in Paris came the news on 5 March 1815
that Napoleon had escaped from Elba and was marching with a thousand men to restore the
Empire. The King, on 19 March, fled to Ghent. A government in British parliamentary style was
hastily established, before the Emperor led a grossly undermanned French force into Belgium. As
botched execution produced the debacle at Waterloo on 16 June, Napoleon fled, arriving at
Rochefort in July where he surrendered to the Price Regent of Great Britain, thus ending The
Hundred Days. On 15 October, H.M.S. Northumberland put him ashore on Saint Helena in the
South Atlantic, where, on 5 May 1821, he died, and where the Bonapartist legend was born,
nurtured .by his testament advocating personal authority, political democracy, state guarantees of
economic justice, and national glory.263
Napoleon had patronized science and technology at the expense of arts and letters. He subjected
artists, thinkers, architects, and designers, to the service of the empire. His conquests were
embellished through his caesaropapism, roads, aqueducts, his Legion of Honor, with its eagles,
fasces, laurel wreaths, busts, furniture, and utensils, to which were added the architectural
splendor of the Bourse, the Madeleine, the Vendôme column, the triumphal arches, and the Étoile.
They left a million men dead or disabled through war and disease, a stifling inflexibility in the
domains of law, administration, and education, with economic development taken captive by
fifteen years of belligerence, nourishing a tendency to rely upon military intervention.264
The “Second Restoration”, with Louis XVIII again securely on the throne, was accompanied by
abuse and recriminations. In 1816, Louis dissolved the Chamber and called new elections, which
resulted in forming a body politic more representative of the electorate.265 From 1816 to 1830
French politics passed through three distinct phases. In the first, lasting until 1820, a moderate
royal policy, interfering little with the press and elections, was sustained. Upon his death in 1824,
he was succeeded by his younger brother, the Comte d’Artois, as Charles X. The government
resorted to censorship and election-rigging, which tainted the second phase, from 1820 to 1828. In
the third phase opposition to the king mounted, leading to the Revolution of 1830.266
In the two terms of Armand Emmanuel, due de Richelieu, as minister under Louis XVIII, France
regained both freedom and stature, with credit being restored at home and abroad, and allied
indemnity settled, including the costs of occupation following Waterloo. With the ascension of
Charles X, the government’s relations with a reviving Catholicism became the central issue. “The
Congregation” was a society of priests and laymen dedicated to this revival, comprising the faith
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and social action, inspired by vicomte François-René de Chateaubriand’s Génie du Christianisme.
In 1815 the ranks of the priesthood were hardly half its numbers of 1789, with most past middle
age. The deficiency was made up by 1830, through increased investment in seminaries, and with a
clergy generally superior in piety. In 1826 began a Gallican reaction against the influence of
Rome, the Congregation, and the Jesuits; and a movement for the separation of Church and State
was again gaining momentum. In the final phase of restoration politics, press censorship was
again abolished, the Ministries of Religion and Education were separated, enrollment at
seminaries was restricted, unauthorized orders were barred from teaching, and bishops lost much
of their power over primary schools.267
The subjugation by Charles X, on 5 July 1830, of Algeria, the first Arab state to be detached from
the Ottoman empire, opened a new chapter in French foreign policy, namely expansion through
conquest on a grand scale. Eighteen years later the country was declared French territory, and its
littoral an integral part of France. “Of the Arab lands those of North Africa were the first to be
lost to the Ottoman empire. Those lands constitute a block by themselves. Proximity to South
Europe, distance from the centre and heart of Islam in Western Asia, the weakness of their Islamic
tradition and the high proportion of Berber and European blood made them from the outset pursue
a course of their own”.268 (See Map 34, following page.)
In this period, the French gained valuable experience in the exercise of Colonial Might, which
would be repeatedly modified in adapting to the demands of other cultures. They learned that pre1830 issues among the different sectors of Algerian society did not dissolve because of the
presence of the Europeans. As antagonisms and ancestral rivalries which divided families and
opposed family to family endured, there came to be united opposition to the French. Among the
causes, in addition to those that were particular and local, were agitators with claims to religious
authority, who cited seizure of religious institutions, and the destruction of mosques. There was
resentment of French-imposed taxation and fines, fear of further deprivations, and protest against
the loss of land, in short, against the progress of Colonial Might.269
Paris in 1830 registered a population of 800,000, composed, largely as in 1789, of the poor, the
unemployed, laborers, craftsmen, shopkeepers, and the disenfranchised lower middle and
professional classes. Besides political refugees from eastern Europe, other new arrivals came,
seeking opportunity which, during the restoration, seemed to beckon. Romanticism, which would
embrace no political platform and would mark a turning point in European culture, grew and
proliferated. It has been characterized as a revolt against eighteenth century rationalism, and even
of the Revolution, “a rebellion against tyranny of any sort (except, later, its own). over men’s
minds and actions whether exercised by Church, society, or government”.270 “In the background,
too, there are still further circumstances, whose effect cannot be measured, but whose very
presence seems to favor Romantic taste: the disruption of the social order with which neo-
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classicism had been associated, the contact with more colourful cultures resulting from
Napoleon’s campaigns, the Napoleonic opportunity to prove what inspired individualism might
achieve, the experience of history’s dramatic power which nothing can withstand, neither the
reign of reason nor of power - and surely no mere restoration”.271
The Revolution of 1830, a popular, romantic uprising imbued with the democratic ideals of 1789,
demonstrated that victories abroad could not win for Charles the loyalty of his people, on which
he had counted.272 The misadventures by the King and his advisors summoned workers, students,
and bourgeois, alike to the barricades on 28 July, the ranks swelling on the following day, as the
army was routed and the tricolor waved above the Hotel de Ville. Charles abdicated on 2 August,
the last of the Bourbon line in France, going into exile across the Channel on the 16th.273 On 9
August, the Duke of Orléans mounted the throne as King of the French. The July Monarchy, or
the “bourgeois monarchy”, as the reign of Louis Philippe came to be known, brought about
election reforms, and retired the old nobility to their estates, though scant change was made in
French economic and political life. Roman Catholicism once again lost its standing as the State
religion. Orléanist liberalism was ill-prepared to meet the demands of changing French society,
and precipitated the Revolution of 1848.274
In addition to election reforms in the métropole, the July Monarchy conferred upon all free
residents of French colonies civil and political rights as prescribed by law, confirming a principle
which its predecessors had not denied. In 1840 representative institutions were established in
Senegal on an oligarchic basis largely conforming to that in France, probably the first electoral
law in tropical Africa. During the next eight years the conseil-général at Saint Louis, and the
separately constituted conseil d’administration at Gorée, met, if somewhat irregularly, to debate
government policy. Sixty electors at Saint Louis were selected, to appearances, in a manner
designed to avoid giving a majority to any interest group. Most of the “native merchants and
proprietors” on this, and later, electoral lists were mulattos, with a sprinkling of Africans. At
Gorée the electoral assembly was composed of three officials and twenty-two merchants or
proprietors, divided between Europeans and mulattos, not apportioned by race but given
approximately equal weight. The conseil d’administration consisted of two Europeans, two
“natives”, and one retailer of either race.275
Pius VIII, in 1830, had summoned the faithful to accept the government of Louis Philippe, whose
relations with the Church were satisfactory during its first decade, despite a restless anticlericalism among the populace. In that same year appeared the newspaper L’Avenir, devoted to
the liberalization of Catholicism, freedom of conscience and religion, freedom of association,
assembly, press, education, and universal suffrage, with the separation of Church and State. The
publication, which scandalized conservatives across Europe, was condemned two years later on
political grounds by Gregory XVI. In 1833 a law was enacted through the ministrations of Guizot,
a Protestant, which provided for Catholic religious instruction in primary schools, and permitted
teaching and administrative positions to priests.276
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The cautious demeanor of Louis Philippe in foreign affairs had its rewards, improved relations
with the British crown being one. At the same time, the lagging economy, despite brisk trade
within Europe, better communications, and transport on roads, rails, and waterways, and enriched
diet, masked a decline in real income for many. Urbanization, even in the face of depressed
employment accompanied by low wages from retarded industrial development, and emigration,
were thereby spurred. The absence of domestic mass markets, and restrictions upon exports in
retaliation for onerous French tariffs, hindered expansion. The paucity of coal and other mineral
deposits in France, and the exorbitant cost of extraction, combining to make French iron and steel
noncompetitive, were further deterrents. Although over half of all Frenchmen down to 1870 tilled
the soil (as opposed to 2.6% today),277 agricultural progress generally, due to administrative
neglect, was limited, unequal, and scattered. Yet, under this administration, those trained in the
schools of science and engineering, and especially the École Polytechnique, were to give France
the leading role in the spread of technology on the continent. Roads were repaired, the network of
canals greatly extended, and the first railroad was constructed between Saint-Étienne and Lyons.
Only by the eve of the Revolution of 1848 were capital markets sufficient to sustain the formation
of large-scale enterprise. French industry was centuries behind England’s. Although Paris was
perhaps the world’s largest manufacturing city, with over 400,000 workers out of a population of
1 million, not one-tenth of its enterprises employed more than a dozen men each. Of a total
French population of 35 million, about 1 million worked in middle-sized or large-scale factories,
and the ‘middle’ usually had less than twenty employees. The organization of workers and
collective bargaining were deemed inconsistent with economic freedom and continued to be met
with force. The social conscience of the government was awakened to the plight of disdained
workers living in woefully sub-standard housing, with men beset by alcoholism choosing
concubinage over marriage, women engaging in prostitution, and infant mortality soaring, only
when a majority of urban military conscripts proved to be physically unfit.278
By 1847, opposition mounted by diverse elements became public. The following January, Alexis,
Clérel de Tocqueville warned in vain that the complacency, egotism, indifference, and vice, of the
ruling notables presaged not only political but social revolution. On 22 February 1848, a directive
forbidding a widely-publicized political banquet in Paris sparked demonstrations. On the 23rd,
troops firing into the crowd, killed a considerable number. Aroused Parisians forced the King to
seek exile in England, dispersed the Deputies, and proclaimed the Republic.279
4.2 Confrontation With Islam and Its Reform Movements
In the course of the July Monarchy, new life was breathed into French expansion on the west
African coast. In 1837, a 29 year-old officer of the Marine, Louis-Edouard Bouët-Willaumez, was
given command of the brig Malouine, and the order to sail along the coast, to study it in detail,
and to anchor before the establishments and principal villages. At the conclusion of his journey in
1839 he was to file a report on the available commercial resources, and to recommend means for
turning them to the profit of French ports and industry. In 1841 and 1842, a second voyage was
undertaken in which a hydrographic study was made of fifteen of the roads and rivers most widely
coursed by French vessels along the coast, while keeping under surveillance British ships which
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were harassing French craft in the area. In 1843 and 1844, he served as Governor of Senegal and
continued documenting, and communicating to the government at home, data relating to the
commerce in gum and peanuts. The latter, introduced into Senegal in 1840, became a
consequential money-crop. The years 1845 and 1846 were devoted by this young officer to
policing the lands of the littoral where the tricolore was hoisted, to extending French sovereignty
over numerous comptoirs, and to the scrutiny of the localities where the slave trade was being
surreptitiously pursued.280
Beginning centuries before the July Monarchy, but becoming especially prominent in the years
contemporary with the discoveries of Bouët-Willaumez, was another force which would represent
a formidable challenge to French Colonial Might, and to Christian Mission, in all of occupied
Africa: Islam. It is probable that traders and other adventurers shortly after the hijra (A. D. 622)
began announcing the message of the new movement among their contacts in Egypt, in North
Africa, and southward along the coast. These, in turn continued the practice in the markets of the
Sudan where their primary interest was commerce - manufactured goods from the Mediterranean
lands, salt from the Sahara, for gold, slaves, ivory and gum - rather than proselytization. The
Caliph Uthman, in 27 A. H. authorized the expedition into Ifriqiya under Abd Allah bin Sa’d, who
concluded a treaty with the Byzantines in 35 upon the payment of tribute. It was left to Hassan bin
an-Nu’man to crush all resistance in North Africa, and to subdue the surrounding territory in the
years A. H. 82-90.281
Judaism was represented on the continent from early times, with established colonies and
conversion of local tribes including, at least superficially, the Berbers. Jews from Egypt and the
parts of Libya adjoining Cyrene were assembled in Jerusalem at the Pentecost when the church of
Christ came into existence, many of whom would presumably have returned home to share the
glad tidings which they had received. The disappearance from North Africa of the church thus
begun, was due less to the all-conquering Muslims than to internal strife which had already
sapped her vitality.282
The spread of Islam southward from the Maghrib, after a turbulent beginning, gained momentum
after assuming the form of a Berber nationalist movement in the second and third centuries A. H.,
immeasurably facilitated by the arrival of the camel. In addition to the Berbers, the cultural
groupings of the Sudan were by this time also differentiated, from West to East: Senegalese
(Serer-Toucolor), Soninke-Manding, Mossi-Gurma, Songhai, Nupe, Hausa, Kanem, and WadaiBaghirmi-Darfur, each with its orientation toward Morocco, Libya (Tripoli), Egypt, or the Nilotic
Sudan. The unleashing of the Banu Hilal and Banu Salaim by the Fatimid Caliph, al-Mustansir, in
the fifth century, for three hundred and fifty years, wrought destruction and dispersion among the
settled tribes populating the region between the Sudan and the Mediterranean. Contemporaries of
the arabizing Hilalians were the reformist dynasties of the Almoravids, and Almohads, who were
responsible for the first definite attempt to introduce Islam by force into the Sudan. This
conjuncture brought West Africa into permanent contact with Mediterranean, and therefore
Islamic, civilization, by means of which Berber merchants accomplished the primary Islamization
of peoples south of the Sahara.283
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From the fourth to the sixth centuries A. H., Berber tribes lived among pagan blacks in the desert
region along the Niger bend, as they pursued their search for pasturelands. Every trading center
then had a Muslim quarter, and many of the local rulers avowed acceptance of Islam, if only as an
adjunct to their traditional religion, while the masses remained largely outside its pale. The first
evidence of Islam having reached the Niger, following the ancient trade routes, was the account in
al-Muhallabi (A. D. 985) that the ruler of Kawkaw (Gao) had professed Islam, erected a royal
mosque, and provided an open space for congregational prayers (see Map 35, following page).
The process of Islamization among the blacks, like that earlier among the Berbers, was slow but
unrelenting, making redoubtable gains beginning in the early eleventh century A. D.284 The next
stage of Islamic aggrandizement in West Africa was its adoption by states of the western Sudan as
an imperial cult, namely the Senegalese chieftaincies, Soninke and Mandinka states between the
Niger and Senegal, and Songhai in the region of the upper Niger. The veritable rulers of these
states, which had no ethnic or cultural homogeneity, were not kings or emperors but family
patriarchs, councils of elders, and village chiefs, on the one hand, and heads of superimposed
clans on the other. What they had in common was a superficial recognition of a distant
suzerain.285
The Soninke empire of Gana, the Mandinka empire of Mali, and the Songhai empire of Kawkaw,
successively dominated the region from about the ninth to the sixteenth centuries (see 2.5.4). The
breakup of Gana in the twelfth and thirteenth centuries, and the Soninke migrations which
followed were responsible for the wider propagation of Islam in West Africa. The fall of Songhai
set in motion the opening of new trade routes and the movement of the Islamized Manding. The
dyula (or Dioula) departing from Dya, a Gana dependency on the Niger, carried it to the forest
region of modern Côte d’Ivoire. The Muslim penetration into the western Sudan, and southward
into present-day Côte d’Ivoire, is here introduced since it culminated in a series of events which,
during the reign of Louis Philippe, brought its leaders into direct confrontation with French
Colonial Might. From her bases in Senegal, France was now casting a roving eye upon
neighboring territory which had become the domain of aggressive chieftains. In the eighteenth
century A. D., Islamic revolution was inspired and implemented by Marabous, “devotees”, who
were teachers, respected as holy men and at the same time assumed by the general populace to
have magical or supernatural powers. The Marabous were particularly influential among the
Fulani, the most widely dispersed of all west African peoples and among the first to embrace
Islam, which lent them prestige in cities and courts. The zeal of these reformers led eventually to
the creation of Islamic states from the Upper Senegal to northern Cameroon.286
Fulani “revivers of Islam” established a theocracy in the Futa Jallon highlands of Guinea, led by
an imam, who claimed to rule in the name of God, and who held military, political, and religious
powers. This state continued to prosper and to serve as a training ground for teachers, while
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providing a practical example for reformers throughout the western Sudan until the French
invasions of the latter nineteenth century.287 News of the Fulani reform, and the imposition of
Shari’a, reached their kinsmen who had long populated the Hausa Bakwai located in northern
Nigeria. From religious and other motives, Usman dan Fodio rallied the Fulani to the largest and
most successful Islamic revolution in West Africa, in 1804 proclaiming jihad against the infidels
of Hausaland.288 (See previous Map, and Map 36, following page.) A former student of Usman’s
at Sokoto, the Toucolor Sheikh Ahmadu bin Hammadi Boubou, upon his return, established at
Macina a Koranic school where revolution was fomented. In 1818, jihad was proclaimed and the
pagan government of Macina was overthrown. Conquests followed, including Djenne and
Timbuktu, and his Islamic state was modeled upon that of his teacher.289
A still greater threat to French interests was that of another Toucolor from the Futa Toro, al Hajj
Umar, who in 1820 undertook a five-year pilgrimage to Mecca and Medina. Having regained his
homeland, he subscribed to the discipline of the Tijaniyya brotherhood founded by Ahmad atTijani, and visited Sokoto to study its political and military organization. In 1838, he established a
religious center in the Futa Jallon and began acquiring modern weaponry from European
merchants on the coast.290
4.3 New Initiatives in Côte d’Ivoire, and in Liberia
Southward along the coast, another series of events was to have a pivotal bearing both upon
Colonial Might under Louis Philippe, and upon Christian Mission. The renewal of Roman
Catholic interest in the coast of the Gulf of Guinea, specifically that which became Côte d’Ivoire,
in 1844 resulted in the opening of a new offensive at Assinie and at Grand Bassam, after a
surcease of more than a century (see 3.5), growing out of a movement in the United States to
provide return passage to Africa for freed slaves.291 The founding of a colony of freed slaves in
Liberia provides the historical means for intertwining at least three strands of thread, vital to this
study. In addition to the attempt by Roman Catholics to reestablish themselves in the territory,
was, secondly, the occasion for a little-known church planting across the Cavally, and, thirdly, the
ground upon which would germinate the teaching of the scriptures among a pagan people in
Liberia, from whom would spring in less than a half-century, William Wadé Harris.
The project of acquiring land in Africa suitable for accommodating slaves freed in the United
States, then numbering about 50,000, originated in 1790. Accounts of its out-working vary,
though the following are representative. A plan, prompted by a longing for expiation for the
injustices toward the Africans imposed by the slave trade, had already been conceived in religious
circles in America. Sierra Leone, which had newly become a British colony, was envisioned as a
logical starting point, and indeed, in 1816, thirty-eight blacks were settled there. A Society of
African Education was formed in Washington, D. C. for the purpose of training preachers and
teachers among the blacks, and later to prepare missionaries and administrators to serve in the
proposed colony.292
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The American Colonization Society, founded in the state of Virginia in 1816, and backed by
“daughter societies” in other states, was destined to regroup the freed slaves in the United States.
Bushrod Washington, brother of the first American President, was named President of the
Society, among whose organizers were Henry Clay, General Andrew Jackson, and Francis Scott
Key, composer of The Star-spangled Banner, national anthem of the United States. Settlers whom
they sent out founded the city of Monrovia (the name derived from that of the sitting President of
the United States) in 1821, and called their colony “Liberia”. The state of Maryland on the US
East Coast, founded another independent society in 1827, and in 1831 sent a contingent of
colonists to Monrovia. Upon learning of the dismal moral and administrative standards there, they
decided upon a completely separate colony, empowering their agent at Monrovia, Dr. James Hall,
together with missionary John Hersey and two Afro-American colonists from Monrovia, Georges
R. McGill and James J. Thompson, to seek an agreement with chiefs of the Grebo tribe. Chiefs
Parmah at Cape Palmas, Baphro of Grand-Cavally, and Weak Bolio of Garraway, upon payment
of $1,000.00 in diverse products, granted land on which to establish the settlement.293 (See Map
37, following page.)
The grounding of the colony of Maryland having been achieved, Dr. Hall proceeded to improve
its living conditions, setting up an infrastructure, including a warehouse, a fortress, a prison, and
public buildings. On 30 December 1834, the new city was named Harper, after Robert Goodloe
Harper, a former jurist and a senator from Baltimore, who is credited with proposing the name
“Republic of Liberia”. Meanwhile, a succession of community leaders at Monrovia had bettered
the previous state of things and had instituted measures leading to economic development of that
colony.294 The colony of Maryland set a high moral tone, by which, much to the displeasure of the
Grebo chiefs, the traffic in alcohol was forbidden. Schools were to offer instruction both to the
children of the settlers and of indigenous families, and all lived under the same code of law. The
local people, in addition to supplying food to the colonists, had increasing contact with them,
learned trades such as carpentry and stone masonry - which William Wadé Harris would choose
early in life - and acquired new tastes in food, clothing, and household furnishings. A greater
impetus for change, in moral and spiritual values, came from the missionaries who accompanied
the settlers. The objective of the mission was not primarily to serve the colonists but rather to
carry the message to the surrounding indigenous populations. Jesse Lowrie, a Grebo, who came to
serve the Methodist Episcopal Mission, and to preside over the mission school at Greenville, is an
example. He would later accept as his ward, the twelve-year old Harris and open the youth’s eyes
to a culture, and a religion, which would be a radical departure from Grebo tradition.295
Two propitious events followed. The Slave Trade Act of 1819 was enacted; then, in his address to
the US Congress that year, President James Monroe announced the sending of two agents to
Africa, with a company of cultivators and mechanics representing his government, to implement
the founding of a colony.296 Ahui places the first colony of freed slaves in West Africa on Sherbro
Island off the coast of Sierra Leone, which, in the years 1820 to 1823, had suffered from a chronic
shortage of funds, and from the deaths of several promoters of the project.297
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The suggestion had been interposed earlier that greater dependence should be placed upon
religious personnel, and in Richmond, Virginia was created in 1825 a Baptist African missionary
society. The first Methodist missionary to Liberia, Melville Cox, arrived at Monrovia in 1832, but
succumbed before realizing his intention to establish the Methodist Episcopal church there.
Presbyterians, Quakers, and Episcopalians were also seeking to gain a foothold in Liberia. A
further dramatic step forward was taken as the above-named colonization society in the state of
Maryland, founded in 1834 the State of Maryland in Liberia. Beginning in 1830 with the transfer
of 318 colonists, and the US government underwriting the costs, acceleration was rapid and
steadily gained momentum, due also to the concern that ex-slaves were becoming too numerous
on American soil. Financial strains within the society were eased by the proliferation of US
citizens in all economic and social classes who were seeking “Pardon”.298
Contretemps were not lacking in either of the Liberian colonies. At the same time, able men,
including Jehudi Ashmun, who is recognized by many as the “founder” of Liberia, Dr. Joseph
Michlin, the Presbyterian Dr. John B. Pinney, and Dr. Ezekiel Skinner, were directing the affairs
of the colony at Monrovia, which inspired other humanitarian societies to undertake the founding
of colonies in the area. Their example was by no means lost on the colony of Maryland, who
created a “governorship”, under the authority of John Baptist Russwurm of Monrovia, editor of
The Herald.299 By 1840, the colonists, who came to be known as “Americo-Liberians”, numbered
between 900 and 1,000, in addition to members of the indigenous population who had been
educated by them. Six schools of quality were also functioning, and the colony welcomed its first
medical doctor native to Liberia, trained in the United States.300
France, until then largely confined to its settlements in Senegal, was initiating conquests south of
the Sahara, which had not escaped the notice of the colonies in Liberia, reports of which were
forwarded to the federal government in America. Nor were the British idle in the region. Thomas
Buchanan, the last white Governor at Monrovia, was succeeded on 3 September 1841 by Joseph
Jenkins Roberts, former Vice-governor of the colony, born in the state of Virginia. The
encroachment of the European powers, who sought clandestinely to effect treaties with
indigenous chiefs for the concession of lands already ceded to Liberia, became the greatest
challenge to the new Governor. In addition to signaling this aggression to the colonization society
abroad, Roberts, after France raised the tricolore at Garraway, sent a strongly-worded protest to
their representatives in Liberia, after which there was to be no further intervention on Liberian
soil. Armed forces had already been recruited in the colony, and a defense accord against French
and British expansionism was signed between Roberts and Russwurm.301
The latest attempt to found a Roman Catholic mission in Côte d’Ivoire was not unrelated to the
foregoing events. Bishop John England, of Charleston, South Carolina, had become aware of the
fact that, although a majority of the freed slaves being returned to Africa were Protestant, and that
Protestant churches were actively serving among them as well as in the surrounding indigenous
territories, there were also professing Roman Catholics among them. In 1833, he brought this
situation before the Propaganda, who referred it to the Second Provincial Council at Baltimore.
The Council finding no solution, Gregory XVI requested the bishoprics of New York and
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Philadelphia, each to supply a priest to meet this need. John Kelly, and Edward Barron, a native
of Ireland, were selected respectively, and embarked with a lay catechist, 18 years of age, on 15
December 1841, for Liberia. Rome had taken the precaution of securing approval in advance from
the Maryland authorities for the establishment of a mission. At Cape Palmas, where the three
disembarked on 31 January 1842, were 500 emigrants, including 18 Roman Catholics.
Ministering to their co-religionists, they also reached out to the indigenous peoples, translating
into Grebo the Ave, Pater noster, and the Creed. Edward Barron was named by the Propaganda
“Apostolic Prefect of Upper Guinea”.302
After assessing the scope and needs of the new mission for some three months, Barron departed
for Europe in search of funds and personnel. First, in Lyons, he appealed to l’Oeuvre de la
Propaganda de la Foi, a society founded twenty years earlier by Pauline Jaricot. From there he
wrote to the Propaganda in Rome before appearing in person. He made such a favorable
impression that Gregory XVI awarded him the “Apostolic Vicarage of the Two Guineas and
Sierra Leone”, which extended his authority from Senegal to the Orange River in South Africa!
Returning to the recruitment of personnel, on 28 September 1842, Barron consecrated his
vicarage to Mary at the church Notre-Dame des Victoires in Paris. There he learned of FrançoisMarie-Paul Libermann, founder of the Congrégation du Saint-Coeur de Marie, who had opened
in September 1841 a novitiate for the training of missionaries for Africa. Libermann granted him
five priests, with the understanding that yearly reinforcements would be furnished.303 The son of a
rabbi at Saverne, Alsace, who became openly agnostic as soon as he was free from his father’s
control, Libermann discovered in Roman Catholicism a basis for belief and, astonishingly, had
been converted only ten days before founding his novitiate, which in 1848 was merged with the
Congregation of the Holy Ghost Fathers.304
Barron, a subject of the British crown, proceeded to London where he obtained from the
government letters of recommendation to the Governors of colonies under its jurisdiction along
the entire West Coast of Africa. Libermann, likewise made an appeal to the French Ministry of
the Marine at Paris and was similarly successful. The government of Louis Philippe had become,
at this stage, particularly interested in West Africa. Bouët-Willaumez, noted above, had in the
course of his survey of the coast, recommended Grand Bassam and Assinie in modern Côte d’
Ivoire (at this epoch designated “Établissements français de la Côte d’Or”) as ports of call
favorably disposed toward France, and founded the city of Libreville in Gabon as a settlement for
freed slaves. He had hoped to link Gabon with Gorée in Senegal through a succession of ports
where French ships could be furnished with fresh provisions, but his frank appraisal of the meager
commercial potential left his superiors unmoved.305
A shift in the wind arose as the British began to demonstrate a more active interest in Gold Coast.
Paris responded by building installations at Garraway (but see above), Grand Bassam, and
Assinie. Bouët-Willaumez, now Governor of Senegal, and his officers of the Marine, between
1842 and 1845 signed treaties with the kings and chiefs of these locations, and additional treaties
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with those of Sassandra, Fresco, Jacqueville, and, again, Grand Bassam. The timing of the request
of Libermann was, therefore, especially propitious. The Ministry of the Marine was anxious to see
youths in their “points d’appui” trained as interpreters, administrative clerks, and customs
officers, for each comptoir, and proposed the following conditions: transportation of the priests
free of charge, an annual salary for each in the amount of 1,500 Francs, and 400 Francs for each
lay brother, plus construction underwritten by the State of living quarters, a chapel, and a school,
at each comptoir in French territory.306
The Congrégation du Saint-Coeur de Marie, as the time for departure to the field neared,
furnished not five but seven priests. At Bordeaux, where they expected to board ship, they were
joined by three young men, aged 20, from a foundlings’ hospice. These last, who had no
conception of the conditions they would face in Africa, would prove to be unsatisfactory. The ten
sailed on 13 September 1843, arriving at Cape Palmas on 30 November. Barron remained in
France to accompany two Spanish Capuchins, who before the projected departure withdrew. He
returned to London where he was joined by an Irish seminarian and a lay brother who was a
carpenter. They arrived at Gorée 7 January 1844, whereupon a proposal was received from three
small kingdoms on the coast of Senegal to supply them with missionaries. The plan was to
summon certain of those at Cape Palmas to come and establish stations in the Senegambia, in
particular at Joal. Bouët-Willaumez, as Governor, agreed to furnish transport for the Barron party
to Cape Palmas, and to put priests ashore at the comptoirs at Assinie and in Gabon.307
Prospects for the founding of Christian Mission along the Guinea Coast had appeared so bright,
perhaps it was to be expected that their brilliance could eventually be dimmed. The month
following, Barron and the two new arrivals who had accompanied him, learned during a visit to
Sierra Leone, that the 18 year-old who had arrived at the beginning of the work at Cape Palmas
had succumbed, as had a priest who had joined the effort on 30 November 1843. Added to this
disconcerting report was the news that John Kelly, one of the founding members, having become
discouraged, had returned to the United States, and that the indigenous population no longer
viewed the missionaries with favor. Barron and his two companions sailed for Cape Palmas and
were greeted with an account of yet another death. The decision was taken to abandon Cape
Palmas, one priest and one lay brother remaining only to put their affairs in order before leaving.
Barron and his companions would make a new beginning at Assinie, and in Gabon.308
On 4 March 1844, the other missionaries boarded the vessel which would convey them to Assinie,
arriving on the 17th, where a “miserable” village of 400 to 500 inhabitants awaited them,
insufficient to occupy five priests. Governor Bouët-Willaumez, who was aboard the Nisus also at
anchor before Assinie, advised Barron that plans for the mission in Gabon would be delayed,
since there were as yet no means there for receiving them. French installations at both Assinie and
Grand Bassam were constructed on the lagoon, which, while offering a maximum of security from
attack, were insalubrious. In both locations, the priests were obliged to reside in the Blockhaus,
which left them relatively isolated from the villagers and, through identification with the other
residents, rendered them susceptible to misunderstanding.309 Three members of the party were
removed to Grand Bassam shortly before Easter. No one in the Blockhaus there, white or black,
attended the Mass. One of the chiefs, who was party to the treaties signed earlier, gave his assent
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to the construction of a school, but, evidently under pressure from dissidents, began to display a
marked indifference to the project, for which two shipments of books had been received from
France. The priests’ isolation from village life was proving to be a barrier to their learning the
local language, necessary for communication with the children once a school was opened. Matters
were further entangled in tensions between the Irish apostolic vicar and the Frenchmen who
manned the comptoir. The indigenous population in welcoming the French among them, had
anticipated more favorable conditions of trade than were offered by the British. In practice,
however, the contrary proved to be the case, which gave rise to a strong antipathy toward the
former.310
Fevers and dysentery continued to debilitate the missionaries. Between 28 May and 14 July, four
of their number in Grand Bassam and Assinie had died, and two others were repatriated. A lay
brother at Grand Bassam survived and, as the two who had been left at Cape Palmas completed
their assignment and embarked for Gabon, he was taken aboard when their ship called there.
Barron was informed of the decease of his colleagues while surveying the third post which had
been conferred upon him. On 7 August 1844, disconsolate at the turn of events, he wrote to the
Propaganda asking to be relieved of his charge. On 7 January 1845, he submitted an account of
his activities in Africa and left for America, where, to the end of his life, 13 September 1854 in
Savannah, Georgia, he ministered to victims of yellow fever. The party remaining in Gabon
succeeded in founding Christian Mission in that country on 28 September 1844.311
4.4 Futility in Côte d’Ivoire, Fertility in Senegal
Before leaving Gabon, Barron had drafted for Libermann a plan to evangelize the west coast of
Africa by employing young Africans trained in Europe, who would return and preach to their own
people in the language which they themselves already knew. In the same year (1844) Libermann
forwarded this proposition in a letter to the Propaganda. Not only was it favorably received, but
on 16 January 1845 the territory previously entrusted to Barron was confided to the Congrégation
du Saint-Coeur de Marie. The following year, in the course of a visit to Rome, Libermann further
elaborated his plan, envisioning the placing of a school at every mission, to which all children in
that area would be invited. The most promising would be selected as boarding students to reside
at the mission and receive supplementary instruction. There would be a farm which would
provide an opportunity for learning improved methods of agriculture while supplying the needs of
the residents. By a further triage, the better students among the residents would be sent to a
central school, situated perhaps at Dakar (the Propaganda suggested Rome), where they would be
prepared for the priesthood, for teaching as catechists or monitors, or for agriculture. Libermann
also wanted Upper Guinea, from Senegal to Gabon, divided into five pro-vicarages. Having
learned that the Ashanti were receptive to the gospel, one pro-vicarage, encompassing the
territory between the Cavally and Volta rivers (modern Côte d’Ivoire and Ghana), would
concentrate upon reaching them, for which the mission at Assinie was vital.312
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In 1847, the Congrégation du Saint-Coeur de Marie fielded two companies of missionaries, one
being assigned to the Senegambia, from Saint Louis to Bathurst, the other deployed in Gabon. A
member of the latter group, the priest Jean-Rémi Bessieux, en route to the new station, surveyed
the area surrounding Assinie, and issued a favorable report to the newly appointed Apostolic
Vicar, a rather mature appraisal for that period. He noted that in the unhealthy villages directly on
the coast, the inhabitants, through contact with the French post established there, had been
corrupted, and revealed little interest in spiritual concerns. Advancing further, he found higher
ground where the air was more conducive to good health, and the population more receptive. The
king governing the region, the Agni, Amadifou, dubbed “le Louis XIV africain”, whose capital
was Krinjabo, was with few reservations, receptive of the French.
In 1844 and 1845 the commercial house, Régis of Marseilles, had founded at Assinie, at Grand
Bassam, and in Gabon factoreries, which with the French establishment previously mentioned,
could conceivably benefit Christian Mission. Grand Bassam was allowed to smolder, due to the
obstinacy of the king.313 Victor Régis was proving that he could compete with British merchants,
first in gum, then after 1840, when he concluded that the government was showing partiality to
his competitors, in palm oil. It was largely due to his enterprises that France, beginning in 1843,
became established in Gabon, at Assinie, and at Grand Bassam. Régis, driven from Lagos by the
British, who, in a show of force on 5 August 1861, dispossessed King Akitoye and imposed
prohibitive tariffs on alcohol and tobacco, also gained for France a foothold in Dahomey.314
Gorée and Saint Louis flourished until the demise of the slave trade. Trade in gum, and since
1840 in peanuts, supported by a government subvention, had contributed to their prosperity. In
1840 Saint Louis numbered 13,000 inhabitants, of which 2,000 were Europeans. In that year, the
representative of its central government received the title: Governor of Senegal and
Dependencies. Five years later, 5,000 were living on the isle of Gorée, 3,000 of whom were
slaves who would soon be liberated. In that year, Gorée, because of its warehouses, workshops,
and garrison, was chosen as the seat of “the Naval Division of the West Coasts of Africa” in order
to repress what remained of the traffic in slaves. The mercantile houses of Bordeaux were
represented in both cities.315
Christian Mission was also experiencing a degree of expansion. As the community of priests sent
by Libermann was becoming settled in Joal and Bathurst, one of their number was made vicar at
Gorée, and nuns of the Soeurs Bleues de Castres, began work in Dakar at the request of the Abbot
Arlabosse, named in 1846 Vice-Prefect of Senegal. A considerable investment in manpower was
made in educating the young, as the nuns and at least one priest concentrated on correcting the
evil of “mariage à la mode du pays”, or concubinage, to which the employees of the merchant
houses, who were not allowed to bring with them any women, largely contributed. Others
evangelized in Wolof, the language of the liberated captives. Despite the judicious deployment of
personnel, the Abbot P. D. Boilat could report in 1846, that with more than 3,000 Christians, there
were not, apart from the school children and the members of the religious orders, five persons
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who regularly attended Sunday Mass and the festivals. There were only nine or ten legitimate
marriages.316
4.5 Under The Second Republic and Second Empire
The Revolution of 1848 in France was accompanied by revolt across Europe sparked by a
rampant desire for national unity and independence, for individual freedoms and selfgovernment, and for economic reforms and social justice. As had been the case following the
Revolution of 1830, or more so, Paris became a city of liberation for socialists, poets, republicans,
painters, anarchists, musicians, idealists, materialists, from Italy, Poland, Germany, Russia, or
Hungary. A species of Humanitarianism embraced by segments of disparate classes and religions
gained momentum, having been abetted by the suffering of the poor in the depressed economy of
France under Louis Philippe. Reforms enacted upon the accession of Pius IX had revived social
and liberal Catholicism. Anti-clericalism in France had receded and a wide spectrum of social
theorists were winning adherents. The economist, Claude-Henri, comte de Saint-Simon,
prominent among the founders of European socialism, advocated social and economic law derived
from history, employed in concert with the new technology, as opposed to politics and to a
Christianity which had sanctioned oppression of the worker.317 Under the July Monarchy, the
aspirations of the working man were heightened. Revisionist histories found resonance among
Frenchmen caught up in the revolutionary fervor, and Des idées napoliennes, published in 1839,
together with the pamphlet L’Extinction du pauperisme in 1844, both by Louis Napoleon, nephew
of the Emperor, were having an impact upon the mood of the times.318
The Second Republic, properly speaking, began with the election as President in December 1848,
of the same Charles Louis Napoleon Bonaparte, second son of Louis Bonaparte, King of Holland,
and Josephine’s daughter, Hortense Beauharnais. From the provisional government, in which a
governing committee representing nearly every form of social doctrine formed after the flight of
Louis Philippe, no one emerged who was capable of forging unity. The Revolution of 1848 failed
to achieve its lofty ideals due to a trust in the misguided dogma that democracy alone would
resolve injustice and inequities in society. The implementation of social changes which would
finally bring relief to the burgeoning class of workers, and to the Republic itself, were deferred.319
Sensing that they had again been betrayed, workers, although leaderless, mounted the barricades,
and were summarily decimated, by artillery fire in the streets, or, thereafter, through prison,
execution, or deportation, principally to Algeria. The “Social Republic” was not to be, nor would
liberal or social Catholicism survive. Instead, General Louis Eugène Cavaignac, who put down
the insurrection, was named military dictator to maintain order while the Assembly was framing a
new constitution.320
While many had taken the new President lightly, he demonstrated skill in manipulating public
opinion. Confronting the three major issues of the day: entrenched economic crisis, foreign
affairs, and the religious question, he stoked economic recovery through installation of a more
progressive regime to supplant the narrow interests of the Chamber, restored the exiled Pius IX,
and introduced a law in March 1850 providing for freedom, by any individual or authorized
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religion, to establish schools on any level. The University and state schools were placed under
councils dominated by clerical influence.321 Other fortuitous events combined to prepare for the
coup d’état, with the complicity of confidants intent upon restoring the Empire, on 2 December
1851, the 46th anniversary of his uncle’s victory at Austerlitz, and the 47th of his coronation at
Notre Dame. Despite massive bloodshed, imprisonments, expulsions, and deportations, the coup
was promptly approved by a vote of 7.4 million to 640,000.322
The Apostolic Vicar of the Two Guineas had died, and on 4 June 1848, in the morn of the Second
Republic, Pius IX named Jean-Rémi Bessieux to succeed him. Some three months later, a
coadjutor, Aloyse Kobès, was appointed by the same authority. Both priests then received
episcopal ordination in France and departed together for Dakar, Senegal, where Kobès would be
stationed. Bessieux had previously made the acquaintance of Bouët-Willaumez, with whom he
had discussed his plans for Assinie. From Dakar, Bessieux now wrote to the governor informing
him of his plans, and of the favorable reaction to them by the Ministry of the Marine. Requesting
passage on l’Infatigable, scheduled to sail for Assinie on 8 May 1849, he added that he expected
to remain there for two months to organize the work before departing for his post in Gabon. He
was also the bearer of letters from Monsieur Régis for his agent at Assinie.323
Once installed in Gabon, Bessieux reported to Libermann the events of his journey. Underway he
had called at Grand Bassam, where he was welcomed by the French post, as well as by the
personnel of the factorerie Régis. The king, Peter, still recalcitrant, was fearful of losing control
of his monopoly on trade with the interior, as well as of his subjects, fears compounded by the
suspicion that once the Europeans got a foot in the door, they would finish by taking charge of the
house. Bessieux had learned through inquiry that the local concept of a Divine Being was
indistinguishable from the sky. He was, nonetheless, gratified that the villagers retained a fond
memory of the priest, Audebert, who had given his life five years earlier in caring for their sick
and suffering. He also found a promising reception in the surrounding villages. At Assinie, he was
pleased that Amadifou had begun construction of a house for the eventual arrival of the
missionaries. The king envisioned the erection of accommodations for three missionaries, and
received the sum of 100 Francs for the furtherance of this project.324
In a letter of 25 March 1850 to Kobès, Baudin, the Governor of Senegal, expressed intense
interest on the part of the Ministry of the Marine in seeing Christian Mission organized at the
comptoir in Grand Bassam, since the town was gaining in importance. Within five months two
priests, Joseph Bourget and Jean-Claude Duret, accompanied by Antoine Rousset, a lay brother,
descended there. Kobès visited them, and disclosed to the Grand Vicar that the living quarters and
chapel promised by the State did not yet exist. Within the enclosure of the comptoir guarded by
four cannons, were the principal house of the post, a blockhouse, warehouses, several small
dwellings, and an unfinished brick building destined to become a hospital, in which the
missionaries were provisionally installed. Surrounding the enclosure were huts of palm branches
inhabited by about two hundred soldiers and workers at the post, mostly of Senegalese origin, and
employees of the commercial establishments, Krou from the area around Sassandra, who,
although steeped in fetishism, were approachable by the missionaries.325
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In 1850, a small steamboat adapted to the shallowness of the rivers and the lagoons, was placed in
service as a dispatch and patrol vessel. Oil palms proliferated along the shores, the produce of
which was being harvested and sold by the Alladian of Jacqueville to merchants from Bristol,
trade with England having become well-established. In consequence, Lieutenant Boulay,
Commandant at Grand Bassam, hastily concluded approximately a dozen treaties with the peoples
along both coasts of the Ébrié lagoon, between Dabou and Grand Lahou. The mission was favored
with all the land that it would require, somewhat removed from the post, at a site selected by
Kobès.326
In 1851, Duret was named Apostolic Vicar of the Senegambia, but died soon afterward. His two
erstwhile colleagues then soon removed to Gabon, taking with them the vestments, and the
consecrated vessels. New arrivals at Grand Bassam, by mid-April from Bathurst in The Gambia,
the priest Charles-Marie Lairé and “Frère Charles”, presumably a lay brother, finding the station
vacated, immediately set about restoring the honor of the mission. Libermann, issued in that year
his Instructions aux missionaires insisting upon an example of holy living as the “principal
sermon”, and the means of grace for the poor souls to whom they had been sent. Acknowledging
his indebtedness to his predecessors, Lairé began to implement these directives, touring the
territory which he had inherited, winning the confidence of the people, studying the language, and
teaching children. Among the soldiers based there, he found about fifteen of his brethren, but due
to their separation from their wives, and the influence of Europeans and Muslims, he recognized
that they hardly lived as Christians. His trials and isolation were relieved by the coming of a
confrère, François Duboin, who was a particular asset in that he spoke Wolof.327 The two priests
were joined briefly by a third, from Gabon, Boulanger, who within some three months returned to
his former post. The remaining two concentrated upon prayer, the Mass, the study of languages
with the aid of two young men who had previously lived in Paris, teaching children from the
locality, or making excursions into the interior. Languages then spoken at Grand Bassam, were
Abouré, the local language, English, Portuguese, Krou, Apollonian, Bambara, Wolof and Agni,
the latter spoken in the kingdom of Amadifou, including Assinie.328
The establishment of a school took precedence over other occupations. The priests were
convinced that their ministry, because of the predilection of the older generation for gold and
alcohol, would only be effective among the young. After a futile beginning, teaching those who
voluntarily came to them for instruction and then returned to their homes, it was decided to enroll
those only who would be lodged at the mission. The priests canvassed the interior for children
who would be apt to learn. Their first tour, to the village Bonouens, yielded two who were
proposed to them by the king, Aka. Both were exceptionally adroit and formed the nucleus of the
longed-for school, the first in the future Côte d’Ivoire. The search continued, and in January 1852
the enrollment had reached five, aged between eight and twenty.329
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Parents began to bring their children to the mission, some supposing that they were to become
domestics or servants. To clarify matters, an understanding between parents and priests specifying
their respective responsibilities, in writing, was introduced and signed by each. The two teachers
were in the classroom daily, one in the morning the other in the afternoon. It was soon observed,
nonetheless, that the school should be removed from its proximity to the Blockhouse, and
ultimately relocated at Krinjabo, the principal city of Amadifou, whose domain was extensive and
whose language was spoken over a much wider area than the Abouré in the environs of Grand
Bassam. The priests remained persuaded that education of the indigenous housed at the mission as
practiced in Senegal, also recommended by the Propaganda, was the hope of the future. In that
year the founder of the congregation, Libermann, passed from this life, and the priest Duboin was
forced by illness to repair to Gorée. Despite these added burdens that were imposed upon Lairé,
he seemed not to be severely discouraged; rather in his correspondence he reveals a profound
spirituality. He reflected that the qualities of holiness and sacrifice, rather than skillfulness and
capability, would be decisive for winning the population.330
The Commandant du Post had brought a prospective student to the mission, now known as the
parish of Saint James of Grand Bassam, and foresaw a field of service ideally suited to nuns. A
widespread outbreak of both typhoid and of yellow fever in 1852 afflicted the settlement and
within four months had taken a third of the Europeans.331 Grand Bassam received consolation
from the reported conversion of several fishermen in the midst of the yellow fever epidemic,
attributed by Lairé to Mary. On 30 October 1852 he drafted a twelve page letter to Kobès
outlining his vision for the expansion of the work in his parish and appealing for reinforcements,
but on 25 November, he wrote again, only two half pages, concluding with the words: “Je n’en
puis plus”. The valiant Lairé, overcome by fevers, expired the same day at Grand Bassam. Thus
was terminated after some twenty-seven months, the latest attempt to implant Christian Mission in
the land.332 It would be almost thirty-five years before interest in a renewed essay here would be
rekindled, creating on the coast a latently disastrous want of personnel.
The “fevers” which had ravaged the area would only slowly yield before effective prophylactic
measures. Malaria was brought to heel by the discovery, on an expedition up the Niger and Benue
in 1854 led by Dr. William B. Baikie of the Church Missionary Society, that Quinine, a bitter,
crystalline alkaloid extracted from cinchona bark, would prevent the onset of the disease, carried
by the anopheles mosquito. The many who perished from this malady in West Africa contributed
to the proving of a decisive missiological concept. Already, church leaders were doubting that the
interior could be evangelized by Europeans. This conclusion paved the way for dependence upon
Africans to take the gospel to their own people, although they were hardly immune to infection.
Yellow Fever would continue to take its toll in tropical lands until 1902, when the bacteriologist
Dr. Walter Reed identified Aëdes aegypti as being a cause.333
A twenty-six page Rapport sur Grand-Bassam, was prepared by François Duboin, who had
served there for thirteen months prior to his medical evacuation. His observations on traditional
religion practiced in the vicinity of Grand Bassam included a resolution of confusion over the
identity of God with the sky, defining the sky by the Abouré Nugnahamien, from which God was
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distinguished by Vlimbi, Master.334 The chief difficulty in planting Christian Mission in this
region, he noted, had been the unhealthy climate. The second was local antipathy toward the
French, arising from the accumulated armed conflicts, perceived abuses, and injustices. The
missionaries were seen simply as agents of the government. Some headway had been gradually
made, against this misinterpretation of the priests’ motives through their impartiality, and their
work without visible means of recompense. The third difficulty was the insatiable desire for
material wealth, accentuated after making contact with the Europeans, and by an overweening lust
for the acquisition of European merchandise. Avarice permeated every transaction, not excluding
the deliverance of their children to the priests to feed, clothe, and educate, for which they had, at
first, expected to be remunerated. Countermeasures proposed by the priests were a school
offering, conjointly with the standard curriculum, religious instruction, and model farms on which
the Africans could earn an honest living, in contrast to indulging their greed for gold by every
conceivable means. The school would be coeducational, staffed by priests and nuns, following the
pattern established at Dakar, operated basically as an “orphanage”, with the intent of building a
foundation upon which sound Christian marriages would rest. Dabou was selected as a future
emplacement for a station. With the firm establishment of Christian Mission in the colony, certain
proposals submitted in the document would be implemented.335
Richard-Molard described European penetration in West Africa in broad terms as “confused and
disordered” owing to the diversity of interests, from bourgeois merchants to the churches, to
governmental and scientific interests, and added that, as opposed to other European powers, the
colonies appeared historically to hardly interest the French public.336 Parry remarks that neither
government nor public of any European land in the decades following Waterloo had more than a
transient intellectual interest in the travels and travails of missionaries, scientists, or merchants, in
the interior of Africa.337 In this era, Bouët-Willaumez, commanding the flotilla that, while curbing
the vestiges of the slave trade in the South Atlantic, exercised the right of visit to ports along the
coast, and restored old and fragile comptoirs including those of Grand Bassam and Assinie. He
thus signaled the potential importance to his government of the region as a staging ground for the
occupation of Africa, against its “Senegalese tradition”, as a means toward reaching the interior
via the river Senegal and the Sudan. The British, by 1850, had constituted their colony of Gold
Coast, bordering the French domain on the East.338
The Second Empire was proclaimed in the name of Napoleon III. Approval of the constitution of
1852, only a formality, conferred upon him plenary powers for ten years, responsibility only to
the people, and with the right to initiate legislation. Cabinet officers were answerable to him, and
all public servants were bound by a loyalty oath. The upper house was appointed by him and met
in secret session, the duration of which was determined by the Emperor. Officers among the
Deputies, who were elected for six years, were named by him and reports of their sessions were
edited before release. Drafting of laws was the province of the Council of State, whose members
were also subject to Imperial appointment. The police and the army were strengthened, and the
Emperor’s devise, Order and Progress, was substantiated.339 The Empire receives high marks for
the most rapid industrial growth in France for many years to come, albeit primarily for the upper
334

Trichet, op. cit., p. 125.
Ibid., pp. 125ff.
336
Richard-Molard, op. cit., p. 131.
337
Parry, op. cit., pp. 643f.
338
Richard-Molard, op. cit., pp.138f.
339
Gagnon, op. cit., p. 165-168.
335

126
middle class. Adhering to Saint-Simonian principles, credit was expanded, leading France into a
new era of capitalism, improving the fortunes of millions of Frenchmen who were increasingly
becoming investors and speculators on the Paris Bourse, as well as abroad. Nowhere was the
affluence of this period more evident than in the partnership of government and private capital
devoted to railroad construction, a further spur to economic accretion. The growing industrial
revolution resulted in heightened urbanization, as cities and towns by 1870 were forced to absorb
some three million workers out of a national population of 38 million.340
Wealth brought freedom from famine and from instability in the markets, as well as a
rapprochement between cities and the provinces, but at the cost of many local crafts and cultural
phenomena. The venture of Napoleon III into free trade, while bolstering his standing abroad,
incited vociferous criticism at home, especially from those who had been most gratified by his
rise to power in 1848. On balance, however, commerce and technology on a grand scale would
become by 1870 a force with which to reckon. Public works, inspired by his admiration for the
Romans, akin to that of Napoleon I, and the uniting of businessmen, political leaders, scientists,
engineers, and artists, were the hallmark of the reign of Napoleon III, the renovation of Paris
being his crowning achievement. The city, already the center of everything French, became a
major attraction for all Europe as a result of the Paris Exhibitions of 1855 and 1867.341
Though the Emperor considered himself to be competent in military matters, his performance in
foreign affairs was at best erratic, leaving him misunderstood and mistrusted by his peers in the
governments of Europe, despite his best efforts to present the Empire as a harbinger of peace.
Louis’ objective of Italian unification, however, taking the form of a federation of states, led him
to goad Austria, whose rule there was an obstacle, in April 1859 to declare war. The armistice
concluded in July left the aims of the conflict unfulfilled, but Italian diplomacy finally won the
day and, in March 1861, Victor Emmanuel II became King of Italy, unified except for Venice and
Rome, the latter preserved for Pius IX by the presence of French troops.342 In 1864 strikes came
to be permitted, and four years later authorization of unions, signaling the arrival of the labor
movement and proletarian class-consciousness.343 The worthy efforts at modernization of the
system by Victor Duruy as Minister of Education notwithstanding, the religious education
question did not remain solved. Nor was the rift between liberal and conservative Catholicism
healed. The one continued to plead for separation of Church and State and freedom of conscience
as the only means of reconciling Catholicism to pluralistic nineteenth century society. The other,
supported by Rome, railed against unbelievers, including other religions, and liberal Catholics.344
“The Papacy of Pius IX and the concurrent history of the Church in France were marked by the
most startling contrasts. On the one hand, the Church as religious institution was immeasurably
strengthened and centralized, the moral quality of its prelates and priests never higher, the work
and self-sacrifice of its missionaries (French missionaries at the forefront) incontestably glorious.
The vision of Bernadette at Lourdes in 1858 and its aftermath were only the most famous of
several religious manifestations that made France appear to be the most Catholic of nations. In
direct contrast, the same generation witnessed the rebirth and extension of militant anticlericalism which was also more anti-Catholic than at any time since the Terror and which was to
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become nearly synonymous with republicanism, and socialism, until the first World War”.345 The
emission by Pius IX on 8 December 1864 of Quanta cura and the Syllabus of Errors denounced
eighty propositions as contrary to Catholic teaching, and drove the wedge deeper as intransigence
on both sides hardened. The encyclical, with the Vatican Council of 1869-70, devastated the
liberal cause.346
Colonial Might in the Empire strengthened the impression that it was ready to risk the nation’s
power in the cause of religion. Napoleon overemphasized the religious motive in foreign ventures
as proof of his continuing desire to keep French Catholics loyal to him, particularly in the 1860’s
when Rome was no longer friendly.347 In 1859, when Saigon was taken, the protection of Catholic
missionaries was alleged as the justification. Napoleon joined the British in attacking Peking
(Beijing), also in defense of Christian Mission.348 In 1860, the French responded to civil
disturbance in Lebanon, between Druzes and Maronites beginning in 1841, though troops were
withdrawn the next year. His support of Ferdinand de Lesseps in the construction of the Suez
canal, opened in 1869, was a further bid to reinforce respect for French power in the area.349
The demise of the Empire was exacerbated through the genius of Otto von Bismarck, the new
master of Prussia, who lured Austria into a joint seizure of the Danish provinces, Schleswig and
Holstein, before assaulting and demolishing his ally in the Seven Weeks’ War. Louis, ill, beset by
doubts about his army’s capabilities, concerned for his budget and for public opinion, was no
match for his nimble opponent across the Rhine. As further constitutional reforms were
overwhelmingly ratified, and with the economy reviving, France, on 19 July 1870, toppled into
war with Prussia. On 2 September, Louis Napoleon, with the army of Marshal MacMahon, was
forced by superior artillery to surrender at Sedan and the Second Empire was no more.350
4.6 The Faidherbe Era
Against the background of this variegated tapestry of French history from 1852 to 1870 would the
role of her Colonial Might, in tandem with wide-ranging developments in Christian Mission, be
played out. Senegal, the linchpin of French acquisitions in West Africa. was now on the brink of
gaining immeasurably greater preeminence. The Abbot Boilat (see 4.4) furnished a description of
Senegalese society in 1853 which is helpful in understanding the approaching apex of its
historical standing to date. Boilat, himself Senegalese of Wolof origin, had been ordained priest in
1841 after extended studies in France. There being no color-barrier, the habitants, mulatto and
Christian, except for a few Muslim Negroes, lived among Europeans as fellow-citizens, trading
for gum with the Moors of the desert, and were appointed to prestigious positions on their merits.
Most of the French merchants, many of the storekeepers, and other Europeans, as well as a few
employees of the administration, contracted legitimate marriages with daughters of the habitants.
Implying that it was a result of his preaching, Boilat affirmed that in Saint Louis concubinage was
viewed as a disgrace. The Negroes, also known as gourmets, educated and Roman Catholic, were
also traders, and were honored on the basis of their good behavior and rank in society. Others of
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their number at the time of his writing were put down as addicted to drink, and as “Christians only
by baptism”. The Freedmen, all Muslim, had the advantage of having in their youth learned from
their masters the trades of carpenter, caulker, joiner, blacksmith, goldsmith, weaver, sailor, or
trader, and now earned for themselves what they formerly were obliged to share with them. Many
of these had bought their freedom prior to the abolition of slavery. Gorée was, in this respect, on a
different footing than Saint Louis. Slaves of the habitants in the latter, when deemed worthy of
baptism, received their liberty along with the sacrament. In the former, slaves received the
sacrament without conditions.351
The France of the Second Empire seemed content simply to renew certain of the treaties
negotiated by Bouët-Willaumez on the lower coasts, without further improvement to the lands
acquired. Then, in 1852, Louis Léon César Faidherbe, a captain in the Corps of Engineers, who
had undoubtedly been a central figure on the scene in the events attending the accession of
Napoleon III, made his appearance in Senegal. Two years later, he was promoted to Commandant
and, at the insistence of the commercial community at Saint Louis, in the same year at age 36, he
was named Governor. Since the seventeenth century, men had dreamed of seeing the French flag
hoisted above the territories lying behind the coasts. It was Faidherbe who realized the dream.352
It can be said that the history of Afrique Occidentale Française began with him. In the eleven
years in which he exercised the power, “ce Lillois au caractère froid, à l’esprit méthodique et
clairvoyant”, pursued without respite the execution of the plan which he had conceived from the
day on which he took office. He assured the security of Saint Louis, and won the confidence and
collaboration of the indigenous chiefs. Fundamentally moral and compassionate toward the weak
and the oppressed, he had recourse to force only when means for conciliation were exhausted, as
he enlarged the frontiers of the colony. He annexed Walo, lying just south of the Senegal River,
took possession of Cape Verde, and extended a protectorate over other chieftaincies linked by
various political ties with the Wolof, east and south of Saint Louis. Conventions were signed with
other kings, and fortresses were built at strategic points on the River. Against the Moors he waged
a war in which he gave no quarter until they were driven back to the right bank of the river,
reestablishing the free movement of commerce, and abolishing the “customs” which had been
paid to them annually by the colony.353
In administration, Faidherbe was not less effective. He modernized the city of Saint Louis, created
a school for the hostages, which became a school for the sons of chiefs before its metamorphosis
into a teachers training college, for which he designed the curriculum. He supported mission
schools and began another secular school for the Muslims. Dakar and its port were founded in
1857, enabling ships of the Compagnie des Messageries Imperiales in the following year to
anchor there in service to Brazil. He established a printing works, published the Moniteur du
Sénégal and the Annuaire du Sénégal, and opened the first museum in AOF. Three lighthouses
were erected on the Atlantic. He created the first battalion of tirailleurs sénégalais, which earned
distinction on the battlefields of Africa. The Toucolor jihadi, al Hajj Umar, was defeated, and,
opening a way following the River Senegal to the Soudan, and from there to the Niger, he
encouraged exploration. Faidherbe’s extensive writings on languages - he spoke both Wolof and
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Arabic - culture, history, and geography, contributed to an understanding of the land and peoples,
whom he loved, and by whom he was esteemed.354
Although it was he who in 1857 placed the tirailleurs sénégalais on a permanent basis, an interdepartmental committee of officials, known as “The Commission”, composed of parliamentarians,
five officers of the Marine and one trader, had, in 1850, considered the future of French trade and
French settlements in Africa. In its report, a clear distinction was made between issues
confronting the Senegal valley, where the gum trade still flourished, and those pertaining to Gorée
and its dependencies down the coast (which were placed under a separate government between
1854 and 1859). The build up of local military forces was one of their most urgent needs,
heightened by the abolition of slavery in 1848.355 In recognizing advantages inherent in the
recruitment of indigenous, rather than European, troops, the Commission reached the same
conclusion as had Christian Mission in 1844, proposed by Edward Barron to his Superior
Libermann (see 4.4).
The routing of al Hajj Umar, who was subsequently killed in battle at Masina in 1864 while trying
to put down a rebellion within his own empire, had other consequences. In the face of increasing
French Colonial Might in Senegal, the old religious foundations of the traditional rulers crumbled
and Islam began to make rapid progress.356 The tactics employed by Faidherbe became typical of
French occupational exertions. Planned by military men on continental lines, they were entirely
different from those of the British, who were guided by economic expediency. AOF was built up
from the base of Saint Louis, while the British penetrated the interior along the rivers, and made
no attempt to link and coordinate their territorial acquisitions. The French, under the governorship
of Faidherbe, foresaw the joining of their forts along the Senegal to bases on the Guinea Coast,
and aggressively implemented this policy.357 Designed partly in view of the depopulation of the
territory by the slave trade, to protect life and property of merchants and colonists, Faidherbe, in
the year before he became governor constructed a fort at Dabou, which was named in his honor.
The fort also provided a forward position in the exploration and exploitation of the interior. The
race with England was on for the increase of their respective holdings, the future Côte d’Ivoire,
and Gold Coast.358
In the years preceding Faidherbe, supplementing the attention paid by the Commission mentioned
above, to the build-up of a competent military force reinforced by an elite troop of Africans,
though not unrelated to it, was an emphasis upon education. The Senegalese Department of Public
Instruction had previously subsidized a college to the extent of 5200 Francs, which could not be
sustained. The Governor had converted this subsidy into a scholarship to French schools. The
Commission, doubting the wisdom of this scheme, preferred a higher primary school, of the type
operated in France by the Brothers of Ploërmel of Écoles Chrétiennes. They would be guided in
any case by the recommendation of the Ministry of the Marine, which made it a priority to include
selected native officers in its garrisons, whether up-river or on the coast.359
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Support of schools for the children of habitants by the government of Senegal had been mostly
through the intermediary of Catholic Orders, among whom the competition for funds, as well as in
their devising of effectual means for combining the purposes of evangelization and education, was
intense. A case in point is the Holy Ghost Fathers (see 4.4), who were by 1857 at Dakar, then
becoming a center for maritime and commercial operations. Their undertaking in education was
much further advanced, and on a more stable basis, than the one at Grand Bassam. A primary
school, a secondary school, and a trades school, had been opened, with seventy children from
outside the colony. At the first level, children aged five to six were admitted, after which they
progressed to the secondary school, on the whole comparable to a French collège. Those
incapable of performing at this level were given some elementary principles of the French
language, arithmetic, and writing, and trained as printers, book-binders, blacksmiths, joiners,
wood-turners, cooks, shoemakers, weavers, and tailors. The Sisters of the Immaculate Conception
had a similar establishment nearby.360
The drive to the Niger, a keystone of Faidherbe’s aims for Colonial Might, naturally presupposed
establishing relations with Muslim states. Since among his subordinates were both French and
Senegalese who harbored anti-Islamic sentiments, the governor hoped to instill in his staff a more
positive attitude by giving prominence to Muslims willing to become French citizens. In 1860, a
test case was made of Bou-el-Moghdad, a Saint Louisan having a Koranic education, who was
named an assessor on the Muslim tribunal, founded by Faidherbe contrary to assimilationist
principles. He believed that, reporting to the Directeur des Affaires indigènes, his man would
prove his mettle.361
In the first year of his second administration, Faidherbe drafted a memorandum to Napoleon III,
expedited through the Ministry of the Marine, amended and approved the following year by the
Minister, in reference to priorities for French territorial and commercial interests in West Africa
on the diplomatic level, giving precedence to consolidation and expansion. After summarizing
activities in the colony, prior to and during his time in office, he recalled the terms of the Treaty
of Paris, 30 March 1814 (see 4.1), whereby all possessions on the African west coast as of 1
January 1792 were restored to France. Supplementary treaties with native chiefs were also
brought under review, namely: those of Grand Bassam, Assinie, Dabou, and Gabon. The
superiority of Senegal to the other territories on the coast was underscored by the annual volume
of its imports and exports. Of approximately 40 million francs gross, 24,000,000 in imports into
France and 15,600,000 in exports, Saint Louis and Gorée accounted for 19 millions (imports of 8
millions and 11 millions of exports). In contrast, Gabon accounted for only 500,000 francs, while
trade at Grand Bassam and Assinie was almost nil. Faidherbe lamented the fact that, despite an
annual outlay by the government of 470,000 francs for twenty years, and the cost of lives among
administrative and naval personnel, comptoirs along the coast had accounted for little, and were
successively abandoned. Still eyeing an extension of French influence toward Timbuktu and the
upper Niger, he contemplated trading a principal part of territories lying south of Senegal to
England for The Gambia, surrounded on three sides by Senegal, which would enhance the value
of the latter.362
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The construction of forts continued, as did armed conflicts between the French and small but
troublesome kingdoms, as well as with religious reformers who managed to gain a following and
to threaten French supremacy. A mounting crisis in Europe following the Austro-Prussian war
deprived Colonial Might of replacement troops, and most especially of reinforcements. Albeit, the
conquests of governors Faidherbe and Pinet-Laprade in Senegal assured France of the largest
European colony in West Africa. From what had been little more than two islands, the colony had
been transformed into extensive possessions on the mainland. France was therefore in an
advantageous position to profit from “the scramble” in coming decades. While rivalry between
Great Britain and France was not generally severe between 1860 and 1870, economic tensions
were building as the British strove to make the markets in their West African colonies from
Freetown to Lagos self-sufficient, imposing duties on alcohol and tobacco (see 4.4). France, who
placed no strictures on the wares offered by her merchants, sought to defuse the discord, and was
abetted by her rival in searching for a solution through an exchange of territories and of spheres of
influence. One proposition was the exchange of Côte d’Ivoire for The Gambia, as Faidherbe had
earlier suggested. An outcry from the British parliament, and from the merchants and citizens of
Bathurst, scuttled the deal, though discussion of the possibility was periodically revived until
World War I.363
Under the Second Empire, Colonial Might on the West Coast of Africa advanced markedly, while
Christian Mission emanating from France was virtually non-existent. Thus, on the eve of the great
leap forward which Christian Mission in West Africa, as elsewhere, was to experience in the
closing decades of the century, Côte d’Ivoire remained on maps of mission activity in the region
simply a blank space, surrounded by colonies where sending organizations were already deeply
rooted.364
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PART 5

Christian Mission and Colonial Might in West Africa:
The Nineteenth Century From the Advent of the Third Republic

5. Introduction
Effects from the birth-trauma of the Third Republic reverberated through France’s colonies and
were reflected in Christian Mission and Colonial Might, exercised by her missionaries, their
sending organizations, and by her administrators, and military personnel. Divided, ideologically
and politically, France had been further impeded in extending her imperial tentacles in West
Africa by her manufacturing and banking sectors, which exerted little pressure on the central
authority for expansion in this direction until the last quarter of the century. Having lost most of
her territories through eighteenth century wars with Britain, her influence was only dilatorily
restored.365
In this time frame, many of the personalities who figure prominently in the events of this era,
were born, educated, and trained, for the roles they fulfilled. These pathfinders, as products of the
environment in which the Third Republic emerged, were exposed to, and influenced by, if not
imbued with, its philosophical and religious thought, ideals and values, its social, economic, and
political theories, or ideologies. From the viewpoint of this research, the most prominent among
the landmark developments to which they contributed necessarily include the establishment of
French Colonial Might in the colony of Côte d’Ivoire, and the permanent grounding there of
Christian Mission.
5.1 Under the Republic
When Adolphe Thiers, on 31 August 1871, was named “President of the French Republic” (not
the Third Republic), it presaged a compromise which would typify French government for the
next seventy years. Behind his appointment lay the debris of the chaos surrounding Sedan. On
September 4 1870, two days after surrender, popular uprisings in Paris terminated the legislators’
exertions to cobble together a transitional government. Jules Favre and Léon Gambetta led a
march to the Hôtel de Ville, and proclaimed the Republic. A government of National Defense was
formed to forestall the Prussian conquest of the capital. Working from a base at Tours, a hastily
contrived high command would organize the provinces, with General Louis Faidherbe, among
others, leading a creditable new Army of the Loire, Marshal Achille Bazaine holding Metz, and
Colonel Philippe Denfert-Rochereau heroically defending the fortress-city of Belfort. Disease,
hunger, and cold, more than enemy bombardment, led Favre to accept Bismarck’s terms of
armistice on 28 January 1871, and resistance ended throughout the divided country. The Republic
which was born would be conservative, consistent with the prevailing sentiment for internal and
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external peace, rejection of social experiments and political revolutions, which would disturb
national order and expend lives.366
On 21 February, Thiers and Favre met the Chancellor of the Second Reich at Versailles, and five
days later had yielded all of Alsace except Belfort, which had not been taken in battle, a third of
Lorraine, and Metz. A triumphal march in Paris, a punitive indemnity of five billion francs, and
occupation, which would be reduced commensurate with payment of the indemnity, were other
terms accepted. Opposed by many leaders in the National Assembly, and all the Deputies from
Alsace and Lorraine, the Diktat was ratified on 1 March, motivated by a desire to avoid the risk of
revolt by an embittered populace, and to return as quickly as possible to healing, and renewal.
The revolt of Paris known as “the Commune” was mounted by the citizenry, not against the
occupiers, but against an Assembly dominated by men who shattered their conception of the
national good. Failing of compromise, the lower classes, some 500,000 workers, a quarter of the
city’s population, believing that they had been again betrayed, and bidding for a degree of
autonomy for their miserable lot, erupted. Thiers, determined to maintain his hold on power,
responded by moving ministries and troops from Paris to Versailles. Those in the forefront of the
Communards were a mixed bag, though with Jacobin overtones. Their program included
separation of Church and State, free compulsory education under laymen, freedom of assembly,
association, and the press, popular election of all officials, abolition of conscription and of the
standing army. The revolutionary calendar and Committee of Public Safety were reinstated,.367
The stand-off ended six days after the Versailles army commanded by Marshal Patrice de
MacMahon, whose forces had surrendered at Sedan, on 21 May penetrated the city through the
Porte Sainte-Cloud and vengefully left a toll of 4,000 dead in the fighting, which mounted to
20,000 in its aftermath. Another 30,000 were brought to trial, with 13,000 brutally beaten and
imprisoned, or deported to Noumea or Guiana. Class hatred would simmer endlessly.368 Out of
this carnage appeared in 1872 the “République de Monsieur Thiers”, under which the Conseil
d’État was re-established and the army reorganized on the basis of universal conscription, which
was not universally applied. The indemnity from the war was retired a year later, made possible in
part by the accumulation of private wealth under Napoleon III, and the departure of German
troops in September of that year negotiated. Nevertheless, Thiers was replaced through the
instigation of chafing Catholic Monarchists, by a more dependable caretaker, MacMahon, who
was given a term of seven years. In this state of unrest, a majority of nominal Catholics saw
themselves separated from proletariat, Republicans, and intellectuals, alike, favoring a positivist
faith more compatible with Science and Reason. Laws enacted in 1874 brought vast changes in
the central government. Purges, newspaper closings, restriction of public assembly, a budding
Bonapartist surge in popularity, and a growing unease on the part of Bismarck and his generals,
prodded moderates to move beyond a merely provisional government.369
After a series of elections, with their changing factional majorities, the “Third Republic” was
founded in 1875. Through crisis and resolution, fine-tuning of the mechanism of government
continued into early 1879, when MacMahon resigned under pressure, and on 30 January was
succeeded by Jules Grévy. It had taken the French ninety years to formally decide that a
366
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Republican parliamentary democracy was the form of government best adapted to their interests,
approximately the same length of time required for reaching similar conclusions following the
British and American revolutions. A decisive Republican majority in the elections of 1881 placed
the government in their hands. The parliament returned to Paris, 14 July was declared the national
holiday, the Marseillaise was adopted as the national anthem and the ancient slogan: liberty,
equality, and fraternity, again appeared on public buildings.370
5.2 Enduring Muslim Resistance
Encounters with Muslim reformers by the French in Senegal (see 4.2), provide a preview of the
resistance to the invaders by West Africans, which would persist virtually unabated until they
ultimately achieved independence. “Resistance movements constituted the Rosetta stone of
modern African history. By examining their features historians can translate the complexities of
pre-colonial polities into the politics of colonial rule, and decipher the rhetoric of national
independence in the light of the initial imperil conquest.”371 They have been sifted for clues to
pre-colonial economic and social structures as they reveal themselves under stress. Resistance
studies are a starting-point for assessing the impact of Colonial Might in Africa.
Despite African initiatives and resistance, between 1880 and 1914, substantially contemporaneous
with the Third Republic, all of West Africa with the exception of Liberia, was colonized. What
colonization meant to the African was, essentially, the loss of his sovereignty, his independence,
and his land. The period unfolded in two phases: the first from 1880 to the early years of the
twentieth century, the second reaching from that point to 1914. The approach taken by the
Europeans, basically diplomacy or military intervention, or both by turns, varied according to
local conditions, among which were: the nature of the society, centralized or not, autonomous or
subject to another African power, stable or in decline, the nature of the governing authority, and
the degree to which the political, religious, and economic influence of the Europeans had been
assimilated since 1870. Never had the continent’s societies experienced such assaults. These had
recourse to three responses: confrontation, alliance, or submission.372
In the Senegambia, where the conquest had begun under Faidherbe, Muslim reformers, in the
tradition of el Hajj Umar, had lost none of their earlier zeal, though prevented by Wolof, Serer,
Mandingo, or Fulani, ethnic rulers, as well as by the British and French, from creating a united
Islamic polity. The struggle, now some fifty years old, was nonetheless having an impact upon the
area. Chieftaincies, together with the masses, were won to the cause, but brought with them their
cultural traditions. As the struggles were prolonged, the religious ideal began to yield before
merely political or economic motives. Among the fomenters of revolution with whom Colonial
Might in West Africa had to contend, was Ahmadu, son of el Hajj Umar, who in the early 1870s
had tightened his hold upon most of the Toucolor empire of his father’s. The devastation wrought
by these quarrels provided an open door for the expansionist French and British, who were
received by local populations not as destroyers but as deliverers.373
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In addition to wars of religion, France also had to face naked defiance. Among the Wolof- and
Serer-allied states subdued by Faidherbe (see 4.6), Cayor, in particular, where a Wolof usurper,
Lat Dior, kept the French occupied for three years before a measure of control was reestablished.
In 1871, following the defeat at Sedan, Lat Dior was handed the opportunity for another fifteen
years of mischief-making. In 1879, he granted to France the right to connect Dakar with Saint
Louis, then, mounted armed opposition to the rail line, ordering his people to provide no
assistance to the French, and attempted to incite neighboring chiefs to join him in driving them
from the land.374
The enlargement of French Colonial Might over the region between the Senegal and the Niger,
and beyond to Chad, joining these territories to their posts in Côte d’Ivoire and Dahomey, was
committed to the Ministry of the Marine, who supplied the administrators. The typical response of
the African states lying in their path was to meet force with force, especially as a result of
extensive islamization, with its utter abhorrence of domination by infidels.375 Ahmadu was an
exception, in that he decided in favor of accommodation rather than militant confrontation. One
reason for this was the insubordination of his own brothers, and of the subject peoples,
particularly the Bambara. Treaties were signed by ruse which were never ratified in Paris, and
promises made and broken. Ahmadu not only persevered in his policy of non-aggression but also
came to the aid of his antagonists in their conflict, between 1885 and 1888, with the rebellious
Soninke chief, Mamadou Lamine. Having disposed of this latest threat, the French resumed their
characteristic perfidy toward Ahmadu, who eventually took up arms against them, resulting in his
being driven into exile by Major Louis Archinard.376
Having direct consequences for Côte d’Ivoire, was the rise of Mandingo warlord Samory Touré,
whose primary motive was other than Islamic statecraft. Beginning in the 1860s with a small
chieftaincy in eastern Guinea, through exceptional military and administrative adroitness, he
transformed his domain into the most powerful interior state in West Africa west of Hausaland
(see Map 38, following page). An analysis, made in 1887 by Captain Etienne Péroz, revealed that
it was divided into 162 provinces under ten governors, stretching from Futa Jalon in the East to
the upper reaches of the Volta in the West. The army was likewise divided into ten commands,
under the ten governors. From the subjection of neighboring Mande states, and the conquering of
Kankan, in 1873, his power peaked in the 1880s.377
Having procured European weapons through Sierra Leone in 1876, his smiths were able to
duplicate these arms down to the minutest detail. He also upgraded the quality of his cartridges.
He first engaged the French in 1882 but could not match their artillery. In 1884, he made futile
overtures through emissaries to the British as a means of defying the French. He signed two
treaties with the French in 1886 and 1887, hoping that they would come to his aid against the king
of Sikasso. Rather, the objective of the treaties was the isolation of Samory in the region, the
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hindrance of his sources of supply in Sierra Leone, and the incitement to rebellion against him of
peoples recently subdued. Abjuring the treaties, Samory again went on the attack, offsetting the
effects of French artillery by guerrilla tactics. After a major defeat in 1892, he moved eastward,
pursuing his “scorched earth” policy, toward the upper reaches of the Bandama and Comoé.
Between 1894 and 1897, while continuing to furiously engage, with occasional success, both
French and British columns, he devastated Kong and founded a new empire in northern Côte
d’Ivoire, bordering Ashanti and extending to Bobo Dioulasso. His capture in 1898 and
deportation to Gabon where he died in 1900, terminated the longest campaign against one
adversary in the history of the French Soudan.378
The French prosecuted the building, upon plans laid by Faidherbe, of the rail line from Kayes to
Bamako. A year later they established the autonomous military district of Upper-Senegal-Niger.
A superior commandment of the Haut-Fleuve was created at Kayes under Gustave BorgnisDesbordes, who proceeded to take possession of all the territory between the Senegal and the
Niger. Preparing for the approaching railway, Captain Joseph Gallieni had led an armed
delegation to Ahmadu. Harboring a desire to overthrow the decaying Toucolor empire by force
but recognizing the limitations of his immediate position, he opted for collaboration in the short
term. Borgnis-Desbordes was less reserved in his willingness to take the fight to Ahmadu, if
necessary. The treaty which Gallieni negotiated gave France, in exchange for certain
considerations, control of traffic on the Niger between Dinguiray and Timbuktu, the right to open
trade routes in his territory and to seat a representative in his capital of Segou (modern Mali).379
Gallieni, returning to the Soudan in 1886, was named military commander and implemented new
policies in order to stabilize French relations with the Muslim states by signing protectorate
treaties. Chagrined over slow progress on the railway, and the dearth of commercial potential, he
favored an area to the south, where other explorations were revealing more attractive prospects
for development than the Soudan, as had also Faidherbe. Gallieni was succeeded by Archinard,
who was determined to assert Colonial Might. Attacking Segou in 1890, and the empire of
Samory a year later, he ushered in a decade of conquests and “pacifications”.380 The French
advance in the Soudan necessitated their reliance, at least temporarily, upon Africans to
administer their conquests. At Segou, Archinard rashly installed, instead of the reigning fama, an
heir to the Bambara dynasty vanquished thirty years earlier by al Hajj Umar, and spelled-out to an
assembly of chiefs the terms and conditions by which the new fama, under French overlordship,
would be bound. Archinard’s choice was within weeks summarily deposed, executed, and
replaced by a member of a rival dynasty.381
5.3 The Partition of Africa
A capital question, which logically arises in any review of this critical period, is: How and why
did European nations, which had maintained for the first three-quarters of the nineteenth century a
distinctly restrained posture in regard to expansion on the continent of Africa, then radically
change course? More pertinently, what was the bearing of partition upon French Colonial Might,
especially on the Guinea Coast, in light of the fact that France had not, until now, actively
pursued accrual of an overseas empire? It should be noted that Britain, economically dominant
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across the globe, had likewise been reluctant to invest in more territorial ventures far from its
shores. The roots of the infamous “scramble for Africa” stretch out in at least five directions. Of
the principal parties involved, Portugal, France, and England, the first-named was only marginally
capable of supporting either military conquest, or the formation of adequate administrative
personnel to rule vast holdings. What, then, accounts for the shift in emphasis upon acquisition in
Africa, on the part of the others, after 1875? The attention of European statesmen in the period
was riveted, primarily, upon economic conditions on their own continent. The extinction of the
slave trade seemed to leave little to be gained from commerce with Africa. France and England
each envisioned foreign commercial enterprise in terms of exports from the mother country, and
imports from her colonies. This return to a form of mercantilism and to protectionist tariffs, as
opposed to free-trade policies, would favor national self-sufficiency.382
France, still smarting from her defeat at Sedan, together with the relatively new state of Belgium,
and even imperialists in Germany, began at about the same time to imagine that the building, or
rebuilding, of an empire was essential to competing successfully with the British. This view was
reinforced by European entrepreneurs who had been engaged in trade with Africa, and who were
pressing their respective governments for more direct support. In consequence, chartered
companies were revived by the British.383
Christian Mission, by the closing quarter of the century, was proliferating across much of Africa,
inspired by the examples and appeals of the “pioneers”, David Livingstone prominent among
them, and exerting an influence out of proportion to their numbers. Explorers, mostly British,
traders, humanitarians, and government administrators, were also committed to the penetration by
Christianity of the “pagan” areas of the world. Military considerations played a lesser role leading
up to the scramble. “National pride” was coming to the fore in Europe, the French longing to
regain lost prestige, German imperialists throwing their weight behind the formation of
colonization societies, the British of like mind prodding their government to join the race for new
territories, and Portugal, proceeding from a sense of vanity based upon historic grounds.384
One interesting origin theory is the following: “From start to finish the partition of tropical Africa
was driven by the persistent crisis in Egypt. When the British entered Egypt on their own, the
Scramble began; and as long as they stayed in Cairo, it continued until there was no more of
Africa left to divide. Since chance and miscalculation had much to do with the way that Britain
went into Egypt, it was to some extent an accident that the partition took place when it did. But
once it had begun, Britain’s over-riding purpose in Africa was security in Egypt, the
Mediterranean and the Orient. The achievement of this security became at the same time vital and
more difficult, once the occupation of Egypt had increased the tension between the Powers, and
had dragged Africa into their rivalry. In this way the crisis in Egypt set off the Scramble, and
sustained it until the end of the century”.385 France was a primary source of British concern for
security. Napoleon’s descent into Egypt had ushered in a new era of centralized dependence.
Through this contact with the West, Egypt and the Arab world were awakened from their
intellectual somnolence which had left them largely oblivious to the progress of the modern
world. Muhammad ‘Ali, founder of modern Egypt, had employed French, and other European,
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officers to train his army. Britain and France were prepared to take advantage of Khedivial amity,
and for the same reason were facilitating their trade with India and the Far East.386
Another hypothesis, opposed to that of Robinson and Gallagher, is founded upon a treaty signed
on 13 June 1880 by the chiefs of Vivee on the Lower Congo, granting to the Comité d’Études, a
“cover” for King Leopold II of Belgium, sovereignty over a part of their domain. The king’s
objective was to secure trading posts in Central Africa as a basis for extensive commercial
enterprise. His emphasis shifted from commerce to sovereignty, occasioned by the impending
planting of the French flag on turf already occupied by his outposts. This theorist then concludes
that France, whose government in the autumn of 1882 ratified the “Brazza-Makoto (or Makoko)”
treaty with the ruler of an area located north of Stanley Pool, which had been “signed” in
September-October 1880 by Pierre Savorgnan de Brazza, and by the king, which included the site
of present-day Brazzaville, capital of the République populaire du Congo. This maneuver was
followed in January 1883 by the inauguration of a French protectorate in West Africa.387
The author relates the return of de Brazza to France with a copy of his “treaty”, which he feared
would not be ratified by a cautious government. This might have been its fate had not Leopold,
purporting to take the high moral ground, brought all his influence to bear upon his rival in order
to dissuade the recognition of the treaty, which, he claimed, would lead to annexations and
conquests by other nations, instead of the pursuit of civilizing and humanitarian goals for the
region. In the meantime, the French press, cultivated by de Brazza and his friends, had become
aroused by their account of his explorations and the immense economic advantages to France
which this new colony, the French Congo, would bring. National pride was aroused to the point
that to be unenthusiastic about prospects for the new colony seemed unpatriotic. Henry Morton
Stanley, the British journalist-turned-explorer who had earlier re-established contact with
Livingstone, and who now represented the interests of King Leopold, quite unintentionally
spurred the crystallization of French public opinion in support of its hero by declaring the BrazzaMakoko treaty “worthless”. As a link to the position staked out by Robinson and Gallagher, it was
conceded that the humiliation absorbed by France from the British occupation of Egypt required a
compensating French success.388 Anticipating what was soon to follow, the British weighed-in,
emulating King Leopold’s lofty tone, on behalf of the territorial rights of the natives of the Congo
and the surrounding neutral territories, not overlooking, to be sure, the point that the French
occupation jeopardized its own interests in the zone between Stanley Pool and the ocean.
Preferring the position of the Portuguese in the region to the prospect of French customs duties,
an Anglo-Portuguese treaty was enacted, while Leopold stepped up the pace of acquisitions for
his outposts in the “neutral territories.”389
France, in the decade following 1875, continued to expand her control of the coastal areas of West
Africa, and their immediate hinterlands, which she had begun to acquire. After 1881, holdings in
Côte d’Ivoire surrounding Grand Bassam were systematically enlarged. The French military was
on occasion judiciously employed, in order to assure the dominance in trade of French merchants.
Where protectorates were set in order, customs houses soon followed to the disadvantage of
British interests. The aggressiveness of German merchants in the palm oil trade of Togo, growing
precipitously in the more than three decades since the opening by the Norddeutsche
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Missionsgesellschaft of their first station there in 1857, further complicated matters on the coast.
In May, 1884, Bismarck softened his opposition and authorized the extending of protectorates in
areas where German traders were menaced by competition from other powers. In July, within one
week, both Togo and, further south along the coast but lying outside of West Africa proper,
Cameroun, were pronounced German protectorates.390
The French Republic in 1880 seemed to assuage the longings of the citizenry in the majority, with
sound currency, economic security, personal liberty, with restrictions upon the power of Church
and large-scale landlords, providing internal and external peace. Napoleonic administrative and
legal structure remained intact, the civil service provided continuity, and a central bureaucracy
hovered over the State. Prosperity under the Second Empire had given rise to the building of an
impressive corps of petit bourgeois and professionals, who served France well under the Third
Republic. Loyalties were divided among liberal and conservative Catholics and their anti-clerical
counterparts, between Catholics who were anti-clerical and non-Catholics who favored clerical
support for educational and social institutions. The belated arrival of the Industrial Revolution in
France, trailing technological development, urbanization, and organized labor, did nothing to
diminish the task confronting the ruling party.391
Pius IX was succeeded in 1878 by Leo XIII, who effectively tamed the conflict of cultures which
had been raging, and laid the groundwork for modern Catholic social theory. The strongest man in
the government of France was the positivist, anti-clerical Minister of Education, Jules François
Camille Ferry, a former newspaper editor and Deputy, who had also held other ministerial and
diplomatic posts. Ferry contributed to the passage of laws granting freedom of assembly and the
press, free and obligatory public primary education, and the allowance of labor unions. The
exaltation of science and the exhibition of its inventions as evidence of human progress under
Ferry served as an inspiration to a new generation of men and women who devoted themselves to
careers in service to reform and improvement of the lot of ordinary men. He was a protagonist of
Colonial Might, but also strained relations between Church and State.392
Conceiving the role of the Republican form of government, which was written into the
constitution, to be that of removing obstacles to progress, military chaplains were discontinued,
seminarians were inducted into the military, although in war to be attached to the medical corps,
Sunday rest laws were repealed, limits were imposed upon religious processions, soldiers were
barred from participation in them, or from serving as guards of honor inside church buildings,
public prayers were banned, civil marriage restored, nuns were relieved of charitable works
supported by public funds, crucifixes were removed from courtrooms, and divorce was again
legalized. Election laws for the Senate were modified and mayors, except for Paris, were to be
again chosen by the people through their local councils even though final authority rested with the
central government, represented by the Prefect. Bureaus of the Council of State and the
administration were opened to competitive examinations. Budget surpluses until the early ‘80s
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were invested in improvements to roads, rails, rivers, canals, and ports, as appropriations were
more generously distributed, in order to gain provincial favor.393
Catholic chagrin over the course followed by the Republic was sharpened by the prevalence, in
political, financial, social, and journalistic, leadership in the capital, of Protestants and Jews. The
fallout from the failure of a Catholic-owned bank, the Union Générale, laid economic distress at
the doorstep of many rural depositors, blended with rising religious disaffinity. A downturn of the
business cycle, among other distresses, was charged to the account of the Republican government.
It was accused of placing the race for profits before national interests. Catholic minds, scanning
the horizon for scapegoats, alighted upon a conspiracy of Freemasonry.394
Ferry was cursed by the warmth of Bismarck’s friendship, with whom he initially shared a tepid
interest in expansion. He also sinned by plunging France, with his friend’s encouragement, into
initiatives abroad that seemed to divert attention from pressing matters closer to home. Having
inherited from the July Monarchy and the Second Empire the legacy of a motley assortment of
colonies, it was this government that planted French Colonial Might in the mainstream of
imperialism in Europe. In 1880, Tahiti was annexed as a colony. Tunis, already under the joint
financial control of France, England, and Italy, was viewed by many Frenchmen as the next
logical acquisition on the African continent. A French protectorate was established there in 1881,
as the first Ferry cabinet was turned out of office. His later cabinets were goaded to further
acquisitions by the hope, in diverse elements of society, for markets and materials, missionary
activity, greater self-confidence on the part of military and foreign service officers, and the
unrelenting quest for balance of power, and for prestige.395
Gabon had earlier taken its place among France’s African holdings, and in 1883, consistent with
the long-range design of linking the Niger basin with the Gulf of Guinea, there was a northward
drive from the coast of Dahomey, while troops were moved from existing bases in Senegal and
Guinea eastward through the Upper Niger region. The following year a protectorate was
established over territory at the head of the Gulf of Aden behind Djibouti, in East Africa. In
another year, a push to the North was set in motion from Côte d’Ivoire, and a decade of
exploration northward from the Congo by de Brazza yielded the creation of the colony known as
French Congo. Between 1883 and 1885, inroads were made in the control of Madagascar through
armed aggression. Most of these operations involved France in minimal expenditure of men or
money, while the curiosity of a largely indifferent public was only occasionally piqued by exotica
brought back by this new breed of adventurer. The masses sat bolt upright, however, as news of
the costly war in Indo-China broke through the haze which had settled upon the homebound.
Roman Catholic missions had flourished in Cambodia since the seventeenth century, which, with
Cochin-China, had been occupied by the Second Empire, and French merchants and explorers had
penetrated Tonkin chasing the immense riches to be gained by opening south-central China to
commerce. Fierce opposition by the Chinese to a Treaty signed at Hué with the Emperor of
Annam giving France a protectorate over Annam and Tonkin was Ferry’s undoing. Growing to a
furore, his cabinet was overturned, and the Radicals were split from Ferry’s Opportunists.396
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One of the most consequential developments affecting West Africa in the latter years of the
nineteenth century, for which the scramble prepared the groundwork, was the Berlin Conference.
(See Map 39, following page.) Momentum, which had been building virtually from the advent of
European explorations on the continent, was intensified by the Anglo-Portuguese Treaty of
February 1884, which would cede to Portugal possession of both mouths of the river Congo. It
met with such widespread opposition that Portugal proposed the calling of an international
conference to resolve the issue. It was at this point that Bismarck, already suspicious of British
designs, and desirous of ameliorating relations with France, in August formally proposed the
formation of an international commission which would guarantee freedom of navigation and trade
on the Congo, and elsewhere in parts of Africa yet unoccupied by any European nation. The
French Prime Minister, Ferry, convinced of the potential offered by Franco-German unity, agreed
to the issuance, jointly, of an invitation to the governments of Europe, and of the United States, to
participate in a conference basically devoted to this question.397
In the thirteen week duration of the sessions, the matter of the Congo was treated, together with a
wide range of questions, including those not named in the invitation and settled behind the scenes,
establishing guidelines for the recognition of spheres of influence.398 The delegates to the
conference hardly came with open minds and altruistic concerns. The net result of the epochmaking conference included the signing of treaties between certain member-states, the birth of the
Congo Free State, ratification of a General Act, and a deterioration of relations between England,
France, and Portugal. Rivalries between the powers became more pronounced and the pace of the
scramble quickened.399
These deliberations, which drew to a close on 26 February 1885, would reverberate in West
Africa among a wide spectrum of mission organizations once the geo-political air had cleared.
Other considerations having a more direct bearing upon French interests in West Africa were
raised. France came to the conference table demanding that the Niger be declared open to free
navigation. A member of the British entourage, George Taubman Goldie, was able to trump the
French bid by announcing that his National African Company had bought out the remaining
French companies operating there, and the Niger question was dropped from the agenda. Gailey,
contrariwise, insists that navigation on all rivers of the Congo basin “as well as the Niger River
and all future roads and railroads of the Congo would be open to traders of all nations” had been
decided upon. Stress was also placed by the conferees upon the necessity for European states to
prove “effective occupation” when claiming African coastal territory. French opposition to this
policy to the interior assured its defeat.400 Another not insignificant point at issue in Berlin,
particularly from the British standpoint but also touching upon the interests of all the participating
nations, had been the liquor traffic. Sir Edward Malet, at the head of the British delegation, stood
virtually alone in urging the imposition of international controls. As Ayandele wryly put it:
“The
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other delegates were more concerned with the sharing of the African continent and peoples”. Still,
from this point, momentum for the anti-liquor movement began to pick up.401
Among other aftereffects of the conference was the unprecedented accent placed by European
powers upon their rank in the world. Ferry would speak of “an arrangement which flatters the
self-respect of the French public”. On another occasion he acknowledged that France must do
what the others were doing, the policy of expanding Colonial Might being “worshipped” by all
the European powers. His compatriot, the economist Yves Guyot, caught up in the same
nationalistic fervor, averred that one no longer calculated, but listened only to “passion”. The
passion was rather evenly spread, no nation wishing to be excluded by the protectionist policies of
the others from sharing the commercial potential of new holdings in Africa.402
5.4 The Church and Socialism in France Amidst National Pride and Prejudice
Grévy won reelection to the Presidency in December 1885 and in January named Freycinet as
Premier. The state of the State was at this point a muddle of dissatisfaction over the economy,
schools, the colonies, and revelations of waste and corruption in public works. The muchdecorated General Georges Boulanger was engineered by the Clemenceau party into the Freycinet
cabinet as Minister of War. Turbulence arising from Right and Left, as a result of his
appointment, mounted in the capital, and Grévy was forced to resign. His successor was Sadi
Carnot, grandson of the renowned Lazare.403
The centennial of the Revolution was celebrated by the spectacular Paris Exposition of 1889, the
first to be lighted by electricity. The tower of Gustave Eiffel captivated the grand public, and
national pride and confidence soared. To highlight attainments of France’s Colonial Might, each
overseas territory was fittingly accorded its own pavilion. The glory of the moment, however, was
not to last. A new journal on the newsstands, La Libre Parole, unveiled the gargantuan financial
loss to tens of thousands of ordinary investors in the bankruptcy of the Panama Canal Company of
Ferdinand de Lesseps, of Suez fame. Suicide, flight, acquittals, and failure to prosecute, resulted
in only one man’s being found guilty. Despite the outcry against the regime, it held on.404
The next chapter in the closing decades of the nineteenth century were written by the socialist
Left, and by a newly-minted Republican and social Catholicism. With Rerum novarum in 1891,
Leo XIII broke new ground on the social plane. Presenting to the Catholic world the proposition
that the doctrine which it had espoused must be applied to social and economic questions in order
to restore the worker’s freedom and dignity, instead of counseling resignation to injustices while
continuing to profit from his degradation. Middle class society resented Vatican intrusion into its
accustomed comfort zone. Catholic workers’ discussion groups were formed, and appeals for
social legislation were voiced. The Syndicat des Employés du Commerce et de l’Industrie was
formed in 1887, yet the Catholic labor union movement made slow progress. Its fundamental
weakness was the growing de-Christianization of the working classes, dating from before 1789,
hastened by the reactionary position taken by Pius IX during the formative years of
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industrialization and urbanization. By the time of Leo’s initiative, well-meant but too little, too
late, the mass of workers had turned away.405
French labor and socialist groups long remained divided in regard to means and ends, due largely
to the vast differences existing between workers in the various categories of enterprise
represented. What did artisans, landless agricultural day laborers, miners, wage earners in textile
and metallurgical industries, railroad men and dockers, out of small cities and metropolises, have
in common, other than demands for better working conditions and remuneration? Ideological
dissimilarities also surfaced. Some workers reasoned that change in France would come only
through seizing political power by armed struggle, but with more thorough preparation, and
leadership by tacticians more astute in class warfare than in the past. Others saw winning the
parliament through labor party organization, and more effective electoral campaigns, as the key.
Another faction proposed abjuring all political action, and concentration instead upon the
formation of cooperatives and mutual aid societies. Still others favored militant unionism directed
against employers: strikes, boycotts, or sabotage, with a minority calling for anarchy.406
The year 1895 witnessed the founding of the Fédération des Bourses du Travail, which organized
some 400,000 unionists, and the smaller Confédération Générale du Travail. Throughout the
1880s and 1890s strikes were frequent but often poorly financed, uncoordinated and prone to
violence. Das Capital had first appeared in the bookstalls of Paris between 1872 and 1875,
contemporary with the organizing of the First International. The ultimate adoption of Marxism by
French workers resulted from Republican indecision and indifference to proletarian demands. The
splintering of socialist loyalties, rivalries, and recriminations within and between the parties,
poisoned the atmosphere, in the course of which President Carnot was assassinated. Replaced, in
1894, by Jean-Paul Casimir-Perier who served only a fraction of his term before resigning, then,
the following year, by Félix Faure. The cabinet formed by Léon Bourgeois, having introduced an
income tax with a top bracket of only 5%, was overthrown by the Senate. In 1896, Alexandre
Millerand succeeded to a remarkable degree in uniting the socialists, and France came within
striking distance of a new alignment of political parties primed to tackle modern economic
questions.407
The Dreyfus affair intervened, however, to snatch defeat from the jaws of victory, embroiling the
French parliament, parties, press, and people, in outmoded issues of race and nationalism, skewed
by the designs of demagogues. Édouard Drumont’s La Libre Parole broke the news, as it had in
the disclosure of the Panama Canal scandal, that in October 1894, Captain Alfred Dreyfus, scion
of a wealthy Alsatian family and the only Jewish officer attached to the general staff, had been
arrested on charges of having sold state secrets to the German military attaché in Paris. Dreyfus
was publicly demeaned and sentenced to perpetual imprisonment on Devil’s Island after a sham
trial before a secret military court. Both the Temps and Clemenceau’s journal l’Aurore, blew the
lid off the chicanery: forged documents, withheld evidence, and attempted cover-up. French
society was again rent in twain: There were Dreyfusards and anti-Dreyfusards.408
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Emil Zola, whose open letter to President Faure on the front page of l’Aurore on 14 January 1898,
emblazoned by Clemenceau with the title: J’accuse, was a frontal attack upon the army for its
mishandling of the case.409 Following the election in that year, the new Minister of War in the
cabinet of Henri Brisson promptly brought new evidence against the prisoner of Devil’s Island,
including documents which were impugned by the same intelligence officer as forgeries. The
Commandant of Army Intelligence, confronted with the subterfuge, committed suicide. The
forger fled to England and no choice was left except to reopen the case. The anti-Dreyfusards
resorted to public insults against the President of the Republic, Émile Loubet, who succeeded to
the office upon the decease, in February 1899, of Félix Faure, and an attempted coup d’état.410
The Left, sensing that it was time to restore order, set themselves to the task of making a clean
sweep of anti-Dreyfusards. A Government of Republican Defense was formed on 22 June 1899
by René Waldeck-Rousseau. Rightist agitators were arrested, the most vociferous anti-Dreyfusard
officers in the army were retired by the Secretary of War, and Dreyfus was brought back in
August to Rennes to again face his accusers. Astonishingly found guilty by a vote of five to two,
but with “extenuating circumstances”, and receiving a sentence of ten years, Dreyfus, pardoned
by President Loubet, was returned to the army and awarded the Legion of Honor.411
5.5 Exploration and the Settling of French Authority in West Africa
In the aftermath of the Berlin Conference, France was still preoccupied with the conquest of West
Africa when Ferry’s fall in March 1885, curtailed appropriations for military expeditions, just as
advancement toward the Upper Niger was meeting potentially more formidable resistance.
Fortunately, a crisis was averted by the inability of her opponents to coalesce.412
A fateful journey, called the most important of West African exploration since Heinrich Barth,
was executed by Louis-Gustave Binger. Departing 3 September 1887 from Bamako, which had
been occupied only in 1883, without an escort, and without firing a shot, he traversed the
unexplored territory from the “Buckle” of the Niger to Grand Bassam, some 4,000 kilometers,
arriving 20 March 1889. He exploded the myth of the “mountains of Kong” of Mungo Park,
which were supposed to bar the route against commercial exploitation of the interior in the
direction of the Sudan. He visited Sikasso, Kong, Bobo Dioulasso, Ouagadougou, and the
Dagomba region of Côte d’Ivoire, securing treaties with chiefs to confirm a French protectorate
over these lands (see Map 40, following page). He was joined en route by fellow-countryman
Marcel Treich-Laplène, delegate of the French Résident at Assinie, and agent representing the
house of Arthur Verdier of Bordeaux. Leaving from Krinjabo 2 May 1887 on the first of two
exploratory voyages, Treich-Laplène is credited with being the first Frenchman to penetrate the
interior lying behind Assinie and Grand Bassam. This intrepid twenty-seven year old adventurer,
who died at age thirty from the rigors of his journeys, consolidated French influence in eastern
Côte d’Ivoire through a series of treaties, at a time when the area was in peril of falling into the
British orbit, the most significant being with the King of Bettié, who controlled commerce on the
river Comoé. On his first outing, he had been commissioned by Verdier, to find Binger, who was
feared to have perished on the way.413
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After this last major European exploration in sub-Saharan West Africa, by Binger, other
operations, in basse Côte d’Ivoire, were mounted during the closing years of the century to renew
French treaties enacted earlier, now menaced by similar accords signed by Great Britain, and by
the numerous trading houses of British origin which were operating there. Ferdinand Bidaud, in
1890 and 1891, followed the coast from Grand Lahou to the Cavally gaining valuable insights
into commercial transactions of local chiefs with foreign entrepreneurs. The mission QuiquerezSegonzac also assembled an impressive number of treaties, and drafted a detailed map of the zone
covered.414 The French occupation of Côte d’Ivoire has been classed under three headings: the
first being the period of exploratory missions (1887-1894), the second, the “pénétration
pacifique” (1894 - 1908) and the third, “de la manière forte” (1908-1915).415
Liberia was victimized in this period by the French on the Côte d’Ivoire frontier, despite
desperate appeals for assistance and mediation addressed to the countries with whom they
enjoyed treaty relations. In May 1891, France annexed the southeastern part of the country
between the Cavally and San Pedro rivers, including a large but undetermined segment of the
hinterground (see Map 41, following page), on the basis that this region had not been effectively
occupied, and that the inhabitants were dissatisfied with the commercial policy to which they
were subjected. According to the treaty inaugurated in December 1892, the Cavally became the
boundary between Liberia and Côte d’Ivoire, while France renounced its claims to the coastal
cities of Garraway, Buchanan, and Butaw.416 Louis-Philippe on 29 December 1842 granted
credits for the construction at Garraway of a provisional fort, but because of the growing British
threat the expedition was diverted to Grand Bassam, where Fort Nemours was constructed the
following year.417 The emotions which these actions excited, on both sides, will be reflected in the
French reaction to William Wadé Harris in Côte d’Ivoire some two decades later.
The region of Indénié, between the Comoé and the frontier of Gold Coast, reaches from Aboisso
in the South to a line northwest of Agnibilikrou, and includes Bettié. French explorations initially
aroused little anxiety among the inhabitants. When it became evident that the new arrivals
intended to remain permanently, and to establish posts within the territory joining Bettié to
Agnibilikrou, chief Kassi Dikié stirred his peers to armed resistance. They were more favorably
disposed toward the British, there being a substantial number of Ashanti and Apollonian migrant
laborers from Gold Coast who had settled among them. The Administrator Poulle, on a second
foray into Indénié, was attacked and killed in March 1894, with his severed head having been
borne in triumph through neighboring villages. Facing a retaliatory strike, Chief Dikié fled to
Gold Coast. Yet by 1896 a strategic post was founded at Assikasso on one of the principal
caravan routes in the area, and trade was measurably diverted from Kumasi and Cape Coast.418
As the century drew to a close, the subjection of the Baoulé, represented a major hurdle for the
settling of Colonial Might (see 2.3.8 The Akan, and Maps 42 to 46 following pages). They also
merit attention, having been party to the religious fervor excited by the passage along the coast of
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William Wadé Harris, through the zeal of his converts spreading accounts of wonders that he
wrought, as well as through the curiosity of members of the tribe, who went to see him for
themselves and brought back the news.
Practitioners of African Traditional Religion, the Baoulé recognize as creator and master of the
universe Nyamyen, which the French translated as “Firmament”, the sky which represents the
deity visually but also conceals him. Asyè, “Earth” is the inseparable friend of Nyamyen. The two
are also viewed as husband and wife. Asyè ousou are the génies, or spirits, of the Earth. The
amoin are mysterious forces, sometimes referred to as “fétiches”. Ancestor worship is believed to
constitute the primordial element. There are also awèfouè, “Prophets”, ordinarily in every village,
who are the spokespersons for different deities. There is also a liturgy in which sacrifice and
libation, masque, and dance, occupy places of importance. There are no fixed festivals, but
occasional special days, determined by circumstances, such as a funeral, or an epidemic, or
proclaimed by a chief or a prophet, are observed (compare with the beliefs of the Abouré, 4.5).419
The Baoulé were also exposed, through the Mandé migrations (2.5.4 and 2.5.5), to Islam.
Europeans first learned of the Baoulé through their contact with the Ashanti of Gold Coast, from
whom the Baoulé descended, and from among whom they migrated westward in the eighteenth
century. In the course of the nineteenth century, due largely to the suppression of the slave trade,
a pattern of trade between the Baoulé and the coast emerged, with agricultural products,
principally palm oil, gaining in ascendancy.420 By mid-century, the commercial value of finely
woven cloth and gold from the Baoulé region had attracted European merchants. North-south
trade was stimulated, and shrewd Baoulé chiefs established outposts, or “transit markets”,
Tiassalé being one, from which commerce with the coast was sustained, markedly increasing
wealth and power.421
They were, at the arrival of the French, effectively state-less. The Baoulé household (awlô bô),
reduced to its simplest form, was composed of a man, his wife or wives, their children and slaves.
It was generationally repeated, with the founding father assuming a title (awlô kpenngben)
corresponding to his headship of the now extended household. If the number of dependents, kin
and slaves, accumulated by a household head reached an acceptable level, he could found his own
village, thus becoming a village headman or chief (klo kpenngben). Marriages consummated with
other households could never be repeated between the same two groups. Extensive alliances were
formed by the inter-relatedness of an ever-growing number of households, the political and social
regimes being identical. The ability of the Baoulé to resist military conquest derived, not from
mobilizing and maintaining a standing army, but from this network of diffuse ties which
employed defensive tactics to disperse guerrilla attacks.422 European penetration in the early
1890s set the stage for a stand-off between two expanding cultures, the Baoulé although having
assimilated lesser tribes, had never experienced an invasion.423
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The initial French ventures into Baoulé country were a military thrust in 1881, followed ten years
later by a commercial undertaking. The first was forced by the chief at Tiassalé, Etien Komenan,
who refused to furnish an interpreter for the troops, to return to the coast. He also ordered the
murder of two leaders of the commercial endeavor. A punitive action failed, and France was
obliged to have recourse to diplomacy, signing a treaty on 29 December 1892, according to
which, tribute of 100 ounces of gold would be paid for the privilege of conducting trade with the
Baoulé. The chief decided subsequently that no white man would reach Tiassalé. Jean-Baptiste
Marchand outfitted the second of two expeditions in May 1893, took Tiassalé after putting to
flight Etien Komenan, and proceeded northward, entering the city of a Samory-ally, Kouassi
Gbuèké, called Gbuèkékro, which the French re-named Bouaké.424 In September 1894, another
expedition was directed by Parfait-Louis Monteil, who, reached Tiassalé in December but was
turned back by fierce opposition north of the city. There followed, 1895-1898, a period of respite
while final disposition was being made of Samory. The French then returned, and the Baoulé
country was declared a military territory, and the battle was still raging at the end of the
century.425 A completely different dynamic of Colonial Might here came into play, motivated
explicitly by financial concerns. Its officers, and their tirailleurs sénégalais, were unleashed
against cultivators in order to transform them into a compliant labor force to serve a seminal
economy, ruthlessly disrupting pre-colonial patterns of political and social life.426
A decidedly positive outcome of the French occupation of the region, was that more than 115,000
guns were confiscated within a five-year period from the inhabitants of the forest region and the
Baoulé, and the trade in arms and in gunpowder was prohibited. Some 126,000 slaves taken by
Samory and his generals were, after his capture, liberated and returned to their homelands, forcing
their former masters to assume the workload that had been assigned to them. The territories
devastated by Samory regained their previous population levels and prosperity, as the paix
français ended the migrations that had been provoked, in search of a better livelihood, or from
fear of Muslim fanaticism.427
Eugène Étienne, an Algerian-born Under-secretary for the Colonies, first in the Rouvier cabinet in
1887, then from 1889 to 1892 re-attached to the Ministry of Commerce, was coming to
prominence in a growing pressure-group for Colonial Might, both within and outside parliament.
He was also an ally of the Comité de l’Afrique française, founded in 1890, and in 1892 chaired an
assemblage of ninety-one Deputies committed to widening Colonial Might, and to counteracting
the negative sentiment in France responsible for the fall of Jules Ferry. Under his direction, the
rhythm of penetration into Soudan français picked up. Between 1890 and 1893, the Toucolor
empire had been finally demolished, on 16 December 1893 Timbuktu was entered by French
troops, who then descended the Niger south of the great bend. A firm stand by the new king of
Abomey, Behanzin, against encroachment, drew France into a series of military engagements that
resulted in eventual dismemberment of his kingdom. An agreement between the French and
British on 14 June 1898, on mostly British terms, essentially closed the chapter on partition of
West Africa. The frontiers defined by this date are, with few exceptions, those of today, ratified
by the national consciousness of West African states.428
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The rationale for depicting the ebb and flow of proceedings by the government of France under
the Third Republic to the end of the century is that, out of these circumstances, and the
personages who created them, were shaped the structures of her Colonial Might in West Africa,
setting the stage for the coming first permanent Christian Mission.
5.6 Le Gouvernement général de l’Afrique occidentale française
A small number of European politicians, and organized groups, had become interested in Africa
before 1890. In France, the origin of a “colonial party” awaited the formation in that year of the
Comité de l’Afrique française (see above, 5.6). The Comité, growing out of a Syndicate formed a
year earlier, was designed to sponsor expeditions, with semi-official encouragement, and “to
develop French influence and trade in West, Central and North Africa”, according to the
manifesto published in the first issue of its monthly Bulletin. An illustrious membership
representing varied interests supported its aims.429
The French experiment with rule in West Africa had been entrusted to a new ministry, with
enormous responsibility for the development of Colonial Might from afar. The Colonial
Department in Paris, prior to March 1894, was not fully constituted. Details of administration
were to be worked out on the field. The primary task of establishing law and order on the rivers,
and on trade routes from the ports to the interior, could only be effected locally. Until Côte
d’Ivoire, together with Guinea, and Dahomey, officially became unitary colonies, they was jointly
administrated as the Senegal and South Rivers’ Dependencies. The legislation which brought this
change of status also created the Colonial Department. The frontiers of Côte d’Ivoire with Liberia
and Gold Coast, and presumably with Guinea, were by 1893 demarcated as far as the ninth
parallel.430 By a decree of 18 October 1883, was created the Conseil Supérieur des Colonies, also
called the Conseil Supérieur de la France d’Outre-Mer, a consultative organism designed to
advise the Minister of the Colonies on projects that he would submit for their evaluation. Its
members were chosen from deputies, senators, and civil officials, past and present, who had
special knowledge of related questions. The responsibility of the conseil was extended by the
decree of 28 May 1890 to include the Rivières du Sud.431
Another wrinkle which had to be ironed out was the delimitation of civil and military authority. In
military campaigns of the Senegambia (see 5.2), officers had a tendency to act solely upon their
own authority, indifferent to the administrator. Then, in the 1894 combat against Samory, no
governor knew where the boundaries of the Soudan were in relation to those of Senegal, Guinea,
or Côte d’Ivoire. What was needed, was a coordinating authority in West Africa, rather than in
France. After other misadventures through conflicts of authority, the Minister for the Colonies,
Émile Chautemps, drew up the Decree of 16 June 1895, which created the first federal authority
in French West Africa. Jean-Baptiste Chaudié, a forty-two year old inspector-general in the
Ministry, was assigned the posts of Governor-general of the Gouvernement général de l’Afrique
occidentale française, and head of the Senegal administration in Saint-Louis.432 The territory
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encompassed by this federation was approximately eight times the area of France, and accounted
for almost one-sixth of Africa.
In reality, only the military powers that had been assigned to the Lieutenant-governors of the new
colonies were surrendered to the Governor-general. Their political correspondence was to be
forwarded to Paris through him, although they remained financially independent, and their
budgets were still to be approved by the Ministry for the Colonies. The Governor-general’s
Commander-in-chief of military operations would approve all military operations. Bearing some
resemblance to a Chinese puzzle, the new organization was evidently going to require a maximum
degree of cooperation between the principals, the more so due to the Minister’s confidential
instructions to Chaudié. These directives made him the arbiter between the colonies, the
coordinator of native policies, and the comptroller overseeing the sharing out of expenses
between them for the government general. In regard to Islam, the Governor-general was to place a
priority upon the eradication of its militant leaders, while maintaining tolerant supervision of
religious and judicial institutions, including Koranic schools at Bakel and Bamako. The Minister
further advised that Islam was not simply another West African religion but “a sort of theocratic
freemasonry and at the same time a military congregation”, which could be useful in preserving
order throughout the area under French dominion.433
Change in the office of the Governor-general was prompted by budgetary contretemps; Guinea
and Côte d’Ivoire, almost flaunting their autonomy, reduced their contributions to the government
general, necessitating an increase imposed upon Soudan, which would gain additional revenues
from taxation. Soudan was a rather loosely defined area of “military territories”, with political and
military control residing in Colonel de Trentinian. Pressure for revision of the 1895 Decrees was
increased by other crises, one being a transfer of the Lieutenant-governor and military
commandant of the Soudan without the knowledge of Chaudié, who complained to Binger, now
Director of African Affairs in the Ministry for the Colonies.434 Chaudié submitted three
alternatives for the disposition of the Soudan for onward transmission to the Minister, with the
stipulation that, failing the adoption of any of the three, he would resign. A commission of
administrators and other officials of the Ministry after reviewing the facts of the case presented its
conclusions, which were that the authority of the Governor-general should be strengthened, and
that the Soudan be dismembered in favor of the coastal colonies. The new Minister announced, by
the terms of a decree issued on 17 October 1899, the reorganization of the administration of
French West Africa. Central authority would be retained by a Governor-general unimpeded by
rival political and military administrations, the Soudan would be divided among the other
colonies, Dahomey would be added, creating a federation of five colonies, and military forces in
West Africa would be placed under an officer reporting to the Governor-general. By the Decree of
1904 AOF was given the statute which would remain in force with few modifications until 1946
(See Map 47, following page).435 Chaudié made it clear to the colonies that the use of military
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force, financed directly from the State Budget for the Colonies, would be at his personal
discretion. Tariffs would be harmonized, and internal customs abolished.436
Little by little, AOF was taking shape, and by the end of the century it would be fully constituted.
After occupying, in early 1894, the historic city of Timbuktu, in 1896, Timbo, Guinea was taken,
and a protectorate established over the Fouta Jalon. With the buckle of the Niger in its entirety
now forming a single French possession, the master plan laid by Faidherbe, Gallieni, and their
colleagues, of joining colonies on the coast to the hinterlands of Soudan and Niger, was rapidly
becoming a reality. There remained the objective, beyond the limits of West Africa, of attaching
these territories to Afrique-Équitoriale française, which would be formed out of Gabon, French,
or Middle, Congo, Ubangui-Chari, and Chad, with its capital at Brazzaville. Within AOF, the
principal task at hand was that of appeasing the indigenous masses.437 France could take pride in
the fact that in West Africa, to an impressive degree, an ingenious plan for Colonial Might had
been effectively implemented and perpetuated in a substantially hostile environment, out of
anarchy drenched in blood, by rallying to the cause the right mix of soldiers, administrators,
settlers, traders, geographers, and other specialists. The entire system, was founded upon bases
posed in Senegal by Faidherbe.438 For the first time in history, West Africa was going to know
relative peace. Whatever other benefits AOF gained from French administration, despite its
inherent deficiencies, one feature had incalculable consequences for the development of a land of
16 million inhabitants, namely, security. This state of affairs could not have been achieved
without the assistance of the Africans themselves, allies, tirailleurs, laptots, interpreters, guides,
porters, in service to officers whom they admired, and who loved them in return.439
French Colonial Might, throughout the period of the Third Republic and beyond, reflected
domestic governmental organization, with ultimate authority residing in the Minister of the
Colonies. Unlike the pragmatism characteristic of British administration, French governance was
ideologically-driven. Political and cultural goals, included civilizing Africans under its control,
and assimilating them, to the degree possible, into the mainstream of French life with all its rights
and privileges. With the exception of Senegal, the system of government inaugurated in both AOF
and AEF, was pyramidal (see Diagram 1, following page). The Governor-general was the only
official in the federation empowered to communicate directly with the colonial ministry in Paris.
Most of his actions were to be first approved by the ministry; however, in the early years owing to
the faulty transfer of information, he often acted on his own initiative, as did those in the colonies
under his supervision. Lieutenant-governors, and French civil servants, executed orders from the
colonial ministry through the Governor-general.440
As depicted in the diagram, the largest administrative unit in each colony of AOF was designated
a cercle. These were reduced to subdivisions, which were in turn composed of cantons,
assemblages of villages. Each of the foregoing categories was administered by officials whose
primary duty it was to assure the maintenance of law and order through implementation by local
chiefs of decrees from higher authority. In local government, the highest official was the
Commandant du Cercle, under whom served the Chef de Subdivision. The chiefs who proved
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themselves worthy were upheld by the administrators, but were left with few discretionary
powers. At each governmental level were advisory councils, which detained no authority to act
independently. Municipalities were also organized conformable to the French model. Cities in
AOF were generally of three grades: The municipal commission of the first grade nominated by
the Lieutenant-governor, the commission of the second grade chosen by select members of the
electorate, and the third by universal suffrage. Cities in each grade had mayors appointed, or
deposed, at the pleasure of the Lieutenant-governor. Because of its long association with the
métropole, Senegal was treated as an exception.441
Colonial Might in the politics of the Third Republic was a study in contradictions. The French
public of that era held, in general, the view that men are born and remain free and equal under
law, and, extending the principle to peoples living beyond their shores, tended toward
assimilation. The law of 14 April 1833 granted to every person in the French colonies, born free
or liberated, all political and civil rights which were accorded to a citizen of France. Article 6 of
the decree emitted on 27 April 1848, which abolished slavery, provided that the colonies,
“purified of servitude”, be represented in the national assembly, whereupon, in that year, Senegal
seated its first deputy. This doctrine was indelibly impressed upon the French psyche. Opposed to
it, nevertheless, was the business community. Under the authoritarian Second Empire, Faidherbe
had been directed to create an empire in West Africa that would be economically viable. The
colonies would be tools of the metropolitan business elite. On 3 May 1854, the time in which
Faidherbe became governor of Senegal, it was determined that the colonies, with the exception of
Martinique, Guadeloupe, and Réunion, would be governed by decree of the Emperor, in service to
the economy. Senegal’s deputy was disenfranchised.442
Under the Third Republic, the constitution of 1875, authentically democratic in the eyes of its
authors, made no reference to the colonies, with the result that AOF would be born and would
function under the same regime as the decrees, the President of the Republic being substituted for
the Emperor. The chain of command passed from the villager to the Minister. The legislative,
executive, and judiciary, were essentially confounded. In spite of the disorder, Senegal in 1871
regained its deputy. The Governor-general, also being Governor of Senegal, was, as such, under
the General counsel of the four communes, Saint-Louis, Gorée, Rufisque, and Dakar, which to the
end of the century strove to exercise control over the government general. Education, in AOF
under the Third Republic, was designed to train, not future citizens as in France, but future
subjects of Colonial Might. Republicans prepared for change of the regime, and a new order.443
Meanwhile, the slave trade in the colonies was slowly receding. The indigène learned to accept
the reality that he would no longer risk capture or death if he left the confines of his own village.
Under the security provided by Colonial Might, the population density slowly increased. AOF
lacked the means of assuring the abolition of slavery at a stroke in terms of the law of 17 April
1848, but emancipation was definitively realized. There remained the question as to whether or
not new values and mores would be discovered to replace those that had been destroyed.
Improvement in methods of agriculture were introduced and new policies adopted which, if
followed, would assure a brighter future for those living off the land. Encouragement was also
given to craftsmen through the formation of cottage industries. With greater numbers living in
population centers, the need for sanitation was being met. L’Institut Pasteur led the way in AOF,
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beginning at Saint-Louis in 1896, on the way to world renown. Schools, again first seeing the
light of day at Saint-Louis in 1817, were oriented toward both educating the indigenous and the
training of teachers, who would in turn produce better students. These changes did not come
about at once, and some would belong primarily to AOF of the next century.444
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PART 6

Christian Mission and Colonial Might in West Africa:
The Founding of The Colony of Côte d’Ivoire

6. Introduction
“Côte d’Ivoire” was the name applied by Bouët-Willaumez in 1839 to the littoral between Cape
Palmas and Assinie, which corresponds roughly to the borders of the country today. The
designation promptly fell into disuse, being supplanted by la Côte de Jack-Jacks, la Côte des
Lahous, and the Côte des Krous, among others, beginning from Petit Bassam (see Maps 48a and
48b following pages), and continuing in a westerly direction. Grand Bassam and Assinie were, in
that era, the “Établissements français de la Côte d’Or”.445
Côte d’Ivoire had formerly been attached to Senegal, to Gorée, then to Saint-Louis, 1854-1882, to
Gabon 1882-1889, and to French Guinea (as a dependency within Rivières du Sud) 1889-1893.
The colony was integrated into the federation of AOF from its foundation in 1895, then detached
from it the following year, to be re-integrated in 1899. In that year, the cities of Odienné, Kong,
and Bouna, were transferred from the French Soudan to Côte d’Ivoire. The Decree signed on 10
March 1893 by the President of the French Republic, Sadi Carnot, through the Minister of
Commerce, Industry and the Colonies Siegfried, in response to the latter’s report, made reference
to the decrees of 1 August 1889, and of 17 December 1891, relative to the organization of Guinea,
Côte d’Ivoire, and the Gulf of Bénin, which were further classified as colonies of the first group,
enumerated by the decree of 2 February 1890.446 The decree of 17 December 1891 also provided
for the creation of a Conseil d’Administration in each of the territories of French Guinea and the
establishments of the Gulf of Bénin (Dahomey). Lacking the necessary personnel, the Conseil in
Côte d’Ivoire was formed only in 1895.447
Although the denouement of the military conquest had not been realized, the “Résidence de
France” was transferred in 1890 from Assinie to Grand Bassam, and the crystallization of
procedures leading to the formal creation of the colony was achieved as a means toward stemming
the British threat. Louis-Gustave Binger was named the first Governor of the colony, holding
office until 1896. For some twenty years, Colonial Might in this new addition to the French realm
would remain fragile, as disparate ethnic groupings were brought together to form a whole under
the paix français.448 Those occupying the office to the end of the century, following Binger, with
varying dates, were: Pierre-Hubert-August Pascal, 1895-1896, Eugene Bertin, 1896, Louis
Mouttet, 1896-1898, Adrien-Jules-Jean Bonhoure, 1898-1899, Pierre-Paul-Marie Capest,
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1899, Henri-Charles-Victor- Amedee Roberdeau, 1899-1902.449 It was Binger who restored the
name Côte d’Ivoire, given to the territory by Bouët-Willaumez.
6.1 Commercial Enterprise in Service to French Authority
The “Résidence”, was assigned to Arthur Verdier by the minister of the Marine on 4 November
1878, the enterprising merchant of La Rochelle (Richard-Molard, quoted above, was surely in
error in citing Bordeaux as his lieu de naissance), who first appeared at Grand Bassam in 1862, as
an agent of the house Bauman Van Biscovel of Rotterdam. He resided in La Rochelle and
conducted his affairs in Côte d’Ivoire through agents. The functions of the Résident, who reported
to the Commandant of the Naval Division, included informing his superior regarding matters
affecting commerce, relations with the indigenous, transmitting complaints from the
commerçants, serving as intermediary for the payment of customs, and soliciting intervention by
the marine.450
The forerunners of this dual operation, commercial and political, were the brothers Victor and
Louis Régis of Marseille, who had been trading in palm oil at Lagos and in Dahomey. They
obtained authorization to open a comptoir in the former French fort at Ouida (Dahomey), hoping
to demonstrate that the establishment of monopolies under the protection of the state was
unnecessary. They took this position, in part, to stave-off the prospect of reciprocal action by the
British at Lagos. Rival demands by Chambers of Commerce at Marseille and Bordeaux brought
about the creation, on an experimental basis by the Ministry of the Marine, of an absolute
franchise in the French comptoirs. The terms binding upon those who participated in this venture
were that merchandise, foreign as well as French, could be introduced both by French and by
foreign commercial agents, although merchandise shipped, either to or from France, was
allowable only on French ships. The merchants representing France were granted the additional
privileges of material assistance for their installations, and of protection, including the right to
construct their establishments under the shelter of the forts.451
Bouët-Willaumez in 1839 envisaged the creation of fortified comptoirs as being profitable for
both African agriculture, which would provide products of the soil for barter, or troc, and French
industry, which foresaw a source of large orders for articles created especially for this form of
trade. Under the policy of free trade, which Bouët-Willaumez among others opposed, competition
was keen between French and English merchants, who subscribed to different methods of seeking
gain. The latter, who were initially denied rights to trade on shore, became adept at performing
their operations at anchor from the roads before the comptoirs. This troque sous voile had been in
vogue between the Cavally and Assinie from the sixteenth century. Announcing their arrival by
firing a cannon on board, the ship itself would be transformed into a comptoir. The indigenous
coming alongside were taken aboard only in manageable numbers. They would indicate their
choice of the articles displayed, return to shore and later, in a time-consuming process, deliver
their products for exchange against the articles selected. Confidence between the parties would
eventually be won. Some captains would remain anchored at the same location for years,
committing orders for replenishment of their stocks and consigning the products which they had
acquired, to steamships bound for Europe. Credit came into use in larger transactions, in which a
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part of their cargo would be ceded to indigenous traders in volume, against the promise to deliver
a fixed quantity of goods by a prescribed date. This class of entrepreneurs was designated
traitants, usually wealthy chiefs whose power enabled them to monopolize the role of
intermediary between their compatriots and the Europeans, to muster at will the necessary
laborers, and to control the flow of trade in their sphere of operations. Alongside the traitants
appeared the “supercargoes”, European captains who specialized in this genre of trade, who were
in evidence at various locations along the coast. These were agents of organizations in Bristol,
Liverpool, or on occasion from Hamburg, who limited their activity to the traitants. Antagonistic
to the traitants were caravaniers, whom the Baoulé had found already engrossed in North-South
commerce in mid-18th century (see 5.5). These colporteurs, from the Soudan, or from Ashanti,
traveled in groups of not more than fifteen because of the inadequacy of accommodations en
route, with merchandise, and gold, concealed on their persons to avoid the watchful eyes of
chiefs, or their representatives, on their route who would exact custom according to the volume of
goods traversing their lands. The caravaniers learned which routes were the most advantageous
from this perspective and kept the information secret.452
The troque à terre, in which Victor Régis was the trailblazer, came into being as a novelty, in
which the agents of the factorerie solicited business from the client. The overhead would be
greater than aboard ship but proximity to sources of supply assured lower prices for agricultural
products purchased. The infamous surf off Côte d’Ivoire was an occupational hazard for the
indigenous trader who would offer his wares to the ship-bound European, and, although he was
experienced in navigating the treacherous tides, the pirogues, or canoes, on which his products
were transported to the ship often capsized, leaving the unfortunate no choice but to swim behind
the container guiding it to the ship. If control of the projectile were lost, it could be carried out to
the open sea. In some cases, as at Assinie, an assembly of cables and pulleys linking the ship to a
raft maintained behind the breakers was employed, by which merchandise would be attached and
more safely transferred between ship and shore. The factorerie would also adjoin a warehouse for
the temporary storage of products destined for exportation, as well as for imports salable to the
villages. Principal chiefs in the area, as well as purchasing cooperatives composed of responsible
individuals were given wholesale prices.453 Besides the troc, the medium of exchange could also
be local currency, on the Ébrié lagoon for instance, the manilla. The manilla, a form of bracelet,
was manufactured in England of an alloy of copper and tin, weighing approximately 140 grams,
which could be purchased for 22 or 23 cents. The cowry, a small, whitish, sea shell, widely used
in the Soudan and in Dahomey, was never commonly used in Côte d’Ivoire.454
A system of sub-factoreries was perfected by different mercantile houses, each of which would
have several. Capable management was not always easy to come by. The administration opened
no schools in the comptoirs before 1886, at which a minimum of instruction could be offered in
simple accountancy, or in keeping a cash box. The solution was to engage Liberians, half-caste
Sierra Leonians, or others from Gold Coast, who had been trained in mission schools, or by
companies. While some of these would have fled prosecution for theft, or abuse of confidence, in
their homelands, the more astute among them could learn to handle the affairs of their employer,
and at the same time to trade on their own account.455 From among these would come, in the
settling of Colonial Might in Côte d’Ivoire, clerks and minor civil servants, or commis. Some
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served Christian Mission, and others ministered as interpreters for William Wadé Harris, assisting
in the conduct of worship in congregations formed as a result of his passage.
Of the successful commercial enterprises which were installed in each of the comptoirs following
the issuance of the decree in 1868, that of Andrew Swanzy, a Londoner, was prominent. He also
lived in Europe making only occasional voyages to oversee his commercial empire, which
extended from Sierra Leone to South Africa and, like Verdier, he descended from an family of
tradesmen. The Swanzy emblem, the unicorn, had been known on the West African coast since
the seventeenth century.456 The sum total of European commercial houses doing business in West
Africa in the nineteenth century was enormous. In 1820, there were thirty-eight British firms
trading on the Bights of Bénin and Biafra. Twenty years later there were 134.457 Some of the
adventurers from neighboring countries in West Africa, who had become agents of Verdier or
Swanzy, as well as skilled traders in their own right, taking advantage of the insufficiency of
controls then in place, were a menace to public order. Speaking English in an affected manner,
signing their names with the addition of “esq.” (esquire), attiring themselves as Europeans, they
had visited Europe, where they gained business associates and charitable donations. In Côte
d’Ivoire, they were held in awe by the villagers, whom they treated to yearly festivals, but whom
they made to swear on their fétiche that anyone who infringed upon their interests would meet
with retribution in the extreme.458
Two decisions taken by the government of France, were decisive for the future Côte d’Ivoire. The
Minister of the Marine was convinced that free trade would be the best guarantee of lower prices
which would be indispensable to the development of commerce. By a decree of 12 September
1868, the French comptoirs of Assinie and Grand Bassam were opened to the pavilions of all
nations, and a uniform custom of 4% was instituted on all merchandise entering or leaving any
port. A consequence of the defeat at Sedan was the dispatch of 7 November 1870, which prepared
the evacuation of the comptoirs of the French Côte d’Or, due to the annual cost of 470,000 francs
for maintaining them, lamented by Faidherbe (see 4.6). The Commandants renegotiated the
treaties with the kings and chiefs of the surrounding area. Upon doubling the custom paid to them,
they were to preserve the sovereignty of France, conserving the flag, requiring that it be
respected, and to provide protection for the remaining merchants.459
Arthur Verdier was an entrepreneurial pioneer in another field, in which he characteristically
strove for a monopoly, namely the plantation. He concluded with Amatifou, on 7 April 1880, an
accord which gave him exclusive rights to the culture of coffee at a location called Elima, on the
banks of the Aby lagoon. Realizing the importance of attracting sufficient manpower for his
labor-intensive project - the clearing of land, 100 hectares in 1881 and 300 additional hectares six
years later, the planting, harvesting, drying, and hulling, of the beans, and transporting them to
market - Verdier planted a variety of orchards, laid out pasturelands for cattle, goats, swine, and
asses, the latter for use in the transport of his coffee.460 He also ventured into gold mining, which
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was of meager profit, and into the exploitation of a species of mahogany called “Bassam”, in
imitation of the “esquires” who had preceded him in the trade.461
Fortunes, amassed by the Fanti and the Apollonians from the Gold Coast littoral, during the
previous century through commercial enterprise on their side of the frontier, were employed in
basse Côte d’Ivoire, as palm oil production began to achieve a higher level of development, and
of profit. The Apollonian presence in the French domain reportedly dated from 1811, and among
the early treaties enacted on the coast by Bouët-Willaumez and his officers of the Marine, was
one with the Apollonian, King Peter, at Grand Bassam. English-speaking, they were employed by
chiefs on the coast as intermediaries with the English cargo vessels at anchor in the roads, and
came to dominate the import market. By the 1880s, there were Apollonian communities in every
major trading center along the coast. By the early 1890s, they were able to meet the newly
acquired European demand for rubber and tropical timber through their trading partners in the
interior, and in the process transform the export structure of the colony.462
The Apollonians became a nuisance, especially in view of their encroachment upon French
commerce in the interior, where they were an obstacle to expansion. They were useful as allies
against opposition to the installation of customs posts among the coastal peoples, but their
knowledge of the colony and its languages, together with their ability to operate with minimal
overhead, left them in a position, with less capital, to undercut European brokers. More odious to
the French was the practice by the more prominent, not only of speaking English, but also of
trading exclusively with English ships, and transacting their business in pounds and shillings,
while at the same time husbanding contacts with their relations in Gold Coast. Officials ceased to
be amused, and, as their Anglophobia reached new heights, more rigorous stipulations for doing
business in the colony were designed. Although the Apollonians were able to keep a toe-hold in
the interior, and Britannia ruled the waves between the colony and Europe, French import-export
firms could at last ply their trade relatively free from outside interference.463 The Quai d’Orsay
wanted a frontier police force stationed at Assinie for added protection in areas contested by the
British. One solution proposed in 1885 by the Ministry of the Marine, the appointment of a
Commandant particulier to serve under the direction of the Commandant supérieur du Gabon,
should have become a favorable turning point. His mission was to renew the treaties with the
indigenous chiefs, to insist upon respect for the tricolore, and upon the freedom of commerce, and
to give assurances of the good faith of the government of France. Additionally, he was to create a
customs service in the interest of supplementing the income of the operation, to constitute a
militia and to keep a watchful eye on the British in the contested zone.464
An estimable Commandant pro tempore was Dr. Jean-Marie Bayol, the Lieutenant-governor of
Rivières du Sud. Atger posits two classes of civil servants in the in the employ of Colonial Might
at the time: those who, lacking the requisite boldness and courage, complain of the inadequacy of
funds and of deficiencies in the central government as the basis of their inaction, and those who
improvise the policies which they deem necessary without awaiting orders. Bayol proved to be of
the second order. Within a few weeks, in November and December 1886, he induced a tribe
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which had been in restraint of trade to relent, put down a revolt on the plantation at Elima, ridded
the factoreries of injurious competition by the supercargoes, redirected the energies of minor
officials to the pursuit of the higher interests of the mother country, and laid the groundwork for a
new, and forward-looking, political era. Upon the return of Dr. Bayol to his post, Marcel TreichLaplène stepped in to solidify his gains.465
The evacuation of the comptoirs on the French Côte d’Or in 1870 modified but little the flow of
commerce. The merchants essentially conserved their clientele, and, along the Ébrié lagoon, even
enlarged it, while the supercargoes had been held in check. The fluctuations in the price of oil
had, nonetheless, restricted development, and competition had become more intense. At the
reoccupation, beginning in September 1889, the mahogany market offered the brightest prospects.
For the reoccupation to succeed, both lessons from the past and a correct assessment of present
conditions were required. Large-scale capitalism had, in the main, exhibited a marked aloofness
toward the free-trade policy. The financial autonomy of the colony being indispensable to its
normal functioning, the State no longer pledged protection to traders of modest means, and the
port franc was definitively abandoned. The charge given to the Résident, Treich-Laplène, was, in
its essentials: while respecting the status quo on that sector of the coast, inaugurate customs
service from Assinie to Lahou, and enact treaties of protection with the chiefs on all the coast of
the Krous. Treaties signed in the course of his explorations, which would attract caravans from
the North, and would be conducive to the extending of trade in that direction, were, strangely,
ignored. On balance, the interim between 1889 and 1893 saw the formalizing of autonomous
Colonial Might through the organizing of a customs service which would reap profits, regulate the
differences over frontiers with British-held territories, and broaden French influence on the coast
from Newtown, Gold Coast to Bliéron, Liberia. While new commercial establishments had been
formed, no measures were adopted to exploit economically the new protectorates. The market was
still depressed by the introduction of free trade, and official policies were insufficient.466
Under-secretary of State Étienne arranged for the transfer of the comptoirs at Grand Bassam and
at Assinie, by the Decree of 1 August 1889, to Rivières du Sud under its successive Lieutenantgovernors, Dr. Bayol, and Dr. Noël-Eugène Ballay. Upon the decease of Treich-Laplène in 1890,
and until Binger assumed the governorship in 1893, administrators, assumed to have the same
function as Résidents, followed in rapid succession, seated at Fort Faidherbe in Dabou, at Grand
Bassam, or at Assinie. Often they were so poorly housed that jealousies arose on their part toward
the agents of Verdier and Swanzy, who lived in relative ease. This condition was rectified by the
construction of the “Palais de la Résidence”, which welcomed Binger. Other European personnel
stationed there were a secretary, a treasurer, a doctor, and a primary school teacher. The
administrator was occupied only with routine matters in the Grand Bassam and Assinie comptoirs.
Explorations were conducted by officers sent from France. The repression of revolts was
committed to the Marine, and the Under-secretary of State was responsible for questions
concerning the future of the colony. The chiefs were relegated to a subservient role, which
occasioned in certain instances, revolts. These uprisings were harshly met by bombardment,
burning of villages, and taking of hostages.467
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The opening of the customs posts was a ground of indigenous discontent, and of an outbreak of
violence which followed. Since previous attempts to install them, in 1885 and 1886, had met with
the determined opposition of Verdier, the Ministry of the Marine now solicited a plan from him.
He complied in 1887, proposing the creation of four posts, at Assinie, Grand Bassam, Half-Jack,
and Lahou, and substituting for the tax on French imports and exports the collection of elevated
charges on foreign imports. The Verdier document was submitted by the Under-secretary of State
to the Council of State, to the Ministries of Commerce and Industry, and of Foreign Affairs. To
the satisfaction of the Under-secretary, the proposal was promptly approved. His gratification
derived from his ability to act before the merchants had an opportunity to increase their stocks,
and from the assurance that by 1 January 1890 the administration would realize internally the
financial means necessary for its smooth operation.468 Dissatisfaction with the new measures was
soon manifested. At Half-Jack, an example was made of the offenders in a devastating display of
“gunboat diplomacy” at the urging of Treich-Laplène, which he afterward judged to have been
salutary. The threat of similar action won the day at Lahou. Enheartened by their eventual success
in thus introducing the four pre-determined customs posts, the new masters installed, whether by a
show of force, by palabres, or by a combination of the two, three additional posts.469
Upon mature reflection, it was recognized that what Colonial Might achieved through acts of war
against the subject peoples, could have been gained simply by tact and patience. Still, for two
years the use of force, initiated by Treich-Laplène in a state of nerves, and worn down by fatigue
and by illness on the eve of his death, remained the first recourse of his successors.
Notwithstanding admonishments to its officers from Paris, to exercise a maximum of moderation
and restraint in applying its directives, no counsel in the choice of alternatives was tendered. It
was hardly surprising that chiefs who felt the wrath of French “justice” began to cast longing eyes
upon British dominion next door. At the same time that the full weight of French demands was
being brought to bear upon the indigenous, Verdier was able to wring concessions from the
Under-secretary of State on behalf of his interests, to the chagrin of the administrators.470
The fact will not be lost on the careful observer, that the foregoing events of the reoccupation
preceded by the merest span of time, and even overlapped, the heralding of a message attributed
to the Prince of Peace by the first permanent Christian Mission in Côte d’Ivoire, while the
aftertaste of this bitter experience with Colonial Might, assumed by the indigenous to have been
its vanguard, yet lingered in their mouths.
6.2 Taming the West, and the Appraisal of Acquired Territory
The next challenge awaiting Colonial Might, was the occupation of the territory lying between
Grand Lahou and the Cavally, and the corresponding interior, the Krou coast. Accomplishment of
the assignment: “à régularizer notre situation”, confided to Treich-Laplène, had been prevented
by his death. The tenuous claims of France to the Krou coast, which had been peacefully
assimilated into her sphere of influence, and recognized with reservations by both Liberia and
Great Britain prior to the founding of the colony, rested upon treaties signed in 1843 and 1844,
which had never been ratified. Contact with the inhabitants, had been limited to an inquiry over a
quarantine by the Krou of certain French vessels, and to periodic exchanges of shoddy goods in
port calls by Verdier’s ships. New treaties were obtained, including one for the 150 kilometers of
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coastline between Fresco and the river San Pedro, by an official who could not be sure that the
king, whose representative had signed it, actually owned the territory.471 Conflicting treaties, with
both the French and British, were also signed by certain chiefs, and for a time resulted in claims
and counter-claims being advanced by both parties. France, now hastening to occupy the sector,
began to debate the question of whether or not customs posts should be established and, if so,
whether or not to apply the tariffs that were in effect east of Lahou. Both received an affirmative
answer, with the execution of decisions left to the new governor of the colony, Binger. The
supplementary acquisition of the land between the San Pedro and Cavally rivers has been noted in
5.5.472
Four areas had been attributed to the zone of French control: the regions surrounding,
respectively, Assinie, Grand Bassam, the Jack-Jacks, and Lahou, to which was now added the
Krou coast. Affairs at Assinie had deteriorated steadily, with the exception of the exploitation of
mahogany, plagued by a plethora of competing firms, whom Verdier sought to eliminate. The
British, having renounced political dominion over the area, were nonetheless busied with winning
the population as a clientele. Even the school on the coffee plantation at Elima was counted as
hopeless. Among some thirty pupils who were enrolled, attendance was irregular until preliminary
lessons in writing and calculating were learned, and then ceased altogether.473
Fortune had meanwhile smiled on Grand Bassam. Verdier introduced vessels to operate in the
lagoon and, as did Swanzy, opened new branches in the area. Experienced newcomers with deep
pockets likewise made sizable investments, establishing new companies, warehouses, comptoirs,
and coffee plantations, while order was maintained by the Marine, whose floating cannons were
primed for any revolt. An official study was made to determine the feasibility of cultivating
rubber, and of building a factory in the vicinity to process it. Prosperity was not, however,
enjoyed equally by all members of society. Employment soared for the better-schooled
immigrants from neighboring states, as before, while the education of the indigenous at
institutions located in Guinea and Senegal, was confined to a few children of chiefs, with no
attempt being made to provide for their instruction at home. Retail prices, paid with coinage, were
above normal since stevedores, masons, carpenters, and mechanics, were remunerated with
merchandise, on which high duties were paid. In weights and measures, the English system rather
than the metric prevailed, and the employees of the comptoirs learned to mentally convert pounds
and shillings to francs. Grand Bassam was chosen as the first capital of the colony on three
grounds: its location at the mouth of the Akba, the valley of which could be followed to Kong,
and at the head of a telegraph line built by a British company in 1887, and its prospering
commerce (see Maps 49 and 50, following pages).474
Jacqueville, the principal city of the Jack-Jacks, or Alladian, lay approximately 75 kilometers
west of Bassam, and Lahou, where the Avikam, or Brignan, are the dominant ethnic group, some
60 kilometers further. The gradual, but unrelenting extension of controls by French customs
officials, and especially the government’s success in stamping-out upheavals of the Jack-Jacks
and at Grand Lahou, convinced the supercargoes that, after two failed attempts, this time the
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French had come to stay. Realizing that the end of their previous business method was in sight,
they opted for the construction of warehouses on land. These stores were not in competition with
the factoreries, since they were merely re-supplying their habitual clients, not searching for new
ones. Other merchants began to follow suit, including Verdier and Swanzy. The former also
began to send his ships up the Bandama to trade with villages at the riverside, until the Baoulé at
Tiassalé, fearing reprisals following the Marchand expedition (see 5.5), persuaded their neighbors
to join them in disallowing navigation on the river by the Europeans. As other warehouses were
opened and land cleared for new coffee plantations in the area, French officials, immediately prior
to the Binger nomination, taking into account the lack of space at Grand Bassam to construct a
capital of the colony worthy of the name, seriously considered Grand-Lahou, which was
becoming more vital to the realization of their plans, as the chief city.475
With the littoral rapidly developing, the Krou coast to a lesser extent, and the customs posts now
processing meaningful revenues, attention was increasingly directed toward expanding Colonial
Might to the protectorates of the interior, which had been brought into the French orbit by Binger
and Treich-Laplène. In order to assure the growth and diversification of trade in, and near, Bettié,
Zaranou, Bondoukou, and Kong, the construction of canals, roads, or railways was to be thought
of. But at whose expense: the merchants, or the state? If the former, the granting of monopolies
must be carefully weighed since without having exclusive rights to mining, commerce, or timber,
no capitalist could justify the initial expense. Under-secretary Étienne was prepared to receive
proposals for projects, accompanied by a description of the works to be undertaken, together with
an estimate of their impact upon their economy and upon their populations, and of their costs. All
decisions would be deferred until Parliament resolved the issue concerning the formation of
chartered companies.476
Three proposals were advanced, two of which, by the Société d’études de l’Ouest africain, and by
Verdier, were worthy of consideration. The former solicited a monopoly encompassing the Krou
coast and the valley of the Bandama, which its representatives were then exploring. The appeal of
the latter was for the valley of the Akba and for Kong (see above). Verdier created the Compagnie
française de Kong, calling for exclusive rights to the exploitation of the Akba basin and some
nine kilometers of its littoral, including factoreries, plantations, mines, and forests of the interior.
His plan, typically grandiose, also envisioned persuading Binger to retire from the army and to
lend his patronage to a great company which would turn to good account all the regions which he
had explored. The company would open roads and harness the navigable waterways, assuming
costs for police and administration of the protectorates conceded to it for a period of 99 years.
Étienne would await the results of the explorations then in progress before replying. The
explorations between 1891 and 1893, by two agents of the Société d’études de l’Ouest africain,
and by young officers dispatched by the authority of the Under-secretary, were devoid of success.
The disappointing results of the explorations left Étienne in a state of perplexity regarding the
proposed monopolies, and inhibited his formulation of definite economic policy for the interior of
Côte d’Ivoire.477
There was in the early 90s a continual souci to restrict access to the interior, yet without arousing
reciprocal measures on the part of the British. The indecision in Paris left the Résident, Désailles,
with considerable leeway in the routine administration of the colony, but allowed the development
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of trade with the interior, Kong and Bondoukou, to languish. Verdier, meanwhile, had been
abandoned by the moneylenders, who were anxious to keep their capital working, and, was forced
to restructure his proposal along the more modest lines of a monopoly on the forests in the Akba
valley. The Résident who, together with other officials, had gotten his fill of Verdier and his
agents, reasoned that the granting of even this monopoly would deprive the colony of customs
receipts in excess of 100,000 francs, a sum sufficient to assure the construction of roads in the
Akba basin. Too, a Verdier monopoly would scuttle other promising initiatives which had been
proposed. Free trade was his policy of choice. However, while Désailles wrote to Étienne, Verdier
was repeatedly bombarding the Under-secretary at his office in Paris with persuasive arguments.
The impasse was finally broken and Verdier, as Binger was taking office in 1893, received from
the successor of Étienne, Delcassé, a concession, with conditions, but highly favorable to the
petitioner. Despite his pains, Verdier, was unable to raise the required capital, with the result that
the Compagnie de Kong remained a hollow shell, and his monopoly was rescinded in 1895.478 In
1894, one year after the discontinuance of the monopolies and the implementation of the policy of
free trade, there were thirteen commercial houses operating in the colony. Three were French (ten
others which opened their doors between 1890 and 1893 went bankrupt), seven were English, and
three belonged to merchants native to Sierra Leone, or to Gold Coast. The value of imports, by
country of origin, was as follows: England, 2,447,404 francs, France, 437,604 francs, Germany
and Holland, 337,539 francs.479
Reflection upon the fifty years of Colonial Might preceding the formal establishment of the
colony of Côte d’Ivoire, dating from the earliest initiatives (1843-1893), reveals that: a) French
influence had been established on only one part of the coastline, essentially between Assinie and
Grand Lahou, with an insubstantial extension to the West and to the North; b) commercial
development and administrative control of the territory remained embryonic; c) the government of
France evolved, and transmitted to its representatives, no coherent policy that would foster the
effective functioning of either domain; d) the regime proved to be incapable of engendering peace
between the disparate populations of the coastal region, or of communicating competently with its
kings and chiefs; e) after the evacuation of 1871, the merchants and their agents were, in effect,
the forces of order, and preserved the Colonial Might of France in Côte d’Ivoire only by the
power of persuasion; f) when the State in 1889 again took charge, no one seemed to know how to
lay the groundwork for a new policy, with the chiefs and kings robbed of their traditional role of
governance and given no other except subservience to the new, direct authority; g) since free
trade had launched a new era of economic expansion in France, it had been assumed that the same
policy, transplanted to West Africa, would produce the same result, rather than the chaos which
reigned in Côte d’Ivoire, where England achieved a dominance that could easily have eclipsed
French influence; h) the approval in principle of the plan of Verdier was in fact reversed by the
irresolution of the colonial office. These circumstances issued in the adoption of half-measures by
an inexperienced administration, forced to rely simply upon precedent.480
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6.3 Governor Binger and his Successors
Upon entering office in 1893 Governor Binger, despite the loose ends that had accumulated in the
virtual vacuum of authority prevailing since the reoccupation, was nonetheless in the fortunate
position of being able to reap what Régis and Verdier had sown. Binger reported to the Ministre
de la France d’Outre-Mer, also referred to as the Minister of the Colonies. He detained all the
powers granted by the ordinance of 7 September 1840 to the Governor of Senegal, and was
likewise assisted by a council composed of European and indigenous members, defined by the
same law. An Inspecteur des Affaires Administratives, generally Administrateurs en Chef
approaching retirement, had the responsibility of guiding the Commandants de cercle, and of
studying conflicts which arose between, or among, administration and administered.481
The pacification of Côte d’Ivoire, begun in 1897, was checked by the forest, and by the savage
defiance of the tribes, to which the occupying forces in West Africa had become inured.482 An
overview of the cercles of the colony down to the end of the nineteenth century, includes: The
Cercle de Lahou, the Cercle de Sassandra, which had been organized by the Administrator
Thomann, who in 1897 and 1898 had explored the valley of the Sassandra, the Cercle de Tabou,
which had experienced several explorations beginning in 1896, the Cercle d’Abengourou, the
scene of heated conflict beginning in 1893, described in 5.5 under the penetration of Indénié, after
the resolution of which a caravan route was opened between Zaranou and Krinjabo, followed by
another revolt in 1898, put down after sixty-three days of fighting, the Cercle d’Agboville, which
enjoyed relative security throughout the 1890s, the Cercle of Dimbokro, was likewise peaceful
until the imposition of a head-tax in 1900 gave rise to widespread indiscipline, the Cercle de
Daloa, where the inhabitants at this period eagerly welcomed the overtures of the French, the
Cercle de Man, the Cercle de Bouaké, where, after the Marchand expedition, no other was
attempted in that century.483 Through centralized control based upon the example of ancient
Rome, Colonial Might was seeking to direct the energies of the colony toward an acceleration of
progress in every sphere. Methods employed encompassed democratization of the indigenous
order and authority, substitution of the principle of individual ownership of property for that of
communal or family dominion, and ultimately the replacement of the culture éburnéenne by a
civilization based upon western and Christian ideals. Local customs which were not contrary to
these aims were respected. To this transformation of the indigenous mentality, and thus of the preexisting social and economic structures, the ministry and the person of William Wadé Harris
would soon make momentous contributions.484
On the eve of the twentieth century, two new manifestations of progress began to be realized. In
1889, Captain Binger at the conclusion of his epoch-making exploration, reported the existence
near modern Port-Bouët, of an underwater gorge which was dubbed a “bottomless hole”, and of a
strip of land which only narrowly separated the sea from the lagoon. He had also observed that the
perilous surf, which endangered shipping along much of the Gulf of Guinea, was here almost nonexistent. These factors seemed to him exceptionally advantageous for the construction of a port.
In December 1898, and again in April 1899, more profound surveys made clear that Binger’s
Trou-Sans-Fond was in effect a basin which extended for some four kilometers, with a natural
width of 800 meters, and an average depth of sixteen meters. Armed with this intelligence, official
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attention focused upon the bay of Abidjan as the site of the proposed port. There remained the
opening of a canal of 800 meters in the narrow stretch of sand separating the sea from the lagoon,
and its protection from surges of the sea, and silting from the movement of sand. Work, due to an
insufficiency of funds, would begin first in 1906.485
The second major undertaking by the new regime entailed considerable debate with the
merchants. The need for a railroad to connect the rich regions of the interior with the Gulf was
recognized virtually from the start. The essential matter to be resolved was the route which it was
to follow. The administration proposed the penetration of the dense forest at its narrowest point,
by way of Dabou, Tiassalé, and the valley of the Bandama, to enter the Baoulé country, the source
of gold. An accessory political advantage was that it offered the possibility of broadening
Colonial Might in the area, where the majority of the populations was unaware of the occupier’s
designs upon their territory.486
Commercial interests concentrated at Grand Bassam favored, on the contrary, ingress through the
valley of the Comoé, on the grounds that most of the products traded - rubber, mahogany, gum,
and palm oil - were derived from the forest areas along its banks, which could be transported to
market on the river, navigable by steamships to and from those localities. The marketability of the
produce of the Baoulé country, other than the gold in prospect, was an unknown quantity. Further,
the Comoé lay in closer proximity to Gold Coast and the choice of this route would potentially
attract the rubber vendors who were accustomed to selling their wares across the border. The
compromise, upon which the two parties at last agreed, was to proceed by the river Mé in order to
favor the transport of products from the valleys of the Mé and the Comoé.487
In 1895, Governor Binger reached an agreement with the Société des Missions Africaines of
Lyons to provide classes for the indigenous, which will be elaborated in the following section. In
December 1897, Lieutenant-governor Louis Mouttet organized a program of elementary schools
in the colony, open to children between the ages of six and fifteen. Three courses were offered, at
preparatory, elementary, and middle levels, with studies to last for three years, and obligatory in
each school where there was a European teacher. Moral and civic instruction were given, with
reading and writing, French, calculation based upon the metric system, history and geography of
France and of Africa, science, agriculture, drawing, vocal music, and gymnastic exercises.
Manual work was also required. Thirty hours of classes each week were scheduled, with the
largest segment of time devoted to the study of French. The over-riding concern of the educators
at the time was training their charges for service to Colonial Might.488
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PART 7

The Religious Status of Côte d’Ivoire in 1893: The Eve of Nascent
Christian Mission and Colonial Might

7. Introduction
Heretofore has been presented a geo-historical perception of the colony of Côte d’Ivoire, the
origin and evolution of Colonial Might, and through the inter-working of Church and State, the
founding within it of Christian Mission. In both the geographical and historical structure of this
research an attempt has been made to discover and to assimilate factors which could conceivably
have a bearing upon the sending organizations, the sent, and those to whom they were sent, and
therefore, upon the results of these encounters when viewed missiologically. The assumption from
the beginning has been that a correct understanding of missiology takes in its sweep, not only the
obvious and essential components, but also principal elements which have influenced their
formation. It is idle to speculate on what Christian Mission to Côte d’Ivoire might have become
under other, perhaps more ideal, circumstances. A more practical approach would seem to be the
searching of factors by which it did become what it was in the quarter century 1895-1920, and to
analyze data surrounding them that may be of value for Christian Mission today, particularly on
the continent of Africa. In pursuing this objective, an examination will now be made of the
religious life among the inhabitants of the colony, as Christian Mission found and interacted with
them.
The formal establishment of Colonial Might in Côte d’Ivoire, practically coincident with the
initiation of its first permanent Christian Mission, was seen by one segment of the population as
highly prejudicial to its interests, and by another as a momentous episode, preparatory to the
realization by Africans of a greater measure of independence. It precipitated a revivification of
traditional religion among societies bouleversées par les heurts d’acculturation489. This potent
force in the life of the peoples, confronting two foreign systems that were, to many,
indistinguishable, will here be subjected to scrutiny.
“To be an African in the Traditional setting is to be truly religious”.490 An attempt will be made to
identify elements of the “truly religious”, which are known to be incorporated in the “Traditional
setting” of Côte d’Ivoire. In anthropological terms: every society “desperately needs morality in
the sense of common standards, and religion in the sense of orientation toward such inescapable
problems as death, individual responsibility, and other ultimate value attitudes. Religion in this
sense is absolutely necessary to promote social solidarity and individual security by affirming
and
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symbolically enacting a system of common purposes.”491 Christian Mission has always been
introduced into an established social system, with its pre-existing, traditional sources of authority,
which are respected and consulted by members of the society for guidance and for continuity.
These homogenous units are identifiable and recognizable from within and without.492 The
pertinence of this theme to sending organisms and to the sent, in nations of the Two-thirds
World, is obvious. Many have been the needless obstacles to progress erected through the failure
of foreign evangelists to recognize the moral sway exercised in tribal societies by traditional
mores, ethics, philosophy, and religion. When shortcomings in this regard are compounded by
prejudices, dogmatism, provincialism, or intolerance, in response to that which is merely
unfamiliar, potentially good relations can be terminally blighted. Conversely, Christian Mission
has also suffered for its naïve and uncritical passivity toward, or acceptance of, pernicious
traditional institutions.
Basically, the peoples inhabiting the colony of Côte d’Ivoire in 1893, and before the arrival of
organized, permanent Christian Mission, were seeking God under two belief systems: African
Traditional Religion (ATR), and Islam. ATR, being the elder of the two, will be first subjected to
inquiry. Reference has been made in 2.3.1 to the fact that there exists virtually no written records
of the ancient past. Compensating for this lack, was commonly a facility of remembrance,
according to which earlier traditions have been preserved. The task set before the modern
investigator is, therefore, to seek in practices of a later date the vestiges of earlier observances
which have been handed on.
“A sort of mutilated dialogue has been going on between Negro Africa and the outside world for
about five centuries. But slavery, coercion, and exploitation are hardly fit mediums for human
conversation (. . .) We have to seek more basic knowledge of the African: What does he believe?
What underlying values guide his life, whether of the old Africa or the new? In short, what is the
African heritage, and in what ways does it survive the onslaughts of change?”493 If this reflects a
valid form of investigation in an anthropological setting, would it not be equally so in one of a
missiological nature? Louis J. Luzbetak of the Roman Catholic Societatis Verbi Divini seems to
concur, affirming that the missionary apostolate and Cultural Anthropology share an important
common attraction to the subject of culture change. They are both interested in knowing how the
mind and ways of a people change; how such change might be predicted, how such change might
be directed and how best maintained; and how change might be introduced with as little
disorganization as possible.494 He adds that application of the command, given by the Christ after
his resurrection to his disciples (Matthew 28.19), was tantamount to changing the world and its
cultures, since religion and morality, prime concerns of missionaries, are essential elements of
culture.495 Culture is recognized, for purposes of this inquiry, as “the total life way and mentality
of a people”496.
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This subject was tentatively broached in 4.5, relative to the Abouré encountered by Roman
Catholic priests at Grand Bassam in mid-nineteenth century, and in the treatment of the Baoulé in
central Côte d’Ivoire (5.5). In this, primarily descriptive, overview of ATR, prominence will be
given to the Akan, the largest ethnic grouping in Côte d’Ivoire, taking into account those who are
originally of Akan stock, those who have become assimilated by them, and others who claim
Akan derivation. A writer, who made a study of religious life in the colony some twenty years
after its founding, describes elements of ATR practiced from antiquity in the forest zone, where
Christian Mission became occupied as the work expanded inland. The forest peoples are
fetishists, having beliefs and practices which do not differ sensibly from one tribe to another. The
existence of a Supreme Being who rules over all human affairs is generally acknowledged, though
he is regarded by some tribes as being so far removed from his creatures that he doesn’t intervene
in their lives either for good or evil, and is rarely invoked. Each village has a great fetish, the
veritable spiritual master, who is feared, well-treated, well-fed, and who communicates with the
inhabitants, when gifts are offered to him, through his priest. In addition, each family has its own
fetish, which has been handed down from a distant ancestor to each successive family head, who
informs him of the manner in which he should be correctly worshiped. The family fetish is neither
regarded as omnipotent nor eternal. If petitions addressed to him are ignored, or if the petitioners
are not delivered from evil, his effigy may be insulted, slapped, or replaced. A fetish is not
necessarily an effigy. It could be most any article of bone, clay, wood, or metal, to which special
powers are attributed by the person who erects the fetish, and by those who confirm the choice
(compare “Christian” relics).497 This author avers that the offerings, frequently eggs, made to the
family fetish are in reality devoured by civets, mongooses, or snakes. Fetishes which are
particularly powerful or feared are believed to require the sacrifice of human blood, which the
author believed (incorrectly) to have been practically eliminated after the establishment of
Colonial Might.498
Marty extols the sorcier-féticheur as master of the society, who is not only the mouthpiece of the
fetish, but also the auxiliary of justice, and the healer. An astute observer of village life, he is
usually the best informed, which is assumed to enable the fetish to decide between litigants in
matters of right and wrong. The ordeal, or the oath - “prendre le fétiche” - was also employed.
The person just described is the good sorcerer, as opposed to the inventor of evil, poisonings,
spells, and other crimes against society.499 Marty was touched by the “religious impressionability”
of the people. The whole patrimony, moral or material, of a segment of the population loses its
value in their eyes, at the pronouncement of a simple injunction of a person, otherwise unknown,
of assumed authority. This tendency seemed to render the people susceptible to accept most any
religious novelty on a whim, if skillfully manipulated by the unscrupulous.500 A counter-current
inherent in the religion of the forest peoples, and others related to them, was an almost
impenetrable regime of customs, which shielded them to a large extent from intrusion by other
belief-, or, political-systems. Among these, typical of peoples across much of the continent, were:
polygamy, trial marriages, and concubinage, formal consent of the woman to a marriage (not
always respected), the levirate, adoption, tutelage (frequently abused), familial and collective
sharing of wealth derived from the land, matrilineal succession, the heir chosen and approved by a
council of family members, the disposition of property or personal effects by testament, the
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pledging of children, or servants, and a variety of penal measures, which, in reality, were rare,
since by ordeal the accused would usually come out innocent or dead.501
Political custom, bound together with the religious in the forest area and beyond, was at best
elementary, balanced between a type of feudalism, and secular anarchy. No empire, kingdom, or
even tribal government, is to be found in the traditions of these tribes. The largest political unit
would be that of a village or, at most, a cluster of villages. The dictates of polity, particularly
among the Gouro, the Dan, the Guéré, and the Bettié, subsume the following: succession is from
the chief to his next youngest brother (exception is made in case of incapacity or absence), the
chief will associate in the exercise of his powers a designated successor. Upon his decease
follows forthwith the ratification of the designated successor, in conformity to established
protocol. The same personalities can also depose a chief if he should cease to enjoy public
favor.502 A social order in the forest was practically non-existent, given the tendency of the
peoples to withdraw from the village and the authority of the chief, and to live in campements
where they could follow their own inclinations, tending generally toward idleness and alcoholism,
finally abandoning virtually every trace of culture. This rejection of, or indifference toward,
opportunities for instruction, would deter not only Islamization and Christian Mission, but also
the effective extension of Colonial Might. This indictment is not of universal application. Since
the concession of cultivable land is assigned by a village on the basis of priorité d’ancienneté,
later arrivals would be tilling the soil at a considerable remove from the settlement. They would,
for this reason, create temporary campements, where they would live during the peak seasons of
field work.503
An early insight into the nature of ATR on the basse côte was provided by a French Capuchin,
Colombin (see 3.4), who noted, in the course of a voyage de reconnaissance in 1633, that “these
idolaters” were great sorcerers, and practiced divination, in order to foresee the future, through
strange ceremonies. These rituals had special characteristics, one, to protect them from enemies
who sought to do them harm, a second, in order to obtain what they desired, and another to know
the success of a future affair. The priests discovered that a local king had as his “emblem” the
skull of a cow. It was later reasoned that the animal had been offered by the king to the génie
protecteur of his kingdom.504
In December 1687, a Dominican, Gonzalez François, in describing his first meeting with a later
king, named as his first impression at the entrance of the royal residence, fetishes - several heads
of cabris (a species of goat), of chickens, or other animals, and several marmousets, grotesque
carved figures, which the Baboumets, priests of the king’s religion, daily daubed with different
colors, several pieces of a yellowish wood, and a small basket of rice - where the king sacrificed
to his gods. Beside this enclave was a plate or dish filled with millet and fruits, which the local
priests changed regularly. The Dominicans understood that the gods to whom worship was
directed were the sun and the moon. Trichet, commenting upon their impressions, describes the
tension between Christian Mission and ATR: It is not astonishing that François gave so much
attention to these fetishes and to the doings of the local priests. He was coming to replace all that
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through the worship of the God of Jesus Christ. The fetishes were thus the rivals which it was
necessary to eliminate in order to make a clean place for the gospel.505
A another view of ATR on the coast, furnished by a certain Sieur Tibierge, who lodged at Assinie
in June and July 1692, and reported that the local inhabitants believed that there was a God in the
heavens, that they called Angomé, who was Master of all things. It is an open question as to
whether or not he is to be identified with the sun and moon.506
A Dominican on the basse côte between 1701 and 1703, Godefroy Loyer, recorded a prayer made
each morning by the residents of Assinie: to Anguinoumé: “My God, give us today rice and yams,
give me gold and aigris (?), give me slaves and riches, give me health make me light (of foot ?)
and in good form”. In an added word of explanation, Loyer reveals that the worshippers believed
in one Divinity, creator of all things, and of the fetishes which he placed on the earth for the
service of mankind, that he was so good that he was unable to ever do them harm, having given
all his power to the fetishes without reserving any for himself. Loyer tried in vain to discover the
origin of their fetish-worship, but only learned that it was handed down from father to son.507
In answer to his own question: “What was then the religious state in basse Côte d’Ivoire in
1895”?, the historian Simon-Pierre Ékanza replies in one word: Fetishism. He then cites a report
fashioned in 1906 by Jean-Baptiste Marchand in regard to the Cercle des Lagunes, which, he
adds, paints well enough for us again the religion and, in general, the level of civilization shared.
Marchand’s account, appearing in an article entitled La Côte d’Ivoire in the Exposition coloniale
de Marseille 1906, affirmed that, if any progress among the people could be ascertained it would
be uniquely in their material well-being, since their crass mentality had in no wise changed; their
morals remained the same. The religion of these lagoon peoples was fetishism at its coarsest. If
these indigenous believed in a Supreme Being, he would be so far above them that they would
never be occupied with him, addressing themselves only to their fetishes. Ekanza appropriately
takes issue with the assessment of Marchand, denying that the indigenous ever worshipped
fetishes, which bound them to the invisible divinity, or to the soul of the ancestor. The fetishes are
supports of the worship, he avers, they are not its object.508
Ekanza counts ordeal and human sacrifice as deviations, even though human sacrifice is inspired
by profound religious sentiment, representing an offering of reparation before the offended
Supreme Being, soul of an ancestor, or a divinity. The more serious the offense the more severe
the reparation. Since human life is the most esteemed offering, it was the highest price which
could be paid, and the only one capable of rectifying certain categories of offense. The Attié and
Ébrié were notorious for this practice before its suppression by Colonial Might, and the village of
Moosou, near Grand Bassam, essentially Abouré, was a center. The Agni were devoted
practitioners, who, at times, according to Henri Mouezy, in Assinie et le royaume de Krinjabo,
buried a victim in the ground up to the neck, and, as long as the breath of life endured, cooked
bananas and palm oil were deposed at the site, usually outside the village at the edge of the forest
near the royal tombs, where effigies of the guardian gods had been erected.509
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Michel Bée remarks that he has found no evidence that the tribes on the basse côte envisage their
beliefs as anything but local, rather than universal, appertaining to their own ethnic grouping, and
therefore providing no basis for proselytism.510 Yet, the striking resemblance between the
religious mentality of these tribes and that of other peoples in the colony, as well as elsewhere on
the continent, is evident in their public rituals, the festivals, dances, singing, and private
ceremonies, the rites of passage, as well as in those that were both public and private, the prayers,
sacrifices, libations. Special occasions, of either thanksgiving or intercession, were events
inspiring either joy or distress. Sacrifice among the Attié is made, for example, in order to procure
eternal repose for a departed family member who returned in a dream, as well as for the return to
health of a sufferer, in this case a white ram without blemish, and upon the harvest of the first
fruits. A chicken or a sheep, usually, was slaughtered and divided in two in a prescribed manner.
One part was left exposed for the divinity, the other was consumed by the worshippers. Libations
were poured out on the ground for the sustenance and appeasement of the ancestors. Public rituals
required a leader, but there is a marked absence of any sacerdotal orders among these peoples.511
Among specialists in the field of ATR, few methods of treating the subject have escaped
criticism. The procedure utilized in this missiological study has been adopted despite an
awareness of its limitations. Reasons for this preference include the view, borne out by the
experience of the researcher, whose mission took him into more than thirty African nations over a
period of more than thirty-five years, that there is much more kinship between the various peoples
of Africa than might appear at first sight. Dr. Hilda Kuper, a specialist on South Africa, holds that
African tribal societies are “relatively undifferentiated and homogeneous”, there being variation
only in a few themes. Similarity in religious beliefs between many parts of the continent are
unaffected by racial origins, likely due to the proliferation of contacts over the centuries.512
Another relevant point is the mobility of certain peoples, a trait particularly observable in Côte
d’Ivoire. While religious tenets and usage here described may not be uniquely identified with
individual ethnic groupings among whom the drama of Christian Mission in the colony unfolds, it
is expected that they will, for the above-cited reasons, closely resemble, in form and meaning, the
norms of the localities studied. Individuals, families, or larger parties with their own belief
systems, emigrating from other areas to those where Christian Mission was taking root, would
also exert an influence.
7.1 African Traditional Religion (ATR): Arriving at More Precise Definitions
In considering the relation of religion to society, clear definitions should simplify comprehension
of the subject. According to the Humanist Kluckhohn: “every society desperately needs morality
in the sense of common standards, and religion in the sense of orientations toward such
inescapable problems as death, individual responsibility, and other ultimate value attitudes.
Religion in this sense is absolutely necessary to promote social solidarity and individual security
by affirming and symbolically enacting a system of common purposes”513. Parrinder explains
religion as a system embodying “certain traditional rites through which everybody has to pass in
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the older societies”514, which maintain social organization, unifying it, giving it cohesion and
persistence, demanding obedience far beyond secular exigencies. For Luzbetak religion is defined
by that which “people believe in, value, and do”.515 Complementing these concepts of religion, “a
‘society’ refers to a group of people who interact more with each other than they do with other
individuals - who cooperate with each other for the attainment of certain ends.”516 The unifying
elements of a society are a common culture and group consciousness, an intentional esprit de
corps supported by abstract ideas and symbolic behavior.517
Reference works providing data concerning countries, especially in Africa, characteristically list,
in addition to the world religions, the classification: “animism”, from the Latin anima, wind, air,
breath, soul. This term is believed to have been first employed in this context by Edward Tylor in
1871 to describe “a belief in spiritual beings”, or souls, as the root of all religious faith, or as a
minimum definition of religion. The African obsession with psychic power, leading to a quest for
potions or practices which convey “vital force”, or “dynamism”, has long been noticed by
anthropologists. While it is probably an exaggeration to imply that souls are attributed to all
beings and objects, animals and plants are regarded as having innate spiritual powers, and as
belonging to a pantheon dominated by those found in humans. The spirits are, generally speaking,
the ancestors, who are believed to have acquired additional powers at death (compare the
“invocation of Saints”), or forces of nature, which have been exalted, some to the status of
“gods”. They are not believed to inhabit the tree, rock, or river, but are capable of appearing in
different places, as the power behind these objects, or animating the winds and storms. Nor are
they confined to shrines. Although their favor as intermediaries is sought, a “Supreme Being”
over all is commonly recognized.518
Within the compass of traditional life, the African is “immersed in a religious participation which
starts before birth and continues after his death.”519 He lives in a religious universe, and all he
sees and experiences is fraught with religious meaning. Failure by missionaries of the nineteenth
century (and the twentieth!) to grasp this verity has produced the unfortunate result that
“conversions” have often been superficial. It has been suggested that to understand ATR, it is
necessary to penetrate the African’s ontology, in which the universe, categorized as: God, Spirits,
Man, Animate and Inanimate entities, is anthropocentric. God is man’s Originator and Sustainer,
the Spirits explain his destiny, Animals, Plants, and objects, constitute the environment and the
means of existence, with which man may establish a mystical relationship. African spirituality is
demonstrated in the diversity of media through which the worshipper approaches the Divinity, as
well as in the frequency and intensity of this communion. The organization of a society is
maintained by the spiritual forces which pervade it, its symbols, rites, dogmas, sacred places and
persons, as though the entire social system were removed to a mystical plane, beyond criticism or
revision. It is the observance of the rituals bound together with these forces which safeguards the
fundamental needs of the individual and his relation to the social order, including land, property,
weather, health, family, clan and tribe. The mystical element in social life also explains the aura
which surrounds a legitimate chief or king and his divinities.520
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A case has been made for conceiving of ATR in terms usually reserved for a language, that is, as
being diachronic as opposed to synchronic. This terminology conveys the idea of the historical
development of a language, or, in this case, of a belief system, in contrast to its state in a specific
time-frame. The religious life of peoples did not remain static in a pre-literary period, in which
contacts with other tribes, whether through peaceful migrations, armed conflicts, or trade, were
on-going. The degree to which other religious beliefs were assimilated, and the rapidity of their
absorption, would be tempered by a predilection for what was uniquely one’s own and by a sense
of loyalty to the faithful observance of traditions received from one’s forebears.521 To recognize
the obvious truth that ATR did not remain fixed is not to argue in favor of an evolutionary
concept, however one may regard the validity of these theories in the biological sphere.
Hypotheses have been formulated and expounded, from the comparative isolation of sub-Saharan
Africa over many centuries, of a fossilization of customs, including those of a religious nature,
until they were unearthed by travelers at a later date. The tendency to think of African peoples
and their life-way as being “primitive” has been distilled from the dissemination of such notions.
A counter-trend, owing something of its nature to the African nationalistic movement, embodies
the adulation of a reconstructed past.522
In coming to grips with the historical development of ATR in Côte d’Ivoire before the turn of the
twentieth century, it is necessary to identify from observable phenomena - the myths and legends,
the functions of priests or other cultic officials, the symbols and secret incantations employed in
the liturgy - underlying concepts which form the core of its theology. To adequately penetrate the
depths of their meaning, a multi-dimensional, inter-disciplinary perspective, capable of analyzing
different aspects based upon their pre-literary beginnings is required. The historical capacity of
the African to conceptualize abstractly is evident from the abundance and multiformity of his
unearthed artifacts, as well as from surviving religious and philosophical thought, embedded in
these elements. An ecological assessment, the relationship of a people to its environment, would
reveal consequential insights into the effect produced upon its religious experience in the
occupations of hunting, fishing, agriculture, or metal-working, as well as by mountains, bodies of
water, forests or rock formations.523
What, then, is ATR, considered from the viewpoint the African himself? First, it came into
existence as a result of human experience in confronting the mysteries of the universe, from
which were drawn a conception of supernatural creation and regulation. It is surmised that a
process of trial and error ensued, whereby concepts which proved to be inadequate were discarded
in favor of others which came to be regarded as sound, or true. Second, African “traditional”
religion sprang from African soil; it was not learned from sources without. Africans were not
converted to it, but were, rather, born into it, grew to maturity in living it and in sharing a sense of
pride toward it. Third, it has no sacred scriptures or written confessions of faith, but has been
transmitted orally. It is acknowledged that in oral transmission are lodged inherent dangers, that
is, what is handed on from one generation to another being subject to modification and
misinterpretation, as can be discerned in the “tradition of the elders” in Jesus’ day (cf. Mark 7.116). Yet, this diversification conveys the sense of the diachronic interpretation of the religion.
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Fourth, despite obvious variations in religious belief and practice from one ethnic grouping to
another, it can be argued that an underlying unity pervades all.524
Explanations adduced for the existence and the knowledge of God, forms of the ontological and
teleological arguments, among others, advanced in the West from the Middle Ages, have been
ascribed to Africans. Perhaps a simpler solution, which agrees with the above proposition of
Dopamu as well as with what follows, is to be found in Psalm 19.1-6, and in Romans 1.20.
Attempts have been made to find in ATR the “six formative elements” of theology, drawn from
the work of John Macquarrie, namely: experience, revelation, scripture, tradition, culture, and
reason. In this scheme, to notice but one example, revelation, or “the holy”, which “breaks in”
upon man and “reveals itself from beyond man toward man” is believed to be manifested in
nature. Natural phenomena are the vehicle of the revelatory dimension.525
It has been conjectured that no phase of African life has been more completely misunderstood
than that of religion. Examples gathered in the course of reconnaissance by some early explorers
on the continent were reported in such deprecatory language that the reading public abroad, rather
than taking the subject seriously, could scarcely have garnered any view other than that of amused
detachment.526 Another culprit in the dissemination of misapprehensions respecting religious life,
is the terminology often employed by different, writers treating the subject. Fetishism, juju,
witchcraft, sorcery, charlatanism, familiar spirits, génies, mediums, diviners, and herbalists, are
designations which have been commonly used on the West African coast without adequate
attention to accuracy and consistency. Sometimes the same words are used by Africans
themselves in different senses, adding to the confusion. Since all who attempt research in this
field are susceptible to the commission of similar errors, and since a phenomenon can be
variously described without doing violence to its inherent meaning, insistence upon strict
constructionism should be carefully weighed.
Voodoo, a deification of the forces of nature having its origin in the country of Bénin and
exported to Latin America and the Antilles during the slave trade, has been popularized in music,
literature, and films, though little understood. Its appearance in Côte d’Ivoire would normally
occur through transplantation by practitioners among the Ewe, Fon, or related peoples. The Fon
tó-vodû refers to the spirits of the waters, but is also used in certain instances of the souls of
ancestors.527 Fetish etymologically, is from the Portuguese feitiço, meaning something that has
been made, referring to the charms, or amulets, believed to have magical powers, that were worn
by the Africans whom these original European traders encountered. Juju is the French joujou, a
child’s toy.528
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Witchcraft and sorcery, are scarcely distinguishable, both being utilized to describe the employ,
by male or female practitioners, of magic to inflict harm, usually blindness, “madness”, or death
(some differentiate “black” magic, held to be responsible for the foregoing calamities, from
“white”). An expression frequently repeated by Africans is: “In Africa there is no natural death”.
There is a question as to whether an unsuspecting person can be turned into a witch against his or
her will. Charlatan, a word, according to different sources derived from late Latin cerrelanus, a
seller of papal indulgences, or from Italian ciarlare, to chatter, gossip or boast, used of sellers of
native drugs,529 on the basse côte is, broadly speaking, a witch. Génie is French for an evil spirit,
a demon, residing in the forest or the mountains, believed to preside over the destiny of every
person, which can be directed against an enemy by a person having diabolical powers.530 Among
the Lagoon peoples, a coven will celebrate a festival, such as Christmas, by “eating the soul” of a
victim. Reportedly, the witches eat beef, but in the eating of it, with the attendant rites, the person,
whose “soul” is being devoured, dies.
Familiars, or familiar spirits, are animals, or reptiles, occupying the premises of their possessor
as a member of the family, a word to which “familiar”, in this sense, is related, having certain
human characteristics, such as observing, reasoning, and speech. Familiar spirits are mentioned in
the English Old Testament, Israel being forbidden to “give regard to”, to “seek after” them, “to be
defiled by them” (e.g. Leviticus 19.31).531 Totems, or totemic spirits, refer to animal species,
plants, objects, or places, with which a tribe believes that it has a special spiritual relationship.
Totems are a means to establish the identity of a people, to explain its history, and to create a
mystical bond between them and the spiritual powers, the world of nature, which surrounds
them.532 The word ghost, properly speaking, from the Old English gast, should be applied to an
apparition, whether in dreams or in wakefulness, of departed spirits. They are presumed to
communicate with the living, and diviners do a thriving business in interpreting the wishes of the
deceased who enter into contact with the living. A phantasm on the other hand is an appearance
by a person recently dead, or dying, away from his family, who sends his soul to make known to
the family his demise.533
Divination was known to the Egyptians, Canaanites, and Babylonians (Genesis 44.5, 15; Ezekial
21.21-23, Deuteronomy 18.10-14). In the latter reference, it is mentioned with “one who practices
witchcraft, or a soothsayer, or one who interprets omens, or a sorcerer, or one who conjures
spells, or a medium, or a spiritist, or one who calls up the dead”, each being prohibited to Israel.
The woman at En-dor (1 Samuel 28. 8-19), was a “medium”; the word “wizard” is similarly
employed (Isaiah 8.19, 29.4), with both being condemned by the prophets of Yahweh. Folklore
enables many people “to interpret the appearance of the sky” (Matthew 16.2f.), without the aid of
diviners - in West Africa, a crowing cock, or incessant cries of bats, at nightfall presage
misfortune - but the latter are called in on occasions when valuable objects are lost, when a couple
fails to have children, when a disease of unknown origin appears, or when a person is troubled by
dreams.534 They may also be employed to detect witches, and the unmasking of a witch is known
to have occurred. An accusation made against a person believed to engage in witchcraft is a
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precarious step, since, even assuming the accusation to be true, the witch can sue for defamation
of character, there being no proof of guilt that can be adduced.
Diviners on the basse côte were also consulted in respect of the meaning of the past, public
calamities, or of prospects for the future. The guérisseur enjoyed widespread public appreciation,
often effecting cures of body or mind through his knowledge of native medicines and their
application.535 Native doctors, and “bone setters”, treating physical or mental disorders with
acquired skills, and with medicines concocted from leaves, bark, roots, or other plant extracts, are
of at least two types: those, designated by some as “herbalists”, specializing in the healing arts,
whose ability and remedies may be hereditary, or received from another through a sort of
apprenticeship, and those with similar knowledge, combined with the occult. The two may be
distinguished by their reputations, but Africans know to listen for the naming of the source of the
occult power by the latter in his incantations associated with the healing process.
Practitioners of the occult believe that there are vital forces or powers in the spiritual realm which
they can employ for their purposes. Since this is a form of spiritual belief, it can be classed under
the heading of religion. Medicine is sometimes spoken of as a medium through which the powers
work. It can be surreptitiously sprinkled before the door of an enemy, or hidden in his house, or
buried in his court. Curses are pronounced against a person for whom harm is intended. The
statement that a person has been killed en diable is sometimes heard. Threats of a curse are
sufficient to strike terror in the heart of the person against whom they are pronounced. In Côte
d’Ivoire many wear special rings on their fingers to guard against these powers, or against snakebite. In many fields where crops are grown will be seen hanging a large snail shell, filled with, or
together with, objects designed to bring harm to anyone stealing or damaging the produce.536
Christians, and some unbelievers, are convinced that faith in Christ is sufficient to protect against
the powers of evil; however, the faith must be lived. If, in a weak moment or under provocation, a
believer retaliates with words or actions contrary to scripture, he places himself in harm’s way.
One hears frequently of empoisonnement, and some substances which are lethal are commonly
known. Some poisons kill instantly, others work more slowly but just as effectively. Evidently, a
group of people at a festival, or funeral, can consume the same food and drink, but a designated
victim will die while the others remain unscathed. Occult powers, or magical arts, with their array
of symbols such as masks, colors, numbers, names, and charms worn on the body, as well as
medicines, are well-known on the basse côte. The psychic force employed is believed to be
efficacious for both justice and vengeance, and to be imperishable. That the same person may be
devoted to different forces is not surprising, given the propensity for leaving no stone unturned in
the pursuit of powers to protect from harm, to heal, or to endow with superior qualities. The Bible
has been used, or misused, by practitioners of these arts to accomplish the same ends, especially
against those who were ignorant of it. The sacred is at times not widely separated from the
secular, nor this life from the next.537
“Trial by ordeal” whether in the ferreting out of suspected witches, or of persons assumed to be
culpable of a crime, or of a grave offense against society, has been routinely employed in West
Africa. In a related method of detection, where a person has died, or has been killed, under
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mysterious circumstances, the coffin of the deceased is carried through the village, and will
ostensibly surge against the person responsible.538
7.2 Concepts and Practices of ATR: The Supreme Being
Parrinder divides the spiritual universe under three headings: The Pantheons, including the
Supreme Being and Nature Gods, The Social Group, subsuming The Ancestors, Divine Rulers,
Communal Ritual, Personal Ritual and Sacred Specialists, and Spiritual Forces, incorporating
Magic and Sorcery, Witchcraft, The Soul and its Destiny.539 In regard to The Supreme Being,
opinions differ as to whether the African was originally polytheistic, or monotheistic but
degenerating into polytheism. Diffusionists hold that religion in Africa, as an integral part of
culture, was derived from a common source, often thought to be Egypt. Cultures judged to be
inferior to their source-culture are not believed to have been perpetually sub-standard, but to have
declined over time.540
Dispersal of ideas through the migration of peoples is a recurrent theme among writers on West
Africa. Parrinder cites C. K. Meek, Maurice Delafosse, and E. F. Gautier, among others, as
contending for communication in ancient times with Egypt, Abyssinia, the Red Sea, or the Indian
Ocean, by African peoples South of the Sahara, particularly between the Nile and the Niger. Rites
of spring, symbolizing the death and birth of plant life in nature, applied to human life and the
hope of immortality, have been linked to the cults of Osiris, Dionysius, and Attis, of the classic
period in Greece, Rome, and Egypt.541 Why not to the God of Job, chapter 14? It may justifiably
be asked if other Judeo-Christian doctrines have not found their way, over centuries, into ATR. Is
it merely coincidence that parallels are found between the two, or is it a testimony to a universal
response of the human mind activated by exposure to the environment? Just as “Africanization”,
particularly of articles of faith or practice rooted in the New Testament, continues in the present,
there is presumptive evidence for an origin of the process in the pre-historic era. This actuality
may be explained by “Stimulus diffusion”, which takes place when a borrowed idea, is then
independently elaborated upon, whether rapidly or gradually, objectively or technically,
strategically or non-strategically, actively or passively, by the borrowing society. The resulting
change may be manifested in the form, usage, meaning, or function of a single trait, a complex, an
institution, or even a complex of institutions.542 By whatever means one may seek to account for
its origin, in a study covering “nearly 300 peoples from all over Africa, outside the traditionally
Christian and Muslim communities”, Mbiti found, without exception, the notion of God as the
Supreme Being. He considers this to be the minimal and most fundamental idea about God, which
is found in all African societies.543 One interesting basis for comparison with the following is
found in Triebel’s detailed analysis.544
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Belief in a Supreme Being is basic to the Akan, and to peoples associated with them, whether
viewed as the Great Ancestor of the tribe, as a departed chief or warrior of exceptional standing,
or even as being of dual sex. Identification of God with nature, the sun or the sky, has been
recorded, but worship of the heavenly bodies, beyond brief ritual petitions, as for instance at the
appearance of the new moon, was not common in West Africa. Names given to God by different
peoples - Creator, Giver of breath, life and its enjoyment, rain, sunshine, Thunderer from far off,
The fire-lighter, One who brings round the seasons - reveal discrete conceptualizations of his
character and attributes, including his omnipotence, his omniscience, and his providence. One
title by which Akan tribes refer to God has been interpreted as: “Excavator, Hewer, Carver,
Creator, Originator, Inventor, Architect”. To them, he continues to create, and has given laws
governing the use of his creation for the protection of the people. The names indicate that God is
not a vague or an abstract entity but a knowable reality. He is unique, supreme, immortal and
holy. Thousands of myths concerning the nature of God have come to light. His greatness
partially explains his remoteness, and the fact that he is normally approached through
intermediaries, as would be the case with a mighty king.545
Also among the peoples of basse Côte d’Ivoire, the religious conscience refers to a belief in the
“vital force”, which is to say that life and force are in reality one. One purpose served by religion
is the protection and augmentation of this dynamic universe. Attributes of an almost universal
“transcendent Being”, are here also varied. Among the Attié, he is almighty and the creator to
whom all the supernatural world is subject. He is invoked as “God, our Father”, especially on
occasions of joy. The Agni honor a creator, “Nyamien”, characterized especially by purity, who
remains afar off, neither recompensing good nor punishing evil. Nyamien is the child of
“Adoudwa” or “Ariengaba. God is absolute, the supreme authority, albeit “an energy” rather than
a person. The Dida hardly speak of a creator, considered by them as an old and vague notion.
“Lago” or “Lago Tapé” is held by certain among them to be the god of atmospheric elements.546
Further on the identification of God with the heavenly bodies, among the Akan, Polaris, the North
Star, is reckoned as the seat of God. One of the Akan names for the Supreme Divinity is “the
Shining One”, though neither the sun nor the moon is worshipped by them, the moon being
regarded as a lesser god.547
Attributes of the Supreme Being are divided by Mbiti between the eternal and intrinsic on one
hand, and the moral on the other. Belonging to the first category, concepts which are held by
many African peoples, are the omniscience, omnipotence, and omnipresence of God, which
bespeak the fact that he is Spirit, and is eternal. Many African peoples, including the Akan,
conceive of the remoteness of the Supreme Being, and his removal from human society, as
resulting from an offense committed against him by one or more of his creatures. Mbiti considers
it a mistake to over-emphasize God’s distance from daily life upon earth. In discussing God’s
transcendence, he brings forward evidence of both his simultaneous isolation and his nearness in
the thinking of various peoples, including the Akan, who also relate this quality to his
infinitude.548 Although the nature of God is virtually beyond comprehension, moral attributes
which have been ascribed to him include his goodness, his mercy, felt especially in times of
anxiety, his will, which governs the universe - and from which belief is derived the expression,
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when an undertaking is planned, “if God wills”, or “God willing”. The Akan praise him as “the
God of comfort”, and extol his faithfulness. Conspicuously few are direct references to his love.
Even in African inter-personal relations love is more commonly expressed in acts than in words.
Tokens of the love of God are recognized in the blessings of rain, fertility, health, wealth, or
success in an endeavor, bestowed by him. It is also reasoned that if God did not love his creatures
he would not have brought them forth. Personal or communal calamities are rarely traced to God,
but instead to the malicious intervention of humans or spirits. If God is thought to be responsible
for them, his actions are often regarded as just punishment for wrongs committed (Job, again).549
The Works of God and Worship of God are reflected in his names, which combine creation with
providence, and the sustenance of his creation. To these may be added his governance. In this
capacity he is acknowledged as King, Ruler, Lord, Master, and Judge. Associated with the latter
are justice, punishment, and retribution.550 Temples, shrines, images and emblems, priests, and
priestesses, in worship to the Supreme Deity, among most African societies, are almost entirely
lacking. Temples erected in his honor are felt to be superfluous because of his omnipresence.
However, the sparseness of temples dedicated to him does not support the contention that he is
not worshipped at all directly. Prayers and offerings, whether spontaneous, as in times of deep
need, or at specific periods, can be presented to him most anywhere since his presence is not
place-restricted.551 Sacrifices, and offerings, of animals or foodstuffs, are among the most
prevalent acts of worship among African peoples, whether to God, or to lesser supernatural
beings. To the Supreme Deity they may represent a gift, propitiation, communion, thanksgiving,
or a renewing of fellowship with him. Akan chiefs have been known to keep a three-forked tree
branch in their compounds, designated “God’s tree”, which serves as an altar for the offering of
eggs to God. Most all the Akan maintain altars in their courts, where food-offerings to God are
made, particularly eggs and wine, accompanied by prayers for the well-being of the people.
Petitions and invocations also ascend on behalf of endeavors that expose the petitioner to danger,
such as hunting or war, but entreaty for health, protection from daily perils, or prosperity, is also
made. Prayers may take the form of gratitude expressed for favors. Positions assumed for prayer
include standing, kneeling, sitting, or prostrating oneself on the ground. Blessings pronounced in
social or religious life, usually by a superior to an inferior, are believed to be conferred by God.
Greetings and farewells are often spoken as blessings.552
The divine names come so often, and so glibly, to the lips in West Africa that it can result in
taking them “in vain” (Exodus 20.7, Deuteronomy 5.11). Otherwise, if sincerely meant, they can
be a manifestation of devotion. “Dieu est grand” is frequently heard along the basse côte, among
people of high station or low, perhaps appropriated from the Islamic: Allahu akbar. Religious
themes expressed as artistic symbols, in the form of insects, birds, animals, trees, figures, shapes,
and colors, adorn objects of wood, ivory or stone, including calabashes, pots, stools, masks,
sticks, and even domestic animals, or the human body. They are likewise communicated through
the music of percussion instruments, flutes, rattles, or whistles, and the dance. Proverbs, riddles,
or wise sayings, as well as myths and legends, also disseminate religious or moral instruction
about God, the world, man, personal relationships, or nature. Some also contain warnings or
admonitions. The core beliefs and customs of a people are, themselves, religious.553
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The feeling that the individual should not, or can not, communicate directly with God, has social
or political connotations. The mediation of priests, seers, prophets, or oracles, is more likely to be
employed in the worship of lesser deities, than in that of the Supreme Being. Where they do exist
in the latter instance, intermediaries, whether male or female, serving by hereditary right, or by
appointment, may preside at the making of sacrifices and offerings, at public or private rites and
ceremonies, have the care of places dedicated to worship, and provide counsel or other services to
the community.554 Worshipers of the Supreme Deity, in certain tribes customarily pray mornings,
or evenings, or both, at rites of passage, at planting seasons and harvest, in times of distress,
whether personal or communal, provoked by human beings or by the vicissitudes of nature.
Although Ivorian tribes, such as the Akan, are known to engage in prayer, no specific data are at
hand in regard to occasions, frequency, times of the day or positions, and the question of
separating petitions offered to the Supreme God from those presented to lesser deities may be
difficult to resolve, it is most probable that across the entire ethnic spectrum in Côte d’Ivoire, both
individuals and groups observe traditional prescriptions for seeking divine intervention at the
highest level.555
7.3 Concepts and Practices of ATR: Lesser Divinities, Ancestors
Parrinder holds that over the greater part of Africa, the peoples pass directly from belief in a
Supreme Deity to faith in ancestral spirits. He considers it a mark of sophistication that certain
tribes interpose nature gods, or hero gods, between the two.556 The divinities are considered to be
spiritual beings. Certain specific attributes of the Supreme Being, that they also share, entitle them
to be designated “gods”. The African, usually, recoils from identifying his gods as created beings,
rather, he sees them as “emanating” from the Supreme God. The worshipper recognizes the
divinities as the objective personalities in his religion, having well-defined functions in the
theocratic government of the world.557 The varied lesser divinities in basse Côte d’Ivoire may be
classified as “topical”, a specific place, or tree, for example, as “elemental”, earth, wind, water,
astronomical phenomena, or as “ancestors”, deified persons. The ancestor cult often takes the
form of seeking their good will before clearing land for planting, so that no accident will occur,
and so that the seed will germinate and produce a substantial harvest. They can also dispense
justice, either reward or punishment.558
The essence of ATR is to be found perhaps in the celebration of life. Signal events in the earthly
journey of the individual, or of his community, are religious occasions: birth, naming, initiation including male and female circumcision - marriage, funerals, harvest festivals, and other
agricultural rites. The keeping of these customs is on the level both of the individual family and of
the community as a whole. Small shrines where a family may place offerings of food and drink
are common. Community shrines could be groves, rocks, caves, hills, or mountains. They are in
each instance considered to be holy places, where people meet with God. Temples, may be either
a secluded area, or man-made, some decorated with carvings or paint. They are, as in Israel,
entered only by priests, with the worshippers assembled outside. Priests may preside over, and
maintain, these places of communal worship, receiving those who come to make offerings or
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sacrifices consisting of fowls, animals, food, utensils, tools or coins, accompanied by prayers. In
certain societies, priests and priestesses were required to undergo rigorous training before
entering upon their functions, and are believed to become possessed by the deity or deities which
they serve. Religious objects are many, whether worn suspended around the neck or waist, or on
arms, legs, or, instead, carried in a pocket or in a bag, or placed on a roof or gate, or in the house,
court, or field.559
Sacrifices where an animal is presented in whole or part to God, to supernatural beings, or to the
“living-dead” (Mbiti’s term for the ancestors), and offerings, the presentation of foodstuffs, are
among the most common acts of worship. Explanations of the nature and function of these
practices include: gift, propitiation, communion, and thanksgiving. Sacrifices and offerings are an
occasion for renewing contact between man and God, or between man and the spirits. When the
living-dead are the object, usually in family rather than communal devotions, the basic ideas are
fellowship and remembrance.560 The departed, living on in the spirit-world, are clearly
distinguished from divinities, but continue to harbor an interest in the their families. The location
of this spirit-world may be in the East, from which certain peoples were believed to have
originated, or in a subterranean region (the Akan), similar to Sheol or Hades, or yet in the
heavens. Feelings toward the departed can be ambivalent, vacillating between fear and affection.
The former may arise from identification of ancestors with “teeth-bearing” animals.561 They are
still proprietors of the land and must be consulted prior to the disposition of any tract belonging to
their estate. Oaths are taken in their name. Occasions of birth, marriage, family reunions, fishing,
hunting, or war, are celebrated together with the forefathers, who may also receive gifts when
there is no special event. Any evils, whether natural disasters, such as drought or flooding, crop
failure, or illnesses, may be referred to them. Childlessness, a supreme dread, is more likely
attributable to witches, since the ancestors would favor the building up of their own family. The
departed which belong to other families might not be so agreeable. “Ghosts”, where they are
believed to exist, are identified with the dead who had been banished or improperly buried.562
“Ancestor worship” per se, is widely urged to be inaccurate. It is insisted that ancestors are
approached, usually at their graves, essentially as a living father or grandfather would be, that is
by asking for favors or guidance as of right, or by beseeching, expostulating or reprimanding.
Whether ancestors are worshipped or venerated depends upon the definition of terms. If religion
is regarded as a belief in spirits, or a faith in power beyond man, then “ancestor worship” would
have validity. Since ancestors are believed to gain special powers at their decease, an appeal to
these powers would seem to constitute prayer, being implied also in the acts performed. The Akan
observe ancestral rites which are more detailed, and more frequent, than those of certain other
peoples. The Agni historically honored their ancestors by offering sacrifices each Saturday at the
house of their king: palm oil, bananas (cooked), and wine. The offering of “first-fruits” to the
ancestors before the living eat of them, is likewise observed.563
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“Reincarnation” in West Africa, among the Akan for example, is distinguishable from that of
India, and its origin has not been definitely settled. It may have arisen simply from a timeless
observation of resemblance between children and parents or grandparents. Whatever its source,
belief in a return of the departed is firmly ingrained in ATR. The conception of the present world
as being warm, living, and vital, to which the dead happily belong, is widespread. The exact point
at which the ancestral spirit is thought to enter the child is not a subject of universal agreement.
Since ancestors themselves would be expected to resemble each other, a diviner is sometimes
consulted in order to determine precisely which ancestor is reborn. This would also be the case if
the child did not seem to resemble anyone in the family. Once the particular ancestor is
determined, the child may be at once named after that person. Variations according to whether
inheritance in a tribe is matrilineal or patrilineal, how the same ancestor can be reborn in different
children born near the same time, how many times the same spirit may be reborn, how the
recently departed may be reborn at the same time that he or she is receiving offerings in the spirit
world, are other points at issue.564 The deceased who is reborn is not understood to have lost his
or her identity in the spirit world, nor to undergo a series of reincarnations in different forms.
Neither is it held that every person is reincarnated, nor that it is an occurrence that an individual
would eagerly anticipate.565
It is not known to what extent the transmigration of souls, or metempsychosis, is believed in Côte
d’Ivoire, that is, the return of the departed in the form of animals. There is a similar belief, that
among the living are persons who can change themselves into beasts at will and then back again
into human form. These powers are associated with a belief in taboos and totems, among certain
ethnic groups in basse Côte d’Ivoire.566
Storm gods, earth gods, and water gods have had a following in West Africa. One of the latter,
Tano, the greatest of the nature gods among the Ashanti and named for the river which serves as a
boundary between basse Côte d’Ivoire and Ghana, is adored far beyond the lands along the course
of the river. The snake cult is not known to have a significant number of adherents in Côte
d’Ivoire, nor is the python venerated.567 The Agni, and perhaps others, erect outside their villages
statuettes representing their ancestors. The rationale for the practice appears to be that the
departed serve as protecting spirits, warding off sickness or other calamities. It is doubtful that
these are elevated to the status of gods, although the Akan not only recognize various gods but
also their messengers, for example, Té Bekué, the messenger of the nature god, Tano.568 The
spider appears in many folk tales in West Africa in a heroic role. One of the Akan terms of praise
to God is interpreted as “the Great Spider”, meaning “The Wise One”.569
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Reference to some current maps of Côte d’Ivoire will reveal the location of sacred fish and
monkeys, as well as sacred, or fetish, mountains, especially among the Baoulé, or the Guéré.
Household gods, or fetishes, are thought to protect the occupants from harm, though they may
also be replaced in favor of others which are believed to be still more powerful. Spirits of persons
who die at a remove from hearth and home (in “the bush”, wooded or open uncultivated areas
distant from settlements), by drowning, or in an accident, must be brought back home in order to
avoid offending them. The spirits are “charmed” at the scene of the victim’s demise with
percussion instruments, whereupon they enter into an accompanying family member, who will
tremble uncontrollably as a sign of possession, before conveying them to the village.
7.4 Concepts and Practices of ATR: Communal and Personal Rituals
Rites are a demonstration of ways in which a religion is lived, and disclose sentiments of a people
and articles of faith which are integrated into the structure of society. Communal rites, widely
performed over the continent, include rain-making (or invoking a cessation of rain). In Côte
d’Ivoire some of the agricultural rituals came to be assimilated into the calendar of yearly
festivals by some churches. Purification rites are varied, but the intent is to cleanse the people of
evils, recognized or unrecognized (cf. Psalm 19.12). In sacramental communion, an animal is
sacrificed and, after the usual acknowledgment of the ancestors through offerings of a portion of
the flesh and drink, members of the community assemble to consume the rest. Whole burnt
offerings have been made by certain peoples in times of deep distress.570
Divine rulers have not been common in Côte d’Ivoire. The Baoulé king was accorded special
honors, but perhaps not on the scale of the asantehene of the Ashanti, to whom the Baoulé are
related, to whom divinity was formerly ascribed. There are numerous king-less societies in West
Africa, including Côte d’Ivoire. Communal rituals associated with divine kingship, such as
enthroning or dethroning, royal funerals, and the embalming of the deceased, argue, according to
some accounts, for an Egyptian origin. Chiefs, though not regarded as divine, have been
considered by different tribes as a personification of their people. They were given the first choice
of land for cultivation, among other demonstrations of deference, but were also circumscribed by
rigorous taboos. As leader and representative of the people they have played a leading role in the
religious life of many societies, presiding over ceremonies of the seasons, purification, initiations,
and warfare. Councils, composed of elders and lesser chiefs, assist the paramount chief and also
serve to limit his powers, which were never absolute.571
Personal ritual, comprising “rites of passage” combined with magical or religious ceremonies,
have been observed, throughout Côte d’Ivoire. These are all of a piece since the dead are seen to
be living and occupying essentially the role which they previously fulfilled. Infant-, as well as
maternal-, mortality-rates have been high and were one of the grounds for polygamy, another
being the taboos surrounding pregnancy. Polygamy was forbidden by law in Côte d’Ivoire in
1964, yet continues under one guise or another. Difficult births, or deformities in the child, were
often assigned to misdeeds on the part of the mother. Multiple births have been the object of
superstition, and were seen as worthy of both honor and obloquy, the latter on the basis that they
were unnatural, since animals were known to have litters, in which case the children were often
killed. Births usually occurred at home, with female family-members serving as mid-wives.572
570

Parrinder, E. G., African, pp. 79-88, cf. Leviticus 17.11, 14 for the concept of “life-force”.
Parrinder, E. G., African, pp. 67-78, Mbiti, Concepts, p. 71, 85.
572
Parrinder, E. G., African., pp. 90-94.
571

198
Puberty rites were usually considered necessary for both boys and girls before they could be
recognized as members of adult society. Male and female circumcision were performed,
depending upon custom, from the eighth day until adolescence. The operation was normally
confided to members of a certain family, who guarded the secrets of the procedure. Tribal
markings, on the face or on other body parts, were likewise made only by specialists. Schools,
sometimes conducted by secret societies, have been entrusted with the preparing of young men
and women for the sexual roles they will assume at marriage. Marriage, itself, was commonly
arranged by members of the two families, with or without the consent of the man and woman
concerned, since it represents a fusion of economic, as well as of social, interests. Members of the
two families assembled to eat and drink together, the husband-to-be brought gifts, the “dowry” or
“bride price”, (this custom, abrogated by law following independence, like polygamy, is still
practiced) demanded by the parents of the wife-to-be. In cases where the dowry was exorbitant, it
was paid in installments or, sometimes, never paid in full. The question of the family to which the
children of the union belong, and therefore of inheritance-rights, is decided according to ethnic
tradition. Just as the two families make the marriage, either could also dissolve the marriage, if it
would better serve their ends. Love, as understood by Europeans, is a secondary issue to that of
the betterment of the families.573 Endogamy is the rule among certain tribes, whereas exogamy is
allowed by others. Marriageable young people are early made aware of their range of choices,
though they may rebel against tradition and choose a mate contrary to family wishes or ethnic
custom. This is usually a perilous step to take since, whether the new couple should live near their
families, or an ocean away, there are means by which retribution can be exacted. Forced
marriages can likewise be disastrous.
Rites surrounding death and burial were often complex and prolonged, although the burial itself,
because of rapid decomposition in the tropics, was usually accomplished promptly. The body was
first washed, and perhaps shaved, dressed in appropriate finery, and placed upon a bed, often
under a specially constructed “hangar” if nothing of the sort were already available. After the
burial, the bed, with a photo or other remembrances of the departed replacing the body, was
allowed to remain in the same position for a period of time. If a coffin should be required, it
would be constructed by a local carpenter. The selection of a burial site, the digging of the grave,
the funeral ceremony for the purpose of separating the departed family-member from those who
remain, and who will now call upon him who has joined the ranks of the ancestors, the procession
leading to the burial site, and the interment itself, conformed to norms for the tribe. These
customs were an important social event, accompanied by eating, drinking, and dancing. “Wakes”
were also staged by certain tribes. Mourning continued for a marked period of time, and taboos
governed the behavior of the widow and other members of the immediate family of the deceased.
“Second burials” after a prescribed period of time, forty days for example, were celebrated with
great fanfare.574
“Human sacrifice“ has been linked to ancestor rites, but is regarded as a misnomer. The victims
were not, strictly speaking, sacrifices, but rather were offered in order to increase and dignify the
retinue of a departed king in the next life. Ritual murders would also be performed on certain
anniversaries of the king’s death. In Côte d’Ivoire, this custom prevailed among the Baoulé, who
in the past beheaded slaves from the North acquired during the wars of Samory. The purpose of
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those offered was to “réchauffer le roi”, to warm the king up again.575 Cannibalism in Côte
d’Ivoire is not known to this researcher.
7.5 African Cosmology
The African world-view, or cosmology, although manifested in forms as diverse as the landscape,
is predominantly religious, a rational attempt to clarify reality, the underlying order which is seen
to regulate the environment. This order may be explained from the myths, taboos, beliefs,
customs, and proverbs, of a people. Myths of origin, though not uniquely African, are carefully
preserved from generation to generation. Bound closely together with these are the creation
stories, which differ from each other in certain particulars, but encompass a Supreme Being, who
was alienated from the world by a disrespectful act of a thoughtless creature. Knowledge of the
world-view makes possible the prediction of space-time events, and thus to provide a sense of
security through the ability to exercise some form of control over them. Social order and the
pursuit of survival and reconciliation with oneself and ones surroundings follow from it (see
Diagram 2, following page).576 On the basse Côte d’Ivoire has been perceived a conception of a
cosmology and an ontology, elaborated, typically, in the form of creation myths accompanied by a
composite of legalistic observances, lacking, however, in theoretical formulation. Eschatology is
limited to events within the framework of the present world. A universe essentially stable admits
of no world end.577
Time, differentiated from the western, linear conception: past, present, and future, is thought to be
cyclical, like the day-night and seasonal circuit. Neither is it abstract, but instead is infused with
occurrences related to the rising and setting of the sun, to the lunar phases, and to the social and
economic agenda of the people. Attempts to integrate the African time model into the western fail
when the future is contemplated because of its unreality as compared to the past and present.
Spatial demarcation of sky, earth, and underground, enables the African to locate the demesne of
the Supreme Being, and of major divinities, the abode of the Earth-Goddess, nature deities, and
man, the preserve of the ancestors and the guardian spirits of mortals.578
Lunar months are recognized where events on earth of religious import are related to moonphases. Specific events may not correspond to a definite number of days. A month may be longer
or shorter than the lunar cycle. The year is also regulated by events, particularly in an agricultural
economy; a given “year” may be longer or shorter than the preceding or following year.579
Historically, the Lagoon peoples, the Abidji, Abouré, Attié, Ébrié, and Mbatto, recognized a week
consisting of ten days. Certain weeks were designated faste (lucky), others néfaste (evil). The
Abé, Adioukrou, and Alladian, honor days in each week which are néfaste for work in the fields,
and faste for offerings to the divinities. The partition of time into months follows a ritual pattern
among the Abouré, Attié, Ébrié, and Mbatto. The Abouré month consists of thirty-six days, of
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which eight are consecrated for religions purposes. The Ébrié observe five religious days in their
month, the second, third, seventeenth, twenty-seventh, and twenty-eighth. The Abidji and
Adioukrou have lunar months, whereas the Abé and Alladian recognize a lunaison, a period of
time between two consecutive new moons, although their lunaison is said to be of indefinite
length. The division of time is considered to be of divine origin.580
The Lagoon peoples traditionally celebrate their most important, popular festivals in annual
cycles. According to Alladian tradition, the beginning of their year is dedicated to the purification
of their villages. The women promenade naked through the entire village creating a din which is
supposed to chase away death from the village. The men, meanwhile, are confined to their homes.
It is their role to bless the village; then, on the sixth day, a sacrificial feast is kept. On the eve of
the new year, the Ébrié perform a bath of purification in their lagoon in which each person,
smeared with kaolin, white being a sacred color, participates, before the communal feast. The yam
festival, practiced by all the Lagoon peoples in varying forms, marks the year-end for the Abé,
and includes a ritual bath, feasting, dancing, and offerings presented to the ancestors.581
In this scheme of things, man, himself, a noble and rational creature, is at the center of his
universe, yet beset before and behind by demonic spirits from the underground. It is their
machinations which render life precarious. Good gods and ancestral spirits were conceived of by
the African as a personification of the forces of nature, and rituals and other forms of worship
addressed to them evolved as a defense against the evil which surrounded them. Worship at
specific times and places was merely one element of a moral order that was necessary to assure
peace on earth and goodwill among men. Character, moral uprightness, and purity, gained
through participation in purification rites, were most effective in warding off the vengeance of the
gods. Personal beauty, together with success in farming, hunting, or trading, were indications of
the favor of the good gods, who were appropriately rewarded by the beneficiary.582
7.6 Ethics and Morality
Africans, generally, believe that the ancestors, or the divinities, have defined norms and patterns,
or codes, of conduct, to be observed for the orderly maintenance of society. It is held that God put
moral values in man’s heart from the beginning, endowing him with a sense of right and wrong,
and with a conscience. Acts which are disapproved by God are the basis for taboos. This brings
into focus the question of “sin”. The concept of sin in Africa is ancient, beginning, according to
certain creation stories, in a “Golden Age” when there was familiar contact between men and the
Divinity until an offense by the former caused an estrangement. Sin occurs each time that taboos
are violated, an act of disobedience to God is committed, a ritual mistake is made, a covenant is
broken or immoral behavior toward God or man is practiced. Whereas morality favors the
fellowship between man and God, and enhances the well-being of society, sin disrupts community
life through the alienation of the Deity. God is believed to punish sin, directly, or indirectly
through the agency of others, to be impartial, and to impose judgment which is absolute and
inescapable. He has also provided means of forgiveness for sin, and of averting final doom, if not
of attendant suffering. These means may include confession of the wrongs, propitiatory sacrifices,
or ritual washings.583
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Ethics in African society, are effectively wedded to the pursuit of peace, prosperity, and, most
especially, the solidarity of society. Any mode of conduct which threatens the welfare and moral
tone of the community must be classed as unethical. This sphere has been referred to by African
ethicists as being more social than spiritual. Within the African community, the remark has been
made that religious observances are often disconnected from moral practice.584 Ethics and
morality attributed by African writers to societies which they depict is, understandably, rather
idealized. As elsewhere, criminality, AIDS, and wars of aggression, including genocide, belie any
contention that a traditionally strict code of ethics is adhered to on a grand scale.
“Solidarity” is a key-word, oft-repeated, and even said to take precedence over brotherly love.
The efficacy of solidarity is brought to light in any confrontation between a member, or members,
of a particular kinship group and an outsider. The social imperative usually dictates siding with
one’s own in the matter, irrespective of any objective moral values at stake. Africans tend to
designate as “brother” any male member of the extended family, a fellow-tribesman or -villager,
or simply another denizen of the continent. The dichotomy of “us and them” may also have an
ethical dimension. Whereas lying to, or stealing from, one’s kith and kin would be reprehensible
in the extreme, are the same acts committed against an outsider equally so, or could they even be
praiseworthy, unless detected? In the event of detection would the guilty party be denounced by
his family or fellows, or would he be defended?
“Are African traditional religions salvific?” This vital question has been raised in a learned article
by a Roman Catholic bishop from Malawi, and Professor of Religions at the University of
Birmingham, England. The issue would impact the missionaries arriving on Ivorian soil at the
close of the nineteenth century, as it had their predecessors. The author, as other observers “from
within”, has taken to task writers from a missionary perspective for their often misguided and
deprecatory treatment of the subject, largely insensitive to affinity between the African and his
ancestors, who lived in an age before the daybreak upon the continent of the doctrine of Christ.
Yet, the author’s sympathy goes further, including “those who even today live sincerely” by the
practice of ATR, in addition to his forebears who may have had no opportunity hear of either the
law and the prophets, or of the mystery of Christ revealed to his holy apostles and prophets in the
Spirit. All will readily recognize that final judgment has not been committed to members of the
human family, but will be forced to affirm the universal validity of familiar New Testament
passages, some of which are quoted in the article, with others equally pertinent, such as: John
14.6; Acts 4.12, 17.30f., Ephesians 4.4-6.585
The penetration of the European into the lands occupied by practitioners of ATR, the
encroachment of Colonial Might and introduction of Christian Mission, together with the
marketing of products and services from the outside world, all had a telling effect upon this belief
system. With the displacement and social upheaval of peoples through wars, and through the
attraction of employment opportunities provided by the foreigner, also came a degree of
enlightenment, which contributed to the altering of views respecting the ancient rituals. While
some migrant peoples took their gods with them, others were open to new ways and means of
gaining, perhaps in greater measure, what their previous religion offered. Still, traces of the past
endured, and the causes to which personal and economic progress or retrogression were
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attributed, and the means of averting or controlling them, would still be the province of the spirit
world. In innumerable villages, the former life-way would continue to live on.
7.7 Islam
In presenting the first of the two principal world religions to enter Côte d’Ivoire, and today the
largest, the focus will be upon its relation to ATR, and its status in the colony as the first
permanent Christian Mission would find it. Both Islam and Christianity arrived on the continent
of Africa within the first century of their existence, each finding open hearts among the
indigenous peoples. In each case Egypt appears conclusively to have been the entry-point by
means of “the international highway of the ancient world”, which connected the important centers
of civilization. The conquest of Egypt in 640 by ‘Amr ibn-al-’As, at the head of an attacking force
4,000 strong, marked, so far as is known, the beginning of Islam on the continent, although small
groups or individuals probably preceded him along the length of the eastern borders of Africa
from the Mediterranean to the Indian Ocean. Jews, who had wandered from their homeland to
“Egypt and the parts of Libya near Cyrene” - probably in increasing numbers since the victory of
Alexander over Darius III at Issus in 333 BC - were present in Jerusalem at Pentecost (Acts 2.10),
and most likely brought the new faith back with them. From these starting points, the depth of
historical penetration has combined with the extent of indigenous assimilation to establish both
belief systems as being inherently African.586
Islam, which, according to tradition, would be divided into “two-and-seventy jarring sects”, will
be depicted under only the one heading. Most Africans are Sunnites, although other sects,
including some which are of African origin, are represented. It will be recalled from 3.1 that
impetus was given to Portuguese plans for the exploration of the West African coast in the
fifteenth century by the expansion of Islam on the continent. Tribes along the coast were formed
into client states to counteract Muslim political, economic, and religious, advancement, and as
sources gold and slaves.587
With ATR already firmly entrenched, and the arrival of the first permanent Christian Mission
centuries away, the “merchants, marabouts and soldiers of fortune” who were noticed in 2.5.4,
entered the region. Christian Mission in Côte d’Ivoire began in an area where Islam was not
entrenched, but long before the missionaries’ arrival, the Muslim “vanguard” had preceded them
and was settled on the coast. Paul Marty’s survey of Islamic permeation of the colony, by cercle
(see again Map 2), reflects conditions which began much earlier. In the Cercle du Bas-Cavally,
the Krou, and their sub-groups, are the largest ethnic entity. The author perceived that their
familiar contact with Europeans, and the immoderate consumption of alcohol learned from them,
constituted “un rempart infranchissable” for Islam. He acknowledges about a hundred Muslims in
the cercle, located at Tabou, Béréby, Rock Béréby, and San Pedro, merchants and their
employees, Wolof, Toucolor, Malinké, Dioula, Bobo, and a few Fanti. They had no mosque, no
Qur’anic schools, and no influence. They prayed, and celebrated their festivals without pomp or
586

Sanneh, Lamin, New and old in Africa’s religious heritage: Islam, Christianity and the African
encounter, in Walls, A. F. and Wilbert R. Shenk, Editors, Exploring New Religious Movements, Essays
in Honour of Harold W. Turner, Elkhart, IN: Mission Focus Publications, 1990, pp. 63, 65, 71 Hitti, op. cit., pp.
160f., Trimingham, J. Spencer, The influence of Islam upon Africa, London and Harlow:
Longmans, Green and Co Ltd, Beirut: Librairie du Liban, 1968, p. 30.
587
Clarke, Peter B., West Africa and Christianity, London: Edward Arnold (Publishers) Ltd, 1986, p. 7,
Mbiti, African Religions, p. 244.

204
public display.588 It was in this area that William Wadé Harris began his evangelistic journey
through Côte d’Ivoire in 1913, although he had little more success than had the Muslims. The
Cercle du Bas-Sassandra, circumscribing the lower Sassandra valley, is peopled also by the Krou
and related tribes, with an admixture of Bété and other smaller strains, including the Neyo. Marty
pronounced these peoples “unscathed” by Islam, for some of the same reasons noted above, as
well as by their attachment to fetishism. Muslims were essentially from the same ethnic groupings
as seen above, with the addition of Apollonians, who, with the Fanti, were artisans or
woodcutters, at Sassandra, Drewin, Victory, and Soubré.589 In the Cercle de Lahou, some five
hundred Muslims lived among the Avikam, the Bété, and Dida, largely fetishists. Prospects for
growth in the three Lahous, and at Fresco, were negligible.590
The Cercle des Lagunes is inhabited by the Alladian, Adioukrou, the Abidji, the Ébrié, one part of
the Attié, and the Mbato (-Dabré), and includes the second and third capitals of the colony,
Bingerville, and Abidjan. Marty saw them as committed to fetishism, open to Christianity, but
having no place for Islam. Apart from the Alladian, the Lagoon peoples seemed to him at the time
to be living in “anarchy”, having no particular social structure, nor having chiefs who were
respected. For this reason, Colonial Might relied upon members of the tribes living in the
principal cities of the region, who were also often consulted by their own people in preference to
the chiefs. Abidjan, then growing daily through the influx of both the indigenous and foreigners
attracted by burgeoning commercial, industrial, and administrative, development, counted
hundreds of Muslims. Included among them were the Hausa from northern Nigeria, traders for the
most part, the Fulani from the area around Macina (modern Mali), the Toucolor from the Fouta
Jalon of Guinea, with notables of each mentioned, and, finally, the Wolof, from Senegal. These
last were classed as devoted to their religion but not to the extent of proselytizing. There were
pockets of Muslim settlements along much of the coast, employees of commercial houses and of
the government, shopkeepers, and timber cutters, among other occupations.591 There were
contemporaneously two mosques in the cercle, one at Bingerville and one near Abidjan, the latter
a work of small businessmen, Wolof and Toucolor. The construction was of stone, with wooden
planks, and an aluminum roof. There were, in most communities where Muslims lived in numbers
insufficient to justify the construction of a mosque, marked-off enclosures where prayers were
said.592
In the Cercle de Grand Bassam were 250 to 300 Wolof, Toucolor, and Sarakollé adherents,
employed in commerce, or in the administration, and several Dioula traders. Among them was an
almamy (at first a religious title, apparently derived from imam, in each Muslim community, one
whose duty was to extend the religion, and to insure its protection), Toucolor, to whom Muslims
in various locations pledged obeisance. A second almamy, Sarakollé, commanded great respect,
and conducted a Qur’anic school for 25 to 30 Muslim children. The Senegalese, originating in the
first French colony in West Africa, were accorded preference over the local Abouré, in the
administration of the colony. Muslims were regarded as îlots de civilisation plus avancée. They
were usually affiliated with a brotherhood, tijaniyya or qadiriyya, in the main. The Syrians and
Lebanese, Muslim and Maronite, had yet to appear in significant numbers.593
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The eastern-most Cercle, was Assinie, whose seat was at Aboisso, where the caravan route from
Bondoukou had its terminus. The kingdoms of Assinie and of Sanwi lay within its boundaries, the
dominant ethnic group being the Agni. Largely fetishist, they were generally hostile to Islam,
despite a moderate number of Muslims living among them, Ashanti, Dioula, who had followed
the caravan route southward in the pursuit of trade, and Senegalese. One of the latter was a former
maître d’hôtel of the Governor of Senegal, who arrived in 1896. Another who came in 1893,
opened boutiques at Aboisso and Bondoukou. Two others, gainfully employed and respected, had
made the pilgrimage to Mecca, one of whom opened a Qur’anic school.594 The peoples of the
Cercle de l’Agneby, the Abé, the northern Attié, and the Bettié, are, to Marty, “xenophobic”. He
finds in the Cercle some 200 Dioula, together with a few Senegalese established at Tiassalé
(which, according to the above-cited map, is located in the Cercle de Lahou and populated by the
Baoulé). Muslims settled on the edge of the forest before pacification were also favored by
Colonial Might, as guides, and as agents de renseignements, since “their lot and their interests are
bound together with ours”. In the Abé capital of Agboville there resided, together with Dioula and
Senegalese traders and colporteurs, a Malinké marabou, who had made the hajj, became the local
almamy, and gained respect, until the French observed that a few Agni ne’er-do-wells had begun
to follow in his train, whereupon he was deported to Conakry. This official unease, helps to
explain the reaction to Harris, whose followers were neither few, nor threatening.595
The Cercle de Nzi Comoé, populated by Agni, Baoulé, and by smaller ethnic groupings, were
likewise impervious to the early Islamic penetration. Marty considers the Dioula in this region,
who rose to an imposing level of political influence, as fetishists, and largely resistant to the
Islamic entreaties of their Dioula kith and kin. The religion was represented in this Cercle, also
essentially by Senegalese, Ghanaians, and Nigerians, who were occupied as shopkeepers, or as
their employees. The Dioula, were timber cutters, buyers of palm products, rubber, and kola,
which were exchanged at the factoreries for European articles, and resold to the forest folk. They
did not engage in proselytism, but effected an exaggerated piety which impressed local onlookers. Marty locates the centers of Islamic activity at Dimbokro and at Toumodi, which again
does not correspond to the map, which is of a slightly later date. Prominent persons in the Muslim
community included a Sarakollé, who gained a standing in one village belonging to the
subdivision of Bocanda, but who, after making the pilgrimage, returned to Senegal.596 The Cercle
de l’Indénié, of which Abengourou is the chef-lieu, rests atop the Cercle d’Assinie, and bears its
marks of identity. Marty was aghast at the decadence of the indigenous political institutions,
chiefs who were often simply family heads and lacking in qualities of leadership. Conditions were
not propitious for the propagation of Islam, of which the only traces were the amulets, sold by the
Dioula working along the caravan route, which local purchasers added to their accumulation of
gris-gris.597 The Cercle du Baoulé was given over virtually en masse to fetishism. Dioula
fugitives from the conquests of Samory, put down roots in the Cercle, for a time serving as
intermediaries between the Baoulé and the commercial establishments on the coast. Bouaké was
becoming a populous, and intensely foreign, business center attracting an exceptionally large
contingent of Muslims from throughout West Africa, of whom several were of rank, though
without notably influencing the indigenous population.598
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The Cercle des Gouro and the Cercle du Haut-Sassandra, will be taken together due to their
resemblance. The Gouro, “entirely animists”, are without a trace of Islam, although Dioula
merchants, who attempted no proselytism, were installed at Bouaflé. The northern sector of the
Cercle du Haut-Sassandra was inhabited by the Gouro and the Wobé, and the South by the Bété.
These tribes were remarkable for their perpetual fusion, and for their political and economic
migrations. Colporteurs from the Soudan were early, and frequent, arrivals. The area surrounding
Daloa, as well as the smaller towns of Vavoua, Issia, and Gagnoa, lured a significant number of
Muslims. In the beginning, their business kept many of the Dioula in transit from place to place,
exchanging salt or cattle for agricultural produce, although the ferocity of the peoples necessitated
their traveling in bands of more than 150, and their paying for everything they required, including
water. Despite these precautions there were massacres. In time, they became more settled, became
valued customers of the comptoirs, and learned to take advantage of the local inhabitants through
the sale of amulets. Both the Senegalese merchants and the Dioula tended to be only “vaguely”
Muslim, adapting the precepts of the Qur’an to their own tastes, devoid of conversions and,
largely, of repute. “Maures”, who were convicted Muslims, later entered the Cercle, selling beef
on the hoof, but maintained an aloofness toward the local people, rather than seeking converts.599
In the Cercle du Haut-Cavally, the Dan, or Yacouba, and the Toura were, among the diverse
ethnic bodies, the most progressive and responsive to Christian Mission. Previously fetishist, the
people, from exposure to the tactics of Samory, seem to have conserved nothing but a profound
horror of Islam. One Malinké in the Cercle, partially supported by the chief of Soukourala, whom
he served as a griot of sorts, also attempted, despite doubtful competence, to conduct a Qur’anic
school, and worked for the Islamization of the country, which brought him to the notice of the
French!600
7.8 Early Methods of Islamic Expansion
The emergence of a Muslim clerical-trading class (further inquiry leads to the conclusion that it
was more “trading” than “clerical”) had much to do with the spread of Islam into lands along the
Guinea Coast, including Côte d’Ivoire. By the fifteenth century, trade routes from Timbuktu and
Jenne on the Niger had pierced the gold- and kola nut-producing region at the edge of the forests,
including those of Côte d’Ivoire. The Dioula established numerous trading villages in the area.
Not being attached to the land, since their slaves, acquired from the profits of commerce, tended
their agricultural interests, while they were more profitably engaged. Within another century,
hundreds of settlements sprang up, from The Gambia to Liberia, in northern Côte d’Ivoire
(Mankono, Kadioha, Bong, Kong, and Bondoukou), and further North among the Mossi, Bobo,
and Senoufo. The Dioula were not easily distinguishable from their neighbors, fitting easily into
the framework of local society through their accommodating nature, through their adoption of
indigenous customs, and through intermarriage. Yet they retained Islamic characteristics and were
regarded, wherever they went, with their families, their books and manuscripts, from which their
young boys were instructed, as a class apart. They were unaffected by tribal wars, and were
ultimately allowed to travel unmolested. As agents of Islamic culture, they prepared the soil for
the coming clerical revolution. It was, however, to this form of accommodation that the Muslim
reformers of the nineteenth century, were opposed. By the renaissance of Islamic power at the end
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of the eighteenth century, it could claim few believers outside of the Sahel.601 The greater, longterm, interests of their religion were well-served, but there is no evidence that these agents
succeeded in winning any of the traditional rulers with whom they cultivated relations, and less
still were the common people directly affected by them.602
The nineteenth century was the period of the greatest Islamic expansion in West Africa. The zeal
which fueled the awakening thrived on the by-products of Sufism, the religious fraternities, and
the cult of saints, an alliance of the sword and the book. In the Manding migrations, it was the
trading class that had represented the strength of Islam. Their commercial centers were largely
autonomous, and solidarity was reinforced by their religion. They erected mosques and opened
Qu’ranic schools. As they gained power and influence among the pagan peoples, they were able
to translate their economic prowess into political control, and founded the city-states of Kong and
Odienné in northern Côte d ‘Ivoire. When visited by Binger in 1888, Kong had a population of
15,000, making it a principal city in the region. From these, the Mandé were able to extend their
rule from the forest belt southward, and to Bobo Dioulasso in the North. Until Samory devastated
the city in April 1895, Kong boasted five mosques, a prosperous market, and important weaving,
dyeing, and basketry, industries. The state of Odienné ended with French occupation in 1898.
Bondoukou, founded by the Dioula, who continued to live there semi-independently, having good
relations with the Abron, who made it their capital.603 This period corresponds to Trimingham’s
second of four phases of the expansion of Islam in Africa, each distinguished by a particular type,
the first being the conquest of the Mediterranean littoral from Egypt to Morocco, with its two
respective culture zones, in which Islam was fully integrated into the lives of the people. The
second phase, just described, its numbers and quality neither broad nor deep, marked by
accommodation and parallelism of old and new, the harmony of society with many levels of
allegiance, taking precedence over any concept of Islamic exclusiveness.604
7.9 The Interaction of Islam with ATR
Islam on the Guinea Coast both molded, and was molded by, Africans, through synthesis in myth,
cult, and fellowship. While introducing universalist concepts into particularistic societies, and
offering a new outlook on life, it became indigenous, and a vital part of African life. With the
coming of Colonial Might and the ensuing peace which becalmed a long-troubled area, Islam was
able, both to consolidate its gains and to spread, in part through French ineptitude, by which alien
Muslim chiefs were placed over territories conquered by their predecessors, and even over
previously unorganized lands. Contrariwise, some peoples conquered by the reformers were able
to shed a superficial faith adopted through fear, and propagation was slow in other areas.605
Islamization profited from the social revolution, which accompanied the introduction of Colonial
Might, and which, at the same time, weakened traditional religious structures such as initiation
rites, discredited the leaders of the ancient cults, and left the younger generation vulnerable to
Muslim influence. The healing of discord between tribes providing for freedom of movement, the
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opening of free markets, and the facilitation of communication, combined to give impulse to its
dissemination. New employment opportunities brought a growing workforce into contact with the
religion, and the opening of new routes from the Sahel to the coast facilitated the penetration of
new regions, as Muslim quarters came to life in cities along the way. The government helped
further by maintaining its preference for Muslims in its hiring policy for administrative posts, and
by authorizing the establishment of Islamic courts. By one assessment, in reference to Senegal,
Colonial Might had accomplished more on behalf of the diffusion of Islam in a half-century than
its marabous had achieved in three centuries. Speaking of Islam in Africa as a whole, I. M. Lewis
judged that in the half-century of European colonization, Islam made greater progress than in ten
centuries of pre-colonial history.606 The last of Trimingham’s four phases encompassed the
colonial period and the benefits which redounded to Islam resulting from the implementation of
the administrative policies described above. What was new, riding on the coattails of Colonial
Might and surreptitiously entering the mainstream of Muslim life, was secularization, which
created through its diffusion a series of neo-Islamic communities where religion occupied a place
comparable to that of Christianity in many Western countries.607
Reform movements on the continent of Africa, which began with the Almoravids were revived in
Songhai by ‘abd al-Karim al-Maghili, who on the basis of a recently discovered manuscript, had
direct contact with Cairo. Geographically a part of Africa, Egypt belongs, historically and
culturally to Western Asia, forming a distinct Arab block with Syria and Iraq. As a further
example of the links established with Mamluk Egypt, Jalal-al-Din al-Suyuti, the most prominent
literary personality of the fifteenth century, and one of the most productive writers in Islam,
issued instructions regarding its correct observance in West Africa, which left their imprint on
society south of the Sahara.608
Reform, fueled by jihad and transformed by mahdism, persisted through the nineteenth century.
The residue of the reformists’ legacy imbued the West African Muslim with an ideological
commitment to a measure of orthodoxy. It endowed him with an internal dynamism, and with the
means of restraining the infiltration of uncritical syncretism. Despite the conflict, between
syncretization on one hand, and the iconoclasm manifest in jihad on the other, the individual
Muslim, however ignorant of Arabic, was given no alternative to faithful performance of the
rituals. Islam had arrived in this region as a legal culture, principally void of its theological,
philosophical, literary, and artistic values.609 The reforming phase, the third of Trimingham’s
four, beginning in 1750, portrays a concept of Islam which was intolerant, militant, and thus,
which gave no quarter to accommodation. It brought Islam into the center of communal life,
stressing its uniqueness and exclusivity. The intensity of reform fervor was not, however,
universal and vestiges of parallelism remained.610
Notwithstanding the victories achieved through jihad, and the direction which it gave to local
practice, for lasting significance in the struggle to instill in West African Islam a reform ethos,
peaceful means were more representative. Dialogue with the gods of ATR resulted in an exchange
of values. The patient inculcation of Islamic tenets, and their demonstration, were highly
effective. Muslim religious officials, regarded as “men of God”, evoked resonance among their
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indigenous counterparts, resulting in a convergence with the old culture before embarking upon
an independent course. Here the forerunners of the clerics, described above, reaped their greatest
benefits. Local cults and shrines were often the setting for a blending of old and new, where
occasionally the agents of the resulting eclecticism were either a lapsed Muslim or a liberated
shrine priest. Another means of making inroads to the traditional African community was through
the itinerant Muslim cleric, whose practices were displayed against the backdrop of locally
familiar religious emblems. Their flattery of the innate indigenous appreciation for the
supernatural, as a continuity with the old gods, following the direction to which they had pointed,
was considered useful.611 Islam has consistently had an affinity for organized societies, finding in
local hierarchies a basis for comparison with its institutions. Grounds for mutual interests are
discovered on the level of indigenous customs, offsetting any cleavage between Islam and the
spirituality of the traditional African. These examples demonstrate the subtle process of
translation whereby Islam is made comprehensible to indigenous societies.612 Proselytizing in this
period, nevertheless, did not reflect an image of unbroken success.613
The uniqueness of the Supreme Deity, al-Tawhid, the cornerstone of Islam expressed in the
kalimat al shahadah, is accepted throughout Africa. Muhammad is more difficult for the African
to identify with any traditional concept. Spiritual beings named in the Qur’an, angels, jinni,
demons, are more easily assimilated, despite the fact that Islam does not attribute spirits to natural
phenomena. The abandonment of all the traditional pantheon is not obligatory upon conversion to
Islam, and the honoring of ancient heroes and ancestors conforms to Islamic recognition of saints
and their intercessory role. Another point of union between Islam and ATR is in the practice of
divination and magic for beneficial ends, such as the cure of disease, the prevention and
curtailment of misfortune, and the courting of prosperity, while witchcraft is condemned. African
eschatological perceptions, that the dead live on without regard either to reward or punishment,
except in the case of “bad deaths” or of deficient observance of burial rites, were broadly vague.
Islamic eschatology, embracing a materialistic paradise, has widely supplanted traditional beliefs
among African Muslims. Zakat blends rather subtly into age-old notions of sacrifice. The Muslim
calendar is almost universally accepted, together with the religion, with the Arabic names of the
months and the feasts.614
Trimingham posits three stages in conversion to Islam, which could conceivably also apply to
other types of conversion, political, or other: germination, crisis, and gradual reorientation. In the
mass conversion of pagans in the nineteenth century, the agents of Islamic diffusion were African,
but at a higher cultural stage than the pagan, and projecting a supra-tribal world view. The first of
the three stages is preparatory, contact with the traders or clerics, who were either itinerant or
settled, led to the breaking down of barriers and the appropriation of primarily material articles
appertaining to Islamic culture, amulets or clothing, which do not interfere with the indigenous
religious system. The second stage entails participation in basic elements of Islamic religious
culture, such as the ritual prayers, the avoidance of that which is proscribed, and the enjoyment of
that which is permitted. Members of the pagan community become dualists as the structure of
their culture is weakened to the point of crisis. The third stage is where the former religious
authority is superseded by the new, with a disruption of village worship patterns, and the
replacement of cult priests by the new clergy. “Ancestor-worship”, the core of the old religion,
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was no longer acceptable, though offerings to nature spirits were retained, and individual
practitioners such as medicine men were tolerated.615
Changes, from interaction to synthesis, were normally instituted over three generations,
corresponding to the three stages. Islam itself, a strictly legalistic system, could not be adapted to
African life-ways. Emphasis was placed instead upon gaining local acceptance of specific Islamic
customs without disturbing the traditional framework of the society. Gradually, attitudes toward
social institution would be reshaped in a manner favorable to Islamic norms. In the resulting
fusion, as opposed to synthesis, the Islamic elements bear the stamp of their indigenous origin.
Contrasts in the degree to which the life of different social groups rests upon the primary culture
are observable between urban and rural settings, though the result tends to be coherent. Another
contrast exists between men who adopt Islam and women who remain pagan, or between men
committed to Islamic principles and women who are only marginally so. This is partly due to the
separation of sexes throughout the Muslim world, though the African woman of the era simply
found the prayers difficult to perform. They tended to apply themselves to maintaining sacrifices
to the nature spirits, or to quasi-Islamic tomb-rituals.616
Among those who retain traditional rites when converting to Islam, it is sufficient that they claim
to be Muslims, and want to be recognized as such. With time the inner man is revolutionized.
Around the new nucleus of life, there follows a reorientation. In turn, society itself is also
restructured as attitudes toward social institutions are gradually revised, and the former reverence
for custom is undermined. A new source of authority slowly comes to be acknowledged, and with
it a unique concept of life and society, out of which a new sense of community is awakened. In
this process African-Islamic culture, even though existing on the margin of the Muslim world,
maintains its core beliefs without the risk of being transformed by syncretism.617 The Wolof of
Senegal, who settled in most of the Cercles of Côte d’Ivoire, may be taken as a case in point.
Though their first contact with Islam was in the eleventh century, conversions on a grand scale,
occurred only in the nineteenth. They tend to hold to the five pillars of Islam, though the Hajj
could be performed at a mosque in Baol instead of Mecca, in accord with the dictates of
Mouridism. Boys, usually from the age of seven, are instructed in basic doctrines, in Arabic, and
in the prayers, and passages from the Qur’an are memorized. Yet an admixture of ATR is
retained: divination, the wearing of amulets, belief in the existence and working of spirits,
particularly those of the ancestors, prayer for rain in the mosque often followed by rain dances.
Marriage custom is a compound of procedures from ATR and Islam, while funeral ceremonies
normally conform to the practices of the latter.618 Every culture is “an honest attempt to cope with
human problems”.619 The agent of change is confronting the natural instinct of self-preservation
among members of a society whose traditional religion is the only way of life with which it has
experience, and, therefore, can trust. Change is then presented as a means of perfecting the
existing system by supplying an essential that it lacks and that it requires.
I. M. Lewis observes that some African rulers have tended to receive elements of Islam that
reinforced their authority, and incorporated them into their traditional rituals. The integration of,
shari’a, Muslim canon law based upon revelation and tradition, into African cultures is eased
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where the two systems correspond, as in the prohibition of extra-normal sexual relations, theft,
and restitution. In matters of inheritance of land, livestock, or personal property, traditional
procedure, rather than Islamic, will often be followed. As new economic conditions and
urbanization, gain acceptance, articles of shari’a which favor individual independence are more
readily adopted.620 The equation will be constructed differently as the Muslim encounters those of
Christian persuasion, but he will adapt and continue gaining converts.
7.10 The Interaction of Islam with Christian Mission
A potent deterrent to the Europeans’ relations with West Africa had been the spread of Islam over
the shores of the Mediterranean, and its effect upon their prevailing mentality. Religion and
culture on their continent were totally alien to that of the African world, whereas Islam had
nurtured relations with Africans since its inception some eight centuries earlier, eclipsing in the
process the churches which had waxed and waned there for already half a millennium. By the
time Christianity returned, it had become something far different from that thriving faith which
characterized its first planting on African soil.621 Virtually from the outset of dealings between the
two world religions in West Africa, renewed for the first time since the early stages of the Muslim
conquests, was confrontation the method employed, which only strengthened the opponent’s
resolve. The often sporadic nature of evangelistic endeavor conducted by foreigners, ill-prepared
for life in a hostile environment, or for sickness and deaths within their ranks, hardly posed a
threat to Islamic entrenchment. Immoral conduct of both European and indigenous Christians,
including their dabbling in practices of ATR, as well as in polygamy, and their alcohol
consumption, could easily be exploited for Islamic purposes, although some of the same charges
could be leveled against Muslims.622
Senegal after the mid-nineteenth century presented a variegated religious pattern. Islam made
little progress in areas where Christianity had accommodated itself to ATR, while in Saint Louis
the Church gained a foothold only to see her “adherents”, Muslim in outward appearance but
Christian in name, making Salat after returning home from the Mass. Attempts to slow the growth
of Islam through the training and deployment of an indigenous clergy were neutralized. Some
early missionaries, judging from the scant knowledge of Islamic principles on the part of most
Muslims, had assumed that their conversion would be speedily accomplished. Historico-political
and socio-economic dimensions were simply overlooked. The marabous were targeted by
missionaries, who had learned Arabic and studied the Qur’an. The better educated marabous, it
was thought, could be detached from their gris-gris, while the semi-literate among them would
yield to gifts. Their children could be educated in the Catholic schools. Some marabous were
converted, but on the whole the strategy was effectively thwarted.623
Owing principally to the tolerance of the Muslims, relations with Christian Mission during the
nineteenth century in the Senegambia, which would be duplicated elsewhere, were generally
amicable. Marabous were divided in their response to Christianity. Reformers were hostile, seeing
only a cloak for imperialism. Others, seeking common ground on the basis of monotheism,
showed considerable interest in the doctrines of the New Testament, but were stopped cold by the
incarnation. By 1870, Muslim recalcitrance had been able to wear the missionaries down,
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dampening their optimism to the point of despair. They rebounded by concentrating instead upon
non-Muslim peoples who could serve, it was reasoned, in reaching out to neighboring Muslim
peoples. By the end of the century, this approach, periodically adjusted, was largely given up as
hopeless, as islamization escalated.624 The non-Muslim Bambara, of Soudan, were then singled
out for evangelization. To this move the French authorities reacted by imposing restrictive
conditions, but from 1888 to 1891, the missionaries soldiered on. By 1899, the majority of those
who had received instruction had either become Muslim, or were inclined in that direction.
Despite the meager results from attempts to train an indigenous clergy, Christian Mission
persevered. The Holy Ghost Fathers, among others, founded schools, actually seminaries, in the
Senegambia. Colonial Might again intervened on the side of Islamic expansion by taking control
of schools as a means of extending French civilization, though occasionally, because of an
insufficiency of qualified teachers in the public schools, mission schools were allowed.625
The experience of Islam with Christian Mission in the above-noted areas of West Africa furnishes
an insight into what could reasonably be expected when the two, and their respective cultural
heritages, meet in a permanent engagement on Ivorian soil. The extent to which the methods of
expansion employed by both Islam and Christianity in other areas were effective in this setting
will become clear as the confrontation unfolds.
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PART 8

Foundations of the Religious Status of Côte d’Ivoire in 1895, The Origins of
Christian Mission and Colonial Might: Roman Catholicism and France

8. Introduction
Previously highlighted in summaries of French history were the matériaux de construction out of
which the Colonial Might of France was fabricated. This account furnishes the political
dimension of the context in which Christian Mission in the ethnic groupings in her colony of Côte
d’Ivoire became a reality. In fashioning the religious dimension of this setting, the two belief
systems which had preceded Christianity, and which claimed already for centuries, one or the
other or a mixture of the two, the allegiance of the peoples, have been portrayed.
In the Introduction, 1., the Bible is acclaimed as the point of reference, the primary mission
textbook, for all religious bodies that confess Jesus Christ, Lord. Encompassed in it are: God’s
universal mission exercised universally from the beginning, culminating in the ministry of Jesus,
his calling and training of the twelve, his accomplishment of the work which his Father had given
him to do (John 17.4), his fulfillment, through his death, burial, and resurrection, of all that was
written in the Law, the Prophets, and the Psalms, concerning him (Luke 24.44), the promise, and,
following his ascension and exaltation to the right hand of God, the gift, of the Holy Spirit (Luke
24.49; John 14.26, 15.26f., 16.1-15, Acts 1:5-8; 2.1-4, 33), the establishment, and expansion, of
his church (Acts 2:14-47), which he had promised to build (Matthew 16.18f.). On the pages of
Holy Writ are found, through word and example, the purpose and nature of his mission, the
authority for participation in it, its message, methods, and results, to the final years of the first
century. This revelation through the Holy Spirit to the apostles and prophets of Jesus Christ
(Ephesians 3.2-6) is the heritage of all Christians, belonging exclusively to none, taking
precedence over all creeds, confessions, and traditions. It is a divinely ordered pattern, as was the
τυπος of the tabernacle shown to Moses on the mountain (Hebrews 8.5). The effectiveness of this
first-century mission was such that the Holy Spirit could attest that “all over the world this gospel
is bearing fruit and growing”, “proclaimed to every creature under heaven” (Colossians 1.6, 23).
That the church founded by the apostles of Jesus Christ in the city of Jerusalem, on the first
Pentecost following the consummation of the Lord’s earthly ministry, was neither Roman
Catholic nor Protestant, is well-known. Of the churches laying claim to authenticity through
identification with the original, it may be asked to what extent these consider that body to be
worthy of emulation, and how far their goal, consistent with their conviction, has been achieved.
Precisely when the original church evolved into the Roman Catholic Church is not a subject of
universal agreement. Without entering into a controversy lying within the domain of Church
History, it may be observed that events leading to her undisputed emergence began as early as the
second century, with a quickening of the pace from the third to the fifth centuries. The term
“Roman Catholic” in this research is employed, to the extent possible, in its usual, present-day
sense. The period in which a discernible Roman Catholicism has been active in mission is
significantly longer than that of the church of Christ prior to that time.
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Hans Küng has proposed six paradigms into which the history of the church may be divided, each
reflecting its unique understanding of the faith: 1. The apocalyptic paradigm of primitive
Christianity; 2. The Hellenistic paradigm of the patristic period; 3. The Medieval Roman Catholic
Paradigm; 4. The Protestant (Reformation) paradigm; 5. The modern Enlightenment paradigm; 6.
The emerging ecumenical paradigm. In constructing his own array of paradigms, David Bosch has
built upon this foundation: 1. The Missionary Paradigm of the Eastern Church, 2. The Medieval
Roman Catholic Missionary Paradigm, 3. The Missionary Paradigm of the Protestant
Reformation, 4. Mission in the Wake of the Enlightenment, 5. The Emergence of a Postmodern
Paradigm, 6. Elements of an Emerging Ecumenical Missionary Paradigm.626
The objective for the following abrégé d’histoire, is simply to discover, by sifting the data
discernible in the above-proposed paradigms, the heritage of Christian Mission at the close of the
nineteenth century, and its effect upon the missionaries who were to initiate a work in France’s
West African colony of Côte d’Ivoire. These pioneers, who were at last to permanently found
Christian Mission upon essentially virgin soil, following in the faint footsteps of their brethren
from past centuries, were steeped in a tradition which had been built upon the cumulative
experience of their forebears around the world, to which they would meaningfully contribute.
This tradition would also be imbibed by indigenous members of this confession, principally from
neighboring African countries, who, seeking employment, had earlier entered the colony, and who
were to become the nucleus of its first congregation on Ivorian soil.
8.1 The Patristic Church
Presumably, the gospel was first preached in Europe by Jews and proselytes returning to Rome
(Acts 2.10) from the founding of the church at Jerusalem, who established congregations in the
seat of the empire (see Romans 1.1-8). The impulse toward mission on French soil has been dated
from the assemblies of saints inaugurated at Lyons, the capital of Gaul (Roman territory, from the
ocean to the Rhine, or to the Cévennes, acquired through the war waged by Julius Caesar, 58-51
before Christ), and at Vienna, among other locations no longer identifiable. These two assemblies,
in 177, writing in Greek, made their brethren aware of severe aggression to which they had been
subjected. Outreach to the indigenous Celts had ostensibly been initiated from Lyons by the third
century, during the bishopric to which Irenaeus acceded upon the martyrdom, in that persecution,
of Pothinus.627 Irenaeus distinguished himself, not only in the young community in France, but
also in the church at large, through his staunch resistance to the heresies of the Ebionites, and the
Gnostics, together with the syncretism derived from them, especially evident in his chef-d’oeuvre,
Against Heresies. He resolved controversy through an appeal to the scriptures, and to the tradition
of churches founded by the apostles, and including Rome, for which no reliable evidence of
apostolic origin exists, and to which he ascribed no preeminence. This argument was not peculiar
to Irenaeus, but was characteristic of the period.628 Gaul underwent monumental changes
beginning in 407 with the breaking in of the Franks, Vandals, Visigoths, and Burgundians.629
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From archeological evidence, Christianity also appeared in Aquitaine by the second or early third
centuries, with bishoprics having been established around 250 in Toulouse, Limoges, and
Clermont.630
8.2 The Imperial Church
The accession of Constantine and Licinius in 313, and of the former as sole emperor ten years
later, was indeed a Wende, with the one church, denominating itself “Catholic”, as distinguished
from the heretical sects, taking its place in the realm beside the one head of the civil government,
the one law, and the one citizenship. Christians, unequally dispersed throughout the empire, and
more numerous in the East than in the West, were still a minority. The church had registered
momentous increase in the half century of peace following the Decian persecutions. With imperial
favor, which, between 319 and 321, exempted her clergy from public obligations, granted to her
the right to receive legacies, forbade Sunday work, and banned the offering of heathen sacrifices,
growth became explosive. Transference of the political center to Byzantium, or Constantinople, in
330, was not inconsequential, for the church in either East or West.631
Martin of Tours (ca. 316-397), aggressively evangelizing the surrounding pagans, on the
countryside as well as in the towns, is seen as “forerunner” of mission in France.632 Another
current had begun forming as early as the reign of Aurelian (270-275), which overflowed into
Gaul, as interaction between Romans and Germanic tribes along the Rhine and Danube matured.
“Roman traders penetrated far beyond the borders of the empire. Germans settled in the border
provinces, and adopted Roman ways. Prisoners of war, taken probably in the raid of 264 from
Cappadocia, had introduced the germ of Christianity among the Visigoths before the close of the
third century, and even a rudimentary church organization in certain places”.633 Among these
captives was Ulfila, son of a Cappadocian father and a Gothic mother, who, beginning with his
ordination as bishop by the Arian Eusebius of Nicomedia in 341, gave himself whole-heartedly to
the conversion of his people. First in his native land, then, because of persecution, behind the
Roman lines near modern Plevna, Bulgaria, his formidable labors included the translation of at
least the New Testament into Gothic. Upon the death of Constantine in 337, division of the
empire between his sons resulted, in 353, in the re-uniting under Roman rule of East and West
under Constantius, an aggressive supporter of Arianism, which, for a time, greatly favored his
cause. From the Visigoths, the western Gothic tribes, their faith spread eastward to the
Ostrogoths, to the Vandals, to the Burgundians, conquerors of the region around Strasbourg, and
to the Lombards, before the invasion of the empire. After the fall of Rome, and the decease of
Alaric in the same year, Ataulf led the triumphant Visigoths into southern Gaul in 412, and
founded a kingdom which finally embraced half of modern France.634
The conversion of Augustine in 387, and his remarkable spiritual growth, were to have a lasting
effect upon the church, far beyond his native Numidia (modern Algeria). By some estimates, the
metamorphosis of the church from a “personal-ethical” to a “cultic-institutional” form began with
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him, with the “official church” defining sin and prescriptions for restitution. In this body were
held to reside authority and holiness, whether or not detectable. From the time of Cyprian, another
North African, born some 150 years before Augustine, the doctrine of the New Testament
equating the church with the aggregate of the saved, expressed by the former as extra ecclesiam
nulla salus, was reinterpreted, the word “Catholic” being inserted. Mission was conceived as
bringing those “outside” to the point at which “salvation” was conferred, and to the discipline of
the church. The state of those having, and those not having, salvation, was depicted by Augustine
as civitas Dei and civitas terrena respectively. Though he regarded the latter as being subservient
to the former, the fusion of the former with the Roman Catholic Church was of later date. From
Luke 14.23, αναγκασον εισελθειν, was first applied to recovery by the church, with the state, of
“schismatic” Donatists, and subsequently modified to include justification of war against
unbelievers or heretics under certain conditions. That it was an article of mission theory under
Colonial Might, is verified by the reply of Bartolomé de Las Casas, in the sixteenth century, to the
question of how he interpreted the passage: It refers to persuasion, not to force.635
An abbey formed about 410 by Honorat, bishop of Arles, on the islands of Lérins off the French
Mediterranean coast,, became an important spiritual center of its time, at which Patrick, having
fled his native Ireland in the early fifth century, took refuge. The monastery was renowned for the
erudition of its monks, including Caesarius of Arles.636 Irish monks also contributed to mission in
Gaul. “From Bangor, Columbanus set forth, about 585, with twelve monastic companions, and
settled in Anegray, in Burgundy, near which he planted the monastery of Luxeuil”.637 In the
course of his ministry, terminated by his death in 615, he set in motion an Iro-frankish monastery
movement, with more than five hundred erected by the end of the seventh century.638 The Franks,
largely heathen until this time, encroached upon northern Gaul, and were the instrument of a
crucial transition in the history of their new land, which took their name. Among their several
tribes were the Salic Franks of whom the king, from about 481, was Clovis, who in 486 brought
Roman rule over his domain to an end. His marriage in 493 to Clotilda, a Burgundian, though
orthodox rather than Arian, resulted in his conversion with three thousand of his subjects at
Rheims on 25 December 496, the first Germanic tribe to become “Catholic”. The extension of his
territory, through conquest and absorption, from the Pyrenees to beyond the Rhine, and of
Frankish influence over other Germanic invaders before his death in 511, earned for him the
designation “founder of France”.639 Latourette adds that the conversion of the Franks, more than
any other event marked the end of the first main period in the expansion of Christianity, and the
single most important stage in its spread to the non-Roman peoples of northwestern Europe.640
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In the year 500, the church could look back on almost five centuries of astounding success.
Having the greatest cultural might in the western world, she exemplified an ability to survive and
to surpass the fall of the western empire, and to adapt herself to the needs of a variety of cultures
on different levels of development.641 The resulting early heresies: Judeo-Christian, Gnostic,
Montanist, and Antitrinitarian, to which were added the controversies, Arian, Christological,
Apollinarian, Nestorian, Eutychian, followed by the Manichaen, Priscillian, Donatist, Pelagian,
and Semi-Pelagian, and, in the next three centuries, the Monophysite, and Monothelite, while
costly, also steeled the church for the challenges both to her hierarchy, and to Christian Mission in
the world-wide advances to follow. In this first demi-millennium distinguished theologians and
their schools appeared who took the side of orthodoxy, as they understood it, and helped to steer
the church reasonably close to the course which she had charted. The foregoing turbulence
touched the church in what is now France, and was, in part, precipitated by French clergy.
8.3 The Medieval Church
One of the reasons for the acceptance of Christianity from the sixth century onward, was the
transformation from the church revealed in the New Testament, to structures through which it had
become known to the flow of migrant peoples. She had been modified by her environment, as had
been the decaying Roman world by infiltration through the armies of the northern barbarians. The
conditions surrounding her expansion were in sharp contrast to those of the first five centuries.
From a highly civilized world having an inherited, official faith, to a disintegrating, and dying
age, in which dislocated peoples were being thrown into newly-emerging, cosmopolitan
surroundings, where questions that they were asking could no longer be answered by the familiar
polytheism. In the sixth century was completed the conversion of the Franks, yet without an
appreciable revolution in character; rather, from the fifth through most of the eighth century,
Frankish culture declined. A class of professional missionaries was coming to greater prominence,
and bishops were considered essential to the maintenance of public order.642 As the sixth century
progressed, the Franks confronted the Arian Burgundians in the Rhone Valley, and the Goths to
the South. Mixed marriages between Franks and Gallo-Romans, and the spread of Latin, won
greater segments of the population to Catholicism, as the extension of Frankish rule spelled the
doom of Arianism. Paganism was likewise being decimated. Celts from the British Isles, under
pressure from the Anglo-Saxons, settled in Brittany, remaining until the ninth century, principally
independent from the rest of the Gallic church.643
By the papacy of Gregory I, “the Great”, (590-604), mission had taken-on a sharper edge, with
punitive action against unbelievers, the jailing of free men, beating and torture of slaves, added to
the fines, confiscation of property, or exile, recommended by Augustine. Aggressive wars to
further the spread of Christianity were now authorized, the subjection of pagan peoples to make
way for the peaceful proclamation of the gospel. This mode of thinking, actualized by
Charlemagne, would be adopted by the conquistadors and, generally, by Colonial Might, even
when this phenomenon was characterized, incongruously, as an extension of the Crusades.
Tragically, it also opened the way to the binding of slavery upon non-Western peoples. It was to
Gregory, however, that the first “foreign mission” has been attributed. Himself a Benedictine
monk, he sent a certain Augustine from a Benedictine monastery in Italy to the kingdom of Kent
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in the pagan British isles for the purpose of evangelizing. Beginning at Canterbury, his work,
abetted by Celtic missionaries, led to the founding of the church in England within a century.644
Christianity, by the beginning of the seventh century, had become the effective belief system of
the greater part of Gaul, not only of the Gallo-Roman population, but also of the descendants of
the invaders. By about 625, the pinnacle of Merovingian power was reached under Dagobert I,
who supported Amandus from Aquitaine in Teutonic Belgium, and in southern Holland as a
missionary, before he left his chosen territory, wandering in a wide arc between the Slavs and the
Basques. Before the end of the first half of the seventh century, the descendants of Clovis were
succeeded by local authorities, thus ending the Merovingian ruling line. In this period, it was the
church in Ireland which furnished the greatest impulse to mission endeavor.645
The Merovingian collapse following Clovis, and the rise of the Carolingians under Pippin, “duke
of the Franks”, and his son, Charles Martel, at first did little to improve the fortunes, or the
morale, of the church in their territories. “Nevertheless, under Charles Martel a great missionary
and reformatory work was initiated that was to Christianize large sections of western Germany,
reform the Frankish church, and bring the papacy and the Franks into relations of the utmost
consequence to both”.646 He also checked Muslim penetration into the heart of Gaul at the battle
between Tours and Poitiers in 732, the farthest limit of an empire which, a century after the death
of its founder reached from Gaul to China. The Islamic conquest of North Africa precipitated the
migration of Christians to other states, including Gaul. Following upon their heels, the Arab
advance continued, and for almost half a century the call to prayer of the muezzin was heard in
southern Gaul. With the loss to the Arabs of their base at Narbonne in 759, their hold on the lands
north of the Pyrenees was ended. The ebbing Islamic tide which had washed over Western
Europe, in the view of Latourette, left in its residue a Christianity which was to spread more
widely and exercise more influence upon mankind than any other branch of the faith.647
The son of Charles Martel, Pippin the Short, was more churchly than his father. Desiring the
kingship of the Franks as well as the approval of Rome, he appealed to the bishop, Zacharias who,
in 751 replied with his anointing and coronation. “This transaction, which seems to have been
simple at the time, was fraught with the most far-reaching consequences. From it might be drawn
the conclusion that it was within the Pope’s power to give and withhold kingdoms. All unseen in
it, were wrapped up the re-establishment of the empire in the West, the Holy Roman Empire, and
that interplay of papacy and empire which forms so large a part of the history of the Middle Ages.
From this point of view it was the most important event of medieval history”.648 What Pippin’s
son Charles, known to history as Charlemagne, meant to the expansion of the church in his realm
requires no amplification. He subjected the Saxons, the last of the principal Germanic tribes;
however, more significant for the French nation in embryo, was his contribution to a renaissance
of classical and biblical instruction. “In 796 Charlemagne made Alcuin the head of the monastery
of St. Martin in Tours, which now became under his leadership a center of learning for the whole
Frankish realm”.649 More than any of his predecessors, Charlemagne strove to raise the level of
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the Frankish church, and more than many he utilized Christian Mission as a means of extending
Frankish power, resorting, where necessary, to the use of force.650
Asceticism and monasticism, practiced by the religions of India, by Jews, Greeks, and Egyptians,
manifested in the church from the time of the Egyptian Anthony (251-356), and improved by
Pachomius (292-346), was introduced in the West by Athenasius, then, in France, by Martin of
Tours. Monasticism, widespread in both its hermitic and coenobitic forms, was further refined in
the West by Benedict of Nursia, who, early in the sixth century established the mother monastery
of the Benedictine order on the hill of Monte Cassino in Italy, and composed his famous Rule.651
The relevance of this development for France was manifest in the monastic revival led by the
French soldier of noble birth, Witiza, or Benedict, who served under Charlemagne, and who
purposed to extend the Rule of his namesake to the church in every place, enshrouded in neglect
from within, oppression from without.
The power-struggle which ensued upon the death of Charlemagne, in 814, opened the way for the
invaders from the North, who, more than any other infiltrators, wrought desolation to the church
in the West. The Norman invasion of western Europe began in the eighth century, and
exemplified the “Dark Ages”. The Vikings plied the coastline, sailed up the Seine to besiege
Paris, following the Loire to Orléans, coursing the Garonne to Toulouse, and by the Rhone
reached Valence. Churches and monasteries were attacked, and the quality of life among the
faithful was reduced to a pitiable state. Yet the Normans seldom appeared to have designs upon
her eradication, or upon her replacement by another religious form.652 Already in 801, Anskar, or
Ansgar, who was born in the northwestern part of France, had launched a Scandinavian mission
directly in the teeth of the invasion. One of the Viking chieftains, in 882, made peace with the
Carolingian emperor, Charles the Fat, received the rite of baptism, and was accorded a territorial
concession on the lower Rhine. While no Scandinavian state was founded in this locality, out of
occupied lands on the Seine basin was formed the Duchy of Normandy. The first Duke, Rollo, or
Hralf, in 911 concluded a treaty with Charles the Simple, whereby his holdings were officially
recognized and he, together with several of his followers, was admitted to the church.653
Under Charles II, King of France 840-877, and Emperor of the Occident 875-877, John Scotus,
later dubbed Erigena, occupied approximately the same position as that of Alcuin under
Charlemagne. Revival gained momentum in the early tenth century, when William the Pious,
Duke of Aquitaine, established near Macon in southern France the monastery of Cluny, which
spawned a movement, considered by some church historians to be a point of departure for the
Reform to come. Even at Monte Cassino, renewal was modeled upon Cluny, and Harald Hardrada
of Norway, in this period, sent bishops to France for consecration.654
Otto I, son of Henry the Fowler, Duke of Saxony, beginning in 936 built upon the foundation laid
by his father and consolidated his rule over large territories within Germany. Compliant bishops
and abbots, who continued to be named by him and exercised lay rule as well as spiritual prelacy,
were his ally. As his domain was enlarged he founded new bishoprics, which served as both
political and missionary outposts. He invaded Italy, was recalled by rebellion at home, waged a
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campaign against the Hungarians, but, summoned again to Rome by John XII, he was crowned
Emperor on 2 February 962. Thus was inaugurated the Holy Roman Empire which would endure,
nominally at least, until the Napoleonic wars.655 The Christianity which spread during this period
was Roman Catholic, with its creeds, its scriptures, sacraments, and ceremonies, its monasticism,
and its hierarchy. It partially adapted to its purposes the unfolding feudal system and took up the
reforms emanating from Cluny and Citeaux, both located in France. Viewed from the aspect of
future expansion, northwestern Europe, next to the Roman Empire, was the most important
territorial acquisition in the history of Christian Mission. Citeaux was the birthplace of the
Cistercians and the training-ground of Bernard, who founded the monastery at Clairvaux, and
became “the greatest religious force” of his age, whose evangelical ministry won the favor of
Luther and Calvin. These French monastic orders also led in the agricultural colonization of
Western Europe.656 Bernard could display another side of his personne, to the honor or dishonor
of France and of his order, designating himself “Guardian of Orthodoxy”, and agitating against
other theologians. He preached “holy war”, proposing theological justification for the liquidation
of unbelievers. He also contributed to the idealizing and exaltation of Mary.657
In the Orient, the Greek language and mentality, versus the Occidental Latin tongue and thought
processes, eventually erupted into an ecclesiastical disconnection following in the train of the
earlier political separation. There were doctrinal differences between the eastern and western
churches, and the reformer in Rome, Leo IX, had made matters worse by infringing upon
Byzantium’s province in southern Italy on his Norman campaign, and by substituting the Latin
liturgy in that territory for the Greek. The root cause of the cleavage was an absolutist papacy
which strove for domination over the entire church, including the resolutely unyielding Patriarch
of Constantinople. The schism finally became full-blown as the papal legate, Humbert of Silva
Candida, 16 July 1054, deposited on the altar at Saint Sophia a formula of excommunication
against the Patriarch. Michel Cerularius, already incensed over the visiting “Franks”, reacted by
issuing a counter-ban against Humbert and his entourage. The ground of the label “Franks” may
have been derived from the fact that Humbert was from Lorraine, the papal chancellor who
accompanied him was Frederick of Lorraine, and Leo himself was formerly bishop of Toul.658
The setting of the Crusades was the interaction between East and West, which had its inception in
the Trojan and Persian wars, and was consummated in the eleventh century in the confrontation
between Christian Europe to Muslim Asia. The Arab offensive had laid waste a number of
Christian churches, prominent among them being that of the Holy Sepulcher, the object of
pilgrimages by thousands of Europeans who had been subjected to severe hardships in traversing
Muslim lands, by abu-’Ali Mansur al-Hakim in 1009. The keys to this shrine had been sent in 800
to Charlemagne as a blessing by the patriarch of Jerusalem. A more immediate reason for the
Crusades was an insistent appeal to Urban II by the Emperor Alexius Comnenus, whose Asiatic
possessions had been over-run by the Saljuq Turks. Urban, a French Cluny monk, at Clermont,
France on 26 November 1095, summoned the faithful, by one of the most effective speeches in
secular history, to wrest the Holy Sepulcher from its captors. By the spring of 1097 one hundred
fifty thousand, mostly Franks and Normans, “and partly rabble”, bearing the cross as a badge, had
answered the call, and met in Constantinople. The conquests extended to 1144, restored to
Alexius the western part of Asia Minor, and delayed the Turkish invasion of Europe by some two
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and a half centuries. If the risk of the First Crusade against the Turks becoming a vendetta
threatening Byzantium was averted, this catastrophe overtook the Fourth Crusade, which drew its
forces from northern France. In a sordid episode of broken promises and revenge, the Crusaders,
in company with the Venetians, captured and plundered Constantinople, especially of relics,
which found their way into Western places of worship. Baldwin of Flanders became Emperor, and
the Greek church was subjected to Rome in the person of Innocent III, who had forbidden the
division of purpose which had led to the debacle.659
The Scholastics were so-named from their teaching roles in the cathedral, or monastic, schools of
the twelfth century, out of which, from the outset of the thirteenth century emanated the first
universities in Europe: Bologna, Oxford, and Paris. Most of the leading figures of this epoch
either were French, or studied, or taught, in France: Aquinas, Abelard, Peter Lombard, Albertus
Magnus, Duns Scotus, and Innocent III.660 Monasticism, for all its blemishes, performed a unique
service to European culture by committing to writing languages of the barbarians, and opening the
way to the formation of national languages on the continent. From the fifth to the twelfth
centuries, Western monasticism, in particular, was a primary agency of culture, but also for
Christian Mission. Frequently brought to the verge of annihilation by invading armies,
monasticism gave proof of extraordinary resilience, rebuilding repeatedly upon the ruins.661
Twelfth century-opponents of worldly power exercised by the papacy, called “anticlericals”,
Arnold of Brescia, Peter of Bruys and Henry “of Lausanne”, studied and/or taught in France, or
waged their campaigns for reform there. The Cathari, or Albigenses, a name derived from Albi, in
southern France where they were already known in the tenth century, and, the Waldenses,
founded in 1176 by Pierre Valdo of Lyons, profoundly affected the medieval church and inspired,
in part, the counter measures of the Dominicans, founded in 1216, and also closely identified with
France even though their founder was Spanish, and the Franciscans, arising near the same time in
Italy. The mendicant orders, as a new mission method, were also an acknowledgment that, in
winning converts, the word was mightier than the sword wielded in the Crusades.662
When Genghis Khan welded Mongolian tribes into an empire in 1206, there had been Nestorian
converts among them for some two centuries. As this fact was discovered in the West, Innocent
IV sent the Franciscan John de Piano di Carpine, 1245-1247, to the Mongol capital, Karakorum
(today Beijing). A certain measure of success was recorded in different sectors of the empire
before the Mongols, traditionally shamanistic, decided themselves for Islam, before the Black
Death in 1348 and 1389 decimated the monasteries, and before the nationalistic Ming Dynasty in
China, from 1368, added the finishing touches.663
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8.4 The Later Medieval and Renaissance Church
The missionary ministry of Ramon Lull in the thirteenth and fourteenth centuries was, for a time,
in service to the King of France.664 There intervened in the years 1309 to 1377 the removal, by
Clement V, under the sway of Philip the Fair (1285-1314), of the Church’s seat of authority to
Avignon, not then within the kingdom of France, but signifying to the world French domination,
all the occupants of the papal throne during this time being French. In Avignon, the official
trappings of the papacy, its financial administration, and its ceremonies, became more intricate,
whereby centralization, and the scope of its authority, reached an extent previously unknown. The
Church as a whole in the fourteenth century was grossly exploited, opposition mounted, and
formerly friendly nations were alienated.665
Ideas, which would vastly influence later political theories, and would bear fruit in the
Reformation, and beyond to the French Revolution, were propounded in the late thirteenth and
early fourteenth centuries by John of Paris, Marsilius of Padua, and John of Jandun. The firstnamed taught that both papal and royal powers were derived from the sovereignty of the people,
and that neither was permitted to intrude upon the sphere of the other. The latter two produced in
1324 the Defensor Pacis, the principal author being Marsilius, though after its publication, both
were excommunicated by John XXII. A rector of the University of Paris, Marsilius also enjoyed a
lengthy tenure there as teacher. They lived in exile until death, under the protection of Emperor
Louis the Bavarian, an opponent of the papacy in the controversy. Marsilius, well-versed in
Aristotle, had, among other points of contention, argued that the basis of all power is the people:
in the state the citizenry, and in the church the whole body of believers. Those who are over them
are appointed by them, and are responsible to them. Final authority in the church is the New
Testament, and whereas men should be taught, warned, and reproved, they could not be
compelled to render obedience to it. A clergy was to be admitted, but was void of spiritual power.
No bishop has authority over another, nor a pope over all. Peter was of no higher rank than the
other apostles, and there is no New Testament evidence for his presence in Rome. No bishop or
pope has a right to define truth revealed in the New Testament. Both William of Occam and
Dante Alighieri shared, similar, or stronger, views and had a wider following.666
Of the later Scholastics, both Alexander of Hales and Occam were English, but taught at Paris. Of
the Mystics, John Fidanza, better known as Bonaventura, taught at the University of Paris with
Aquinas. Meister Eckhart studied there, and lived for a time in Strasbourg. A disciple of
Eckhart’s, John Tauler, resided in Strasbourg and was probably born there. Tauler’s preaching
ministry spanned the years of the “black death”, when his sermons brought solace and comfort,
and have served as models ever since. Their evangelical content inspired the admiration of Luther,
and has earned for Tauler the designation of being “Protestant before Protestantism”.667 French
participation in the so-called “Reforming Councils” was assured, though not entirely honorable.
Pierre d’Ailli, Chancellor, and Jean Charlier de Gerson, Professor, at the University of Paris,
supported by Nicholas of Clémanges, a former Paris university professor and papal secretary at
Avignon, strove to resolve the muddle created by the papacy seated there. France, from 1398 to
1403, and again in 1408, withdrew support from its representative, Benedict XIII, without
recognizing his counterpart in Rome. The Council of Pisa left matters worse than before, with
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three instead of two claimants to supremacy over the Church. The Council of Constance, called
by the Holy Roman Emperor-elect Sigismund, which, on 1 November 1414, seated the “most
brilliant and largely attended gathering of the Middle Ages”.668 The participants were seated by
national origin, the French, Germans, and English, together, to counteract the overwhelming
number of Italian bishops, summoned by John XXIII to secure his endorsement by the Council,
which instead deposed him. In addition to posthumously condemning John Wyclif, and securing
the death of John Huss despite assurances given for his security, the Council ended the schism
with the election of Martin V. It established the precedence of Councils over the See of Rome,
and has had a negative effect upon the theology of the latter to the present day.
The Council of Basel, which sat in 1431, was hardly more illustrious than its predecessors but left
France in a more favorable position, with the crown gaining relief from the most onerous papal
taxes and interference. It also gained renewed strength from more effective resistance to England
in the Hundred Years’ War through the valor and consuming patriotism displayed by Joan of Arc,
who broke the British siege of Orléans and enabled the Capetian Charles VII to regain his
kingdom. Before falling into the hands of Britain’s allies, the Burgundians, and after the verdict
pronounced by an Inquisition of unworthy clergy loyal to them, thereby suffering execution by
immolation, the Maid of Orléans had given to “confused aspirations and orderless efforts the solid
framework of a unifying authority”. After the defeat and destruction of the French fleet, the
disorienting of the feudal army, the laying waste of towns and fields, the decimating of the
population through famine and epidemics, the Hundred Years’ War had awakened and aroused
the consciousness of France to a communal unity which had been emerging for four centuries, and
set the monarchy on a course toward heightened prestige.669
There was no sharp dividing line between the fifteenth and the sixteenth centuries. What
distinguished them was a sudden increase in self-consciousness. Both should be viewed in
relation to the thirteenth, since it is a shift in the bases upon which the culture of the high Middle
Ages rested that underlies the intellectual history of the sixteenth and its particular understanding
of human character. In the church of the Middle Ages, in which faith rather than reason
predominated, the highest degree of self-actualization was realizable through the abnegation of
what was peculiar to oneself in order to allow the image of one’s Creator to shine through. The
institution in 1294 of the feast of Corpus Christi has been seen as the point from which the
decline of the medieval Church began, despite the monumental accomplishments of the next
hundred and fifty years. As the premises upon which her culture rested were eroded, they were
replaced by others which could not support the system, but which served instead as a staging
ground for attacks of the sixteenth century upon the Middle Ages. A reaction against the
widespread perfunctory performance of ritual had begun building during the fourteenth century
around Gerard Groote in the Netherlands, whose chef-d’oeuvre was The Imitation of Christ,
attributed to Thomas à Kempis, and who founded the Brethren of the Common Life.670 In the
fifteenth century, and in the first half of the sixteenth, cultures practicing other religions surpassed
in area, population, and power, those professing faith in Christ. The culture of medieval Europe,
of which Christianity was an integral part, was becoming an anachronism. Church leadership,
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departing from norms of Christian ethics, earned the sobriquet: “Renaissance men”. The Ming
Dynasty in China, and the Ottoman empire, were predominant politically.671
Under Francis I, France was a strong, centralized monarchy, so that “by the dawn of the
Reformation the church of France was, in many respects, a state church”.672 The Reformation in
France was being prepared by the arrival beyond the Alps, through contact with Italian humanists
at the Councils of Constance and Basel, of the Renaissance. Francis, a friend of letters and the
arts, had no comprehension of the problems of conscience raised by the Reformers. He was
disposed to maintain Catholicism by the authority which he was allowed to exercise over the
Church in his domain. Repelled by the backward tendencies of the Scholasticism exhibited by
most Sorbonnists, he protected the humanists. One professor of profane literature there, Lefèvre
d’Etaples, began to study the scriptures. In a commentary on the epistles of Paul, he affirmed,
before Luther, the sufficiency of the scriptures, and justification by faith. He translated the New
Testament, and thereafter the Old Testament, into French. He was not a fighter, ready to break
with the past, but a savant, gentle and modest; he merits, however, the title of “Father of the
French Reformation” that was given to him. The greatest scholar of the age, more critical than
LeFèvre, was Guillaume Budé, a humanist and librarian of Francis I, who wrote, in 1516,
Institution du Prince, in which he defended absolute monarchy, though not yet established in
France, and counseled Francis that to achieve fame he needed to acquire sapience through the
study of the Bible and the classics. The creation in 1530 of the lecteurs royaux, forerunner of the
Collège de France, where Greek and Hebrew were taught, was due to Budé’s persistence.673
The Church in France encountered the Renaissance only after it had gained acceptance in
Germany. The works of the philosopher, Nicholas of Cues, a cardinal at his death, who has been
labeled a humanist, whose thought, in the tradition of Neo-platonic mysticism, transcended that of
Scholasticism, were published in Strasbourg in 1490. In 1514, Jacques LeFèvre, a prolific writer
and publisher, made available an edition of them in three volumes at Paris. Interpreting the Bible
by the grammatical method, as opposed to the spiritual-allegorical exegesis of the Schoolmen,
Lefèvre issued a critical exposition of the Psalms based upon a philological comparison of five
Latin versions, translated and wrote a commentary on the Pauline epistles, followed by the
Gospels, the Catholic epistles, and a French version of the New Testament with the Psalms,
derived from the Vulgate. Without severing his ties to the Catholic church, LeFèvre hoped for
religious reform principally on the basis of the Bible. Nicholas of Cues was among the first to
question the authenticity of the Pseudo-Isidorian Decretals, later shown to have been, wholly or
partly, fabricated in France. The Dominican, Giordano Bruno, forced to flee because of his
philosophical work on the basis, not only of Cues, but also in Astronomy of Nicolaus Copernicus,
taught for a time at Toulouse. The Greek scholar, Johann Reuchlin, began his study of the
language in Paris, where it had been offered since 1470. He later studied law at Orléans and at
Poitiers. Desiderius Erasmus, who issued his Greek New Testament in 1516, was a student in
Paris in 1495, and received the B.D. degree there in 1498.674
A Hollander born to poverty, Erasmus journeyed to England in 1499, where he became
acquainted with John Colet and Thomas More, who awakened his interest in the classics, in the
Bible, and in the study of Greek. He taught Greek at Cambridge and corresponded with the
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foremost thinkers of the age, before returning to the Netherlands, 1515-1521, where his renown as
a Christian humanist was further embellished. He next resided in Basel, where his publisher
Froben was located, but, repulsed by the tumult and the shouting which accompanied the
Reformation, vacated the city. He was possessed of deep purpose, taking issue both with the
clergy and with civil authorities. Convinced that the Church of his day was tainted with
superstition, corruption, and error, and that its monastic life was often characterized by ignorance
and unworthiness, Erasmus was unwilling to leave her, believing that through education, the
prominence given to sources, the searing attacks upon ignorance and immorality, he could
promote purity. To him, the doctrine of Christ, particularly the Sermon on the Mount, was the
essence of ethical religion, to which the philosophers of antiquity had also borne witness. A
universal ethical theism, illuminating the “philosophy of Christ”, was his ideal.675
The Renaissance emphasis upon sources, with the invention of movable-type printing in the latter
half of the fifteenth century, lay behind the distribution of the Bible, in the Vulgate, and in
translations. The New Testament in French was printed in 1477, and the entire Bible ten years
later. Despite restrictions placed upon the laity’s reading of the scriptures, deemed to have been a
cause of medieval heresies, it can not be doubted that familiarity with them increased among both
less-educated priests and laymen. The central question at issue was, however, that of
interpretation. The final authority of the Bible had not been denied from Augustine to Aquinas.
What that came to mean was: the Bible, interpreted by the Fathers, the teachers, and the councils,
of the Church. Only when this ideal was rejected would the scriptures become the support of new
concepts of salvation, and of the Church. The close of the fifteenth century, which saw a religious
quickening in Spain and in Germany, revealed no similar revival in France.676
8.5 Protestant Reformation and the Age of Discovery
Renaissance and Reformation shared common characteristics. Humanists and reformers sought to
go forward by turning back, whether to classical antiquity, or to the church of the New Testament.
Both looked askance at scholasticism, both concentrated upon the inner life, as though a single
psychological change were expressed by the Renaissance in secular terms, and by the
Reformation in spiritual. Both gave prominence to the spoken and written word, to the original
texts, of the classics and of the Bible. Both had important literary consequences for France. The
humanists imposed upon French writers classical discipline. The reformers, emphasizing the need
for a Bible and a liturgy in the vernacular, contributed, unintentionally, to the development of
French as a belletristic language.677
Approaching the Reformation from the Roman Catholic perspective, a cursory evaluation of its
causes would include: the collapse of papal world dominion, division in the West, the “second
Babylonian captivity”, the rise of nationalism in France, England, and Spain, the failure of the
Reforming Councils to “reform the church in head and members”, the emergence of a capitalbased economy, the invention of movable-type printing, and the clamor for education and for
Bibles, the absolutist centralization of the Curia, its unrestrained financial policy, and its obstinate
opposition to reform, the “pomp and prestige” ideology of the Renaissance, immoral business
practices in Italy, and the sale of indulgences to underwrite the building of the Cathedral San
Pietro. In addition, the deplorable state of affairs north of the Alps cried out for remedy: the
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dominance of nobles in the hierarchy, and their aloofness toward those of lower standing, the
secularization of the wealthy prince-bishops and of the monasteries, abuses among the celibate, a
relatively untrained and poor lower clergy, the backwardness of churchly institutions such as the
prohibition of interest, the tax-free status of the Church, and her jurisdiction, the monopoly of
clerical schools, growing excesses in the mendicant orders, the increase of religious holidays, the
hypertrophy of Church, theology, and community, through canon law, the criticism of the Church
by Wyclif, Huss, Marsilius, Occam, and the humanists, met by uncertainty and disorientation, a
growing superstition, and honoring of relics, the appearance of fanatical and apocalyptic religious
forms, an uninspiring liturgy, a legalistic piety among the people, resentment of the indolence and
malaise of the urban educated class, and the oppression of the massive rural population.678
Sixteenth century France on the eve of the Reformation, as delineated in 3.4, was a thriving
monarchy, wealthy and populous. Francis I had newly ascended the throne, succeeding Louis XII,
who furthered the centralization which Francis carried to new heights.679 Centralization was also
the goal, mostly unreached, of Maximilian I, the Hapsburg emperor in still-feudal Germany.
Maximilian’s marriage to the daughter of Charles the Bold of Burgundy in 1477 had prepared the
coming antagonism between the Hapsburgs and the Kings of France, which would determine the
course of politics in Europe until 1756. The son issuing from this union became the father of the
emperor, Charles Quint, whose rule, beginning in 1519, over Austria, the Netherlands, Spain, and
her colonies, was more extensive that that of any single potentate since Charlemagne.680 In
England, the Wars of the Roses had largely rid the crown of the power of the higher nobility, had
left Parliament intact, and strengthened immeasurably the power of the king, of which Henry
VIII, crowned in 1509, took full advantage. The English church at the close of the fifteenth
century was largely national, and by the Supremacy Act of 3 November 1534, Parliament made
Henry and his successors “the only supreme head in earth of the Church of England”.681 Giovanni
de’ Medici, who became Leo X, a true son of the Renaissance, was imbued with the artistic and
literary tastes of his Florentine family. In 1516, he was able to annul, through issuance of a
concordat, the “Pragmatic Sanction” granted in 1438 by Eugene IV to Charles VII of France in
recognition of the enactment into law of many reforms attempted by the Council of Basel. Thus
was rescinded, by agreement with Francis I, relief from papal taxes and other interferences which
had a marked effect upon the citizenry of pre-Reformation France.682
A storm had broken over Germany during the pontificate of Leo’s predecessor, Julian II, which
left France in its wake, in the eye of which was Johann Reuchlin. The archbishop of Mainz was
summoned by Emperor Maximilian to conduct an inquiry regarding the confiscation of Jewish
books alleged to dishonor Christianity. Reuchlin and Jakob Hochstraten, the Dominican inquisitor
in Cologne, were consulted. Reuchlin’s defense of most Jewish literature, his advocacy of
dialogue with the Jews and of the study of Hebrew, drew him into a trial for heresy and a rally of
support from partisans of the new learning. The process was decided against Reuchlin in the
declining years of Leo X. In the course of this process, dividing humanists from conservatives,
notably Dominicans, who were regarded as opponents of scholarship, a professor, and
Augustinian monk, in a relatively new and inconspicuous university, on 31 October 1517 seized
the initiative in attacking ecclesiastical abuses. Johann Maier of Eck, professor of theology at the
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University of Ingolstadt, replied with a tract, Obelisci. The Wittenberg professor, Martin Luther,
was charged with heresy but defended his position in a sermon, “Indulgence and Grace”. The
general of the Augustinians, in an attempt to terminate the dispute, ordered Luther to appear
before the general chapter of the order at Heidelberg in April 1518, where his growing number of
supporters was further augmented, but where no settlement was reached. Leo summoned Luther
to Rome but the Elector Frederick, “the Wise”, effected a change of venue to the Reichstag at
Augsburg before papal legate Thomas Vio, better known as Cajetanus, who demanded a
retraction. The demand was refused and instead an appeal was made in writing to Leo, who
replied with a bull defining indulgences in terms which Luther had opposed.683
The death of Emperor Maximilian in January 1519, left Frederick in a pivotal position. Leo’s
disfavor toward the candidacy of both Charles Quint and Francis I, left as his personal choice the
Elector, which neutralized Rome’s offensive against the latter’s compatriot. A debate stirred up
with Eck by Andreas Bodenstein of Karlstadt, who had contended for supremacy of the biblical
text over the whole Church, occurred at Leipzig in June and July. Luther was engulfed in the
disputation, and admitted to similarities between certain of his positions and those of Huss, and
that the Council of Constance had erred in condemning the Bohemian. In rejecting the authority
of both pontiff and councils, a breach was made with the entire system upon which the authority
of the Middle Ages rested, reserving final authority for the scriptures alone. The bull of
excommunication against Luther was issued on 15 June 1520. On 28 June, Charles V of Spain,
grandson of Maximilian, was named emperor. In November, he called a Reichstag to meet in
Worms, essentially to treat of the looming war between Spain and France over rival claims in
Italy. An earnest Roman Catholic, Charles felt that the case of Luther should be finally
determined. The papal nuncio, Girolamo Aleander, who had delivered, with Eck, the encyclical
for circulation within Germany, now pressed for prompt condemnation inasmuch as a final papal
bull against Luther had been emitted on 2 January 1521. Frederick insisted upon the condemned
monk’s being given a hearing, which until now had been denied him. Charles hoped for the
support of Leo for the empire in the struggle against France, but acceded to the counsel of
Frederick in calling Luther before a Reichstag at Worms on 17 April. Acknowledging that in the
controversy he had used excessive language against certain persons, the substance of his writings
he could not retract unless convinced upon the basis of the scriptures that they were in error. He
was placed under imperial ban, under which he remained for life, and his books were burned.684
The issue of criteria for establishing religious truth appeared to raise an unanswerable question.
As long as the belief endured that the Church was the legitimate authority, entrusted with the
definition of truth, no serious consideration could be given to the subject of criteria. If that belief
were shaken through a tension between “inner feeling” and “outer observance”, as it was in the
later Middle Ages, the issue could be joined. Luther’s writings, particularly his Appeal to the
German Nobility, effectively shattered it. Erasmus, disturbed by extremism, seemed to
countenance the status quo: in the absence of absolute certainty regarding ultimate truth, accept
the traditions of the Church without necessarily committing to a personal belief in them. He
favored the simple piety of the Brethren of the Common Life, tinged with a healthy skepticism, a
secular concept which seeks to define truth only in negative terms.685 Lutheranism began to gain
recruits in France, despite persecution. The first known martyr, the monk Jean Vallière, was
burned alive in Paris. The translator of the works of Luther, Louis de Berquin, suffered the same
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fate. Intemperate Protestants published violent attacks against the Mass, which decided Francis
against the Reformation, in consequence of which he ordered an expiatory procession in honor of
the sacrament, and the burning of six more Protestants.686
The Swiss Reformation, beginning in 1522, was rooted in Humanism, in local self-government, in
fierce opposition to ecclesiastical restraints, and in resistance to monastic exactions, especially
where monasteries possessed large land holdings. The grounds for these sentiments are to be
found in the status of the State at the beginning of the sixteenth century. Switzerland was
considered to be the freest country in Europe, its thirteen cantons, united in a loose confederation,
each being a self-governing republic. The leader of the reform movement, Huldreich Zwingli,
born to comfortable circumstances less than two months after Luther, was an intellectual, a
humanist, influenced both by Erasmus and by Luther, tending toward radicalism. Coming to
Zürich in 1519 as a people’s priest, his preaching exalted the scriptures as the sole authority in
matters of faith and practice. The Roman Catholic bishop of Constance, to which Zürich
belonged, sent a commission to repress the perceived digression but was thwarted by the cantonal
civil government, which essentially took control of the Zürich churches. The muted response of
the Church to Zwingli was possibly due to the fact that Swiss mercenaries had traditionally been
employed in the service of the Vatican, which practice Zwingli came to strongly oppose. Three
public debates were staged in which Zwingli acquitted himself so effectively that his contentions:
the gospel derived no authority from the Church, salvation was by faith, the Mass had no
sacrificial character, nor did good work procure salvation, there was no value in the invocation of
saints, monastic vows were not binding, and purgatory was non-existent, were upheld by his
government. He further proclaimed the Christ as the sole head of the church and advocated
clerical marriage. In June and July 1524, images, relics, and organs, were discarded, and the
following year the Mass was abolished.687
Contemporaneously, others were carrying the torch of reform in Switzerland, and beyond: Johann
Oecolampadius in Basel, Matthew Zell, Wolfgang Capito, and Martin Bucer, in Strasbourg.
Zwingli took the fight to Bern, Saint Gallen, Schaffhausen, Glarus, and to Mülhausen in Alsace.
His penchant for political maneuvering was ultimately his undoing. Ranged against reform were
the rural cantons of Uri, Schwyz, Unterwalden, and Zug, together with Lucerne, conservative and
staunchly Roman Catholic. Zwingli, in 1527, welded Zürich and Constance into “The Christian
Civic Alliance”, to which other cities were joined. He was challenged by the Catholic cantons,
which, in 1529, formed a counter-movement, “Christian Union”. Hostilities erupted that year but
were suspended. Zwingli and his Zürchers were determined to bring evangelical preaching to the
resistant cantons, but in the struggle Zürich, inadequately prepared, was defeated at Kappel,
where Zwingli was killed. In the resulting peace agreement, each canton was accorded the right to
govern its own religious affairs.688
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Jean Calvin, a Roman Catholic student of theology, law, and letters, at Paris, Orléans, and
Bourges, was born in 1509 at Noyon, in Picardy. A treatise rather too evangelical in nature, which
he presented to the rector of the University in Paris, created such a sensation that Calvin was
obliged to flee. Guillaume Briçonnet, bishop of Meaux and a disciple of the humanist Jacques
LeFèvre, having resolved to open his diocese to the thought of his mentor, and having distributed
copies of his New Testament, met with such resistance from the Sorbonne that he retraced his
steps and forbade the reading of the scriptures in French. He had become further disquieted by
observing the leaning of members of his flock toward Lutheranism.689 Since the reawakening of
interest in antiquity, relations between Humanism and Christianity, which had both benefited
from it, were strained. The favored ancients were not Christian, and attempts to reconcile the two
thought-systems were not to everyone’s liking, especially so, since faith in the powers of man to
the one appeared as spiritual egotism to the other. Common adversaries were the traditionalists,
and the Sorbonne. As they became more agitated, reprisals became harsher. Agreement between
Humanists and Reformers had generally been more upon a goal than upon the means of reaching
it. As the goal came nearer to attainment, the rift grew wider. The deaths in 1536 of Erasmus and
Lefèvre d’Étaples, who had exalted unity above division, left matters in the hands of a younger
generation. In the forefront was Calvin, who regarded the Reformation as being only partially
fulfilled. To further the aims of the movement in the face of growing persecution, the need for
order and discipline were heightened. He stepped into the breach by founding a reformed church
in 1541, across the border in French-speaking Geneva.690
Francis I, nourishing the hope of German Protestant support against Charles Quint, in 1535 by a
public letter, justified persecution on the basis of anarchy rather than heresy. To this slander
against his brethren Calvin replied the following year with a letter addressed to the king in the
preface to his Institutes of the Christian religion. The letter, courteously and with dignity,
defended Protestantism, and set forth the position of the movement with greater clarity and force
than had any French Protestant, yet with restraint. After his conversion, about 1533, Calvin did
not experience a complete change in his thinking, either in regard to Humanism or to Roman
Catholicism. Dependent to a large degree upon Luther’s preparatory work, the original version of
the Institutes was cast in the form of a commentary on the Apostles’ Creed, the Ten
Commandments, and the Pater Noster. Placing a premium upon skill in written expression, and
demonstrating it to the critical acclaim even of his opponents, Calvin produced five Latin versions
of the Institutes and four in French. His collected works filled fifty-nine volumes.691
Latourette, who has consistently exalted the New Testament as the Leitfaden of orthodoxy,
contends that the division of European Christianity proceeded “to make of the Roman Catholic
Church a sect and to develop within it the attitudes of a sect”. Supporting his assertion that the
Roman Catholic Church was, after the Reformation, “unmistakably no longer Catholic in the
sense that it embraced all Christians”, he adduces that it now more emphatically declared itself to
be the only true and Catholic Church, had less patience with variations within itself, was more
zealous in extirpating what it deemed to be heresies, closed its ranks and enforced stricter
discipline among its members, particularly the clergy, and became more controversial. Adrian VI
(1522-1523), who was Dutch, was the last non-Italian to occupy the papacy, until Jean Paul II. 692
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8.6 Catholic Reformation, Expanding Christian Mission and Nascent Colonial Might
The Counter-reformation (some Catholic theologians have proposed instead: “Catholic reform
and counter-reformation”, recognizing that every Catholic reform bore the stamp of counterreformation) also had ties to France. Ignatius Loyola, after a military career which was ended in
1521 by wounds suffered in the defense of Pamplona, entered the University of Paris in 1528 as
Calvin was leaving it. There he gathered about him six, mostly Spanish, friends, who began
practicing his Spiritual Exercises. It was at the church of Saint Mary on Montmartre in Paris on
15 August 1534 that Ignatius, together with his devoted followers, including the Basque Francis
Xavier, took a vow to labor for the Church and for their fellow man in Jerusalem, or, failing that,
to place themselves at the disposition of their pope. To Ignatius has been attributed the first usage
of the word “mission”, as a right to “send” preachers of the gospel, in this instance, of the Iberian
powers, from which the word “missionary” came into usage for the “sent”.693
The first impulsion to Catholic reform has been traced to Spain’s Ferdinand and Isabella. In 1492,
the reconquista had been completed, Jews and Muslims unwilling to accept the faith of their
sovereigns were expelled from the kingdom, and the Inquisition was revived. America was
discovered and, with it’s new sources of gold, Spain was in a position to mount a serious
challenge to the hegemony of France. Under the Erasmus-inspired Humanist, Francisco Ximénes
de Cisneros, Isabella’s Archbishop of Toledo, clerical and monastery renewal was initiated,
universities were founded, and a polyglot version of the Bible was published. Reform circles of
Humanistic-motivated origin also came to life in Italy. The reform in Rome was set in motion by
Paul III. He raised leaders of the reform party, Gian Pietro Caraffa, Jacopo Sadoleto, Reginald
Pole, and a layman, Senator Gasparo Contarini, to the rank of Cardinal, authorized on 27
September 1540 the Society of Jesus, or Jesuits, and called to order the Council of Trent with
three objectives: extirpate heresy, reform discipline and morals, and establish perpetual peace.694
The Catholic reformation, while not simply a reaction to Protestantism, was given impetus by it.
Much of it had with the latter a common origin and objective: the elimination of abuses within the
old Church. One distinction between the two is to be found in the social classes from which they
primarily sprang: Protestantism was born among the humbler ranks, the Catholic reformation was
led by aristocrats. An aristocracy, tending to be more conservative, attached to tradition and to
existing institutions, would identify more closely with the past. Yet, it strove to bring the masses
of its adherents more fully into agreement with New Testament standards. It was also more
activist and less contemplative than was the hierarchy of the Middle Ages.695
The Council of Trent was summoned in recognition of the Church’s disarray in the face of the
spreading Reformation. In opposition to the simple and clear doctrines of justification presented
by the Reformers, and to the free diffusion of the scriptures, Rome had few uniform principles to
offer. The abuses and scandals which contributed to the initiation of the new movement
continued. The two principal Catholic sovereigns, Francis I and Charles V, were at war with each
other, and the official response to those who were flocking to the Reformers varied from violent
persecution, to half-hearted defense of the worst features of medieval Christianity, to concessions
which were inimical to their system. The opening session of the Council, 1545-1547, was
abbreviated by the outbreak of a pest and the transfer of the assembly to Bologna, to which the
German delegates refused to come. The assembled theologians were soon divided into hostile
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camps, bringing to light in every essential point of doctrine the differences of the ancient schools,
Thomists, Scotists, and Nominalists, among them. With the French and Germans again a
minority, all the tendencies - the advocates of reform, the strict adherents of the curia, mystics,
and dogmaticians of every class - constituted a compact unity on one point: opposition to
Protestantism. As compromise came to be reached and the internal contrariety reconciled, it was
the ruder and coarser proclivities which prevailed. The second session, 1551-1552, was broken up
by the arrival in the Tirol of a Protestant army. The third, 1562-1564, brought the sessions,
spanning the tenure in office of five separate pontiffs, to a conclusion. Of the three objectives set
for the Council, only a few harmless measures were adopted to comply with the second.696 “The
supremacy of tradition, the sacramental infusion of grace, faith as an assent or subjection to
formulas, the hierarchy as the almoner of supernatural powers and gate-keeper of the celestial
world, the ascetic ideal of life - upon these points there is no wavering and no uncertain sound. It
is here, therefore, that the ways part.”697 The two-fold significance of the Council of Trent, for
Seeberg, was the anathemas of the Tridentine canons that branded as heresy Protestant doctrine,
and the decretals, which elevated Roman Catholic theories to the position of dogma.
In the fifteenth and early sixteenth centuries a spirit of secularism prevailed. In the millennium
before the sixteenth century, worldliness and scandal among clergy and monastics had been
chronic. Christianity seemed to be in a calamitous decline on the brink of its most challenging
opportunity, the greatest movement of peoples which the human race had ever known. From the
spiritual decay during the preceding epoch, would a reawakened earnestness hold the explorers,
conquerors, merchants, and settlers, to the faith of their fathers and, at the same time, enable them
to communicate it to the peoples among whom they were dispersing?698 With Caraffa’s elevation
to the papacy as Paul IV in 1555, the Counter-reformation effected dramatic changes in the
character of Rome, now clad in more somber, ecclesiastical, tones than in the Renaissance. A
revived gravity, zeal, and intensity, in its opposition to Protestantism, strenuously Catholic and
medieval, reaching its pinnacle under Pius V (1566-1572), resulted in halting the gains of the
Reform, and in the budding hope of winning back what had been lost. The combined resources of
the Jesuits, Capuchins, Dominicans, and Franciscans, succeeded, to a degree, in Poland, Bohemia,
parts of Switzerland, southern Germany, and Austria. Italy was virtually swept clean of
Protestantism. After revocation of the Edict of Nantes, modest gains were also made in France,
where the vigor of the period was also manifest. In 1611, Pierre de Bérulle founded the French
congregation of the Oratory, which influenced François de Sales. His piety in turn inspired Jeanne
Françoise Frémyor de Chantal, who diffused an extreme devotion to Church and sacraments,
fulfilling the spiritual needs and desires of more earnest Catholics.699
Meanwhile, the first steps in the direction of West Africa by Christian Mission had perhaps been
taken in the Canary Islands, where a bishopric was moved to Las Palmas from Lanzarote in 1483.
Madeira came within the purview of Prince Henry’s sailors in 1419, and The Azores in 1424.700
Patronage, granted to Portugal (padroado) in 1456, and to Spain (patronato real) in 1493, revised
in 1508, became an enduring thorn in the flesh of the Vatican (see 3.4). State-financed, politically
and militarily supported, though reflecting an earnest will to win the lost, even when resorting to
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force, or even enslavement. There is evidence that the missionaries were at first poorly prepared, a
deficiency corrected in those of the second and third generations. The greed of the conquistadors
negated much of the good will earned by serious-minded orders. The Propaganda responded to
the abuses of patronage, pandemic across much of Africa and Asia; Vicarii Apostolici Domini, or
apostolic vicars, and papal nuncios, were dispatched, first to areas which were not colonies of the
Iberian powers but were claimed by them. As a further counterweight to these states, the
Propaganda turned to France, which now embarked upon world mission, which ultimately made
Rome dependent upon her. The Council of Trent, which did not address mission directly,
furthered expansion through support of the Propaganda and of the bishops, as opposed to the
various orders.701 By regenerated fervor, Christian Mission assumed a greater urgency, principally
among Dominicans, Franciscans, and Jesuits. As with the Portuguese, French Christian Mission,
to a large extent, went hand in hand with exploration.702 In the islands of the West Indies under
French domination, and in French Guiana, monastic orders were, with differing degrees of
success, winning Negroes and Indians. Rome held fast to French settlers in the New World, who,
owing to a higher birth-rate, became a large and influential society. The Indians were induced to
abandon some of the more gruesome aspects of their treatment of captives and were eased into
closer proximity to western civilization.703
The Catholic reformation had a later beginning in France, the revivalist Capuchins and Jesuits
only slowly gaining the ascendancy. With the subsiding of the Huguenot wars in the seventeenth
century, progress was more rapid, although, owing to its struggles, foreign mission languished.
The most powerful nation of continental Europe at the time (see 3.4 and 3.5), France but seemed
to lack commitment. In spite of her engrossment with domestic issues, she was still able to
partially fill the place formerly occupied by Spain and Portugal, sending numerous missionaries,
with the concerted engagement of many within the hierarchy.704 Other models, not of French
origin, were undoubtedly incorporated in the training of the priests, who would initiate Christian
Mission in Côte d’Ivoire. The Spanish occupation of Central and South America followed the
usual pattern of Colonial Might, having the announced goals of: conquest, settlement, and
evangelism. Franciscan, Dominican, and Jesuit priests and monks, took up the challenge of
winning the hearts and minds of the vanquished peoples. The encomienda was instituted, whereby
a specific number of the indigenous, essentially Indian, were entrusted to colonists, with “rights”
to their tribute, or their labor, in return for protection, and spiritual instruction. Any value which
might have been derived from the latter was often annulled by the harshness with which they were
treated. Montesius and Las Casas combated the evils of this system and sought relief for the
oppressed, who also mounted uprisings against their tormentors.705
The procedure by which evangelism was pursued in these lands, and which would come to be
employed with minor variations universally, consisted of learning the local languages and of
translating into these speech-forms literature appropriate to the purpose, of founding schools, first
for the children of colonists and those of mixed race, and only later of the indigenous, and, finally,
of resettling selected members of the local communities in villages overseen by priests. Questions
arose regarding the means according to which the indigenous would be brought into the
fellowship of the local congregations. First admitted to the rites of baptism, marriage, and
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confession, they could, at the bishop’s discretion, receive confirmation. Only after lengthy study
of the matter, were those judged to be the most worthy permitted to receive communion once a
year at Easter. Lastly, came the admission of Indians to the clergy. Cathedrals, monasteries, and
other places of assembly, were constructed, staffed exclusively by Spanish priests and monks.
They were served by workers recruited from among their indigenous converts, who for many
years nourished little hope of rising above their servile status. One reason for the congregating of
Spanish mission personnel in the towns along the coast, rather than seeking the lost in the interior,
was the recurrence of massacres by hostile tribes. The training for the catechumenate, and for the
priesthood, from within the ranks of the local people, and the eventual formation of an Indian elite
to serve the state, were spurred by the realization, to which missionaries in West Africa also
came, that more of their own could thus be reached than by Europeans. Although progress was
made in respect of the these issues, the state was to enjoy the advantage of indigenous labor
before the Church. The first Indian priests were consecrated in 1794.706
Francis Xavier, was sent by Ignatius to India but redirected by Portugal’s King John III to Goa in
1542. Serving there for only a few months, he labored thereafter for some three years among the
Paraver, fishermen on the Coromandel coast, who had become Catholic eight years earlier as a
condition for deliverance by the crown from Muslim marauders. Like others before and after him,
Xavier had the Pater noster, the creed, and the ten commandments, roughly translated into the
local language, which were then repeated at the worship assemblies. His efforts were hindered by
ineffectiveness of fellow-workers, the example of the Portuguese settlers, and resistance to change
by his flock, but a prosperous work developed through the perseverance of his successors.
Preaching throughout southern India before transferring his field of service to Japan in 1549,
Xavier tried to right the accumulated wrongs caused by neglect.707 In Japan, he adopted the
principle, gleaned from Spanish colleagues in Latin America, that no aspects of indigenous
cultures were salvageable for spiritual ends, but later adapted elements of other belief systems.
After twenty-seven months, Xavier left behind in Japan three small groups, which seem to have
understood little of his teaching. The Japanese work, furthered capably by Alessandri Valignano,
reflected a maturing in the application of mission principles. He began appealing to members of
the upper strata of society, and selected four young men to visit Europe. A seminary was founded,
and candidates for the priesthood were trained. The mission enjoyed success until 1587, when
foreigners were expelled. Persecution of domestic and foreign mission personnel followed,
including martyrdom, and wholesale abnegation of the new faith.708
Xavier was the lodestar for Mateo Ricci who, in China, fulfilled to a large extent what Xavier had
envisioned. Brought by the Visitor Valignano from Goa to the Portuguese colony of Macao in
1582, Ricci began, through a series of fortuitous contacts, to set a course which led him in 1600 to
the court of the emperor, Wan-li. He was allowed to remain in the imperial city for ten years,
where he laid the groundwork for establishing a Christian community, and for the production of
Christian literature in the language of the empire. He reckoned that for Chinese to accept the
gospel, it would be necessary to present the message in terms which betrayed little of its foreign
origin. Ricci came to see no conflict between the honor accorded to family and to ancestors, for
him a civil duty, and the doctrine which he represented. At his death, after eighteen years’ service,
had some two thousand believers been won.709 The Italian Jesuit, Robert de’ Nobili, beginning in
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1606, found a fertile terrain for his labors in India, which would endure for a half century. He
learned Tamil, discovered a marked openness toward new religious concepts, and a substantial
difference between the philosophical thought among inhabitants of southern India and their
northern neighbors. Following Ricci’s example, Nobili studied the culture of the Brahman caste
and avoided anything that could conceivably give offense to them, while dressing in the ochre
robes of a holy man, and living apart as a Guru. His teaching was centered upon the uniqueness of
God and upon his creative power. Illustrations were drawn from classic Indian literature. Within
two years, he had begun to number Brahmans among his converts, without insisting upon their
renunciation of caste distinctions or of their dress code. His intellectual agility, personal charm,
and earnest manner, were invaluable assets. Criticism of his methods soon materialized, namely
that he tolerated Hindu superstition, practiced deception, and divided the church, holding his
converts apart from others. Against these charges he was supported by Rome. In time, he formed
two groups, the lower castes, served by a particular Order committed to their interests, beside the
Brahman community, among whom he continued to serve.710
Into a controversy, which had been raging in China over the correct designation of God (T’ien or
Shang-ti, and over the nature of honors paid to Confucius or to the ancestors, stepped the French
apostolic vicar, Charles Maigrot, in 1693, after ten years service in the land. Maigrot ruled against
the Jesuits, who in rebuttal obtained a clarification from the sovereign, K’ang-Hsi: Offerings were
made to T’ien as the highest God, the Creator and Sustainer of the heavens and the earth,
Confucius was exalted only as a law-giver, and the ancestors simply as an expression of love in
remembrance of the good which they had accomplished in life. This pronouncement the Jesuits
forwarded to Rome. There the matter was finally decided against them by Clement XI in a Decree
of 20 November 1704: Only T’ien Chu, Lord of Heaven, was to be allowed, no honor was to be
paid to Confucius, or to the ancestors, and memorial tablets might bear only the name of the
deceased. A further appeal by the Jesuits was denied by Benedict XIV in 1742. The costly strife
was increased by a dispute over the bishopric in Peking, 1757-1785.711 Another French priest of
the era, Charles Maillard de Tournon, a thirty-three year old aristocrat and titular bishop of
Antioch clothed with special powers by Clement XI, was dispatched in 1701 to the Orient. At
Pondicherry, he issued a Decree taking exception on seventeen points to practices of Nobili, and
of the Jesuits who succeeded him. Ceremonies suspended because of their offensiveness to Indian
sensibilities were to be reinstated, distinctions between castes were no longer to be recognized,
and observances which appeared to be closely related to Indian superstitions were to be
suppressed. Arriving in China, he emitted from Nanking directives which were stricter than the
Decree of 1704, whereby all teaching and practices of the Jesuits were to conform to usage in
Rome. After his decease on 8 June 1710 in Macao, Benedict XIV issued two Bulls, in 1742 and
1744, upholding his position in virtually every particular.712
A Frenchman who served with distinction in the Far East, was Alexander de Rhodes, of Avignon.
Departing for Japan in 1623 and finding the country closed to missionaries, he was diverted to
Vietnam. The Jesuits had been working in the South for eight years when he arrived. He proved
himself singularly adept at learning the language, but in 1625 missionaries were ejected from the
country. A new beginning was made in the North in 1627, but, banished by a suddenly hostile
government, Rhodes returned in 1630 to Macao, where he had made his first landing in the
Orient. Significantly, some 6,700 converts had been left in the North, who, after a shift in the
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winds of fortune, were able to receive further edification from a new crop of missionaries. A
further attempt to evangelize the South was made in 1640, but was terminated after five years
under threat. His enduring contribution was his resolution of the crisis created by the dire lack of
priests, namely through the founding of a “Community of Catechists”. This Lay Brotherhood
would remain celibate, receive careful training, and live in a fellowship conforming to specific
rules. They were given instruction in basic medical care, which would assure for them access to
all levels of society. After passing through two lower levels of formation, they were offered the
opportunity to confirm their choice of celibacy by taking vows, by laying up all moneys received
as gifts or alms in a common treasury, and by obedience to authority. The effectiveness of
Rhodes’ method is confirmed by the reported 300,000 souls thus won by 1658. Although
probably exaggerated, and swollen by “deathbed conversions”, the result was nonetheless
impressive for only two priests, under the prevailing conditions.713
On the continent of Africa, in approximately the same time-frame as the fruitless initial struggles
to establish a mission in the eventual Côte d’Ivoire, the Portuguese were endeavoring to reach the
same objective in Angola and Kongo. Bishoprics were created, though the qualifications of the
men chosen to staff them remain questionable. The Propaganda allowed, exceptionally, in these
areas administration of the baptismal rite in fide ecclesiae, that is, similar to that accorded to small
children, and indeed the records show that most of those receiving the sacrament were children.
Between 1645 and 1700, some 600,000 in Kongo, Angola, and neighboring regions, were said to
have been added together, primarily by the Capuchins, with 12,000 per year being joined to them
after 1700. There is insufficient evidence that the vision for the building up of these works
included the formation of these souls into permanent, stable congregations.714 In 1612
Mozambique, on the East African coast, became an Apostolic Curacy. In 1624, the Jesuits
reported, in the region surrounding the Zambesi, eight mission stations served by twenty
missionaries. The Dominicans and Augustinians were also at work on the coast. Adults appear to
have been admitted to the baptismal rite only upon their deathbeds, in order to avoid the
possibility of their falling away. In 1652 a king over a part of these lands received the sacrament,
but most conversions have been judged to be largely superficial.715 In 1624, more than a decade
before the first missionaries were put ashore in the future Côte d’Ivoire, the French East India
Company (see 3.5) planned a colony on the island of Madagascar, aided by Carmelites and
Lazarists, but in 1657 there was no longer a priest in the land. The Lazarists made a second
attempt, but in 1674 an indigenous uprising left seventy-five settlers dead, and the rest of the
colony withdrew. The French Revolution wrote fin to Christian Mission there. At the beginning of
the nineteenth century no trace could be found of previous centuries’ toil, and troubles.716 Among
those who gave their lives to these exertions may have been a Xavier, a Ricci, a Nobili, or a
Rhodes, a flower in a desolate expanse, blooming and perishing unnoticed.717
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The Propaganda had recommended the establishment of a hierarchy for Japan, China, Tonkin, and
Siam. One of the objectives for the formation of the Société des Missions Étrangères de Paris was
the training of an indigenous clergy in neighboring Cochin China, and in Tonkin. Its purpose was
fulfilled in Siam by La Motte Lambert in 1662, and François Pallu, a native of Tours, two years
later, recruited by Alexander de Rhodes. Through Christian Mission French Colonial Might was
eventually extended over Indo-China (see 4.5). Pigneau de Behaine, vicar apostolic in Cochin
China, restored a deposed monarch of that land to his throne with the support of French arms. For
her intervention, France received the island of Pulo Condor off the Mekong delta, and the port of
Tourane on the Annam coast.718 The founding of the Société through the intermediary of Pallu,
was a milestone in that, unlike any preceding society or order, its purpose was uniquely the
furthering of Christian Mission among non-Christian peoples.719
An extraordinary undertaking in the seventeenth century was the founding by French Jesuits in
Paraguay of “the Republic of the Guaranis”. Built upon earlier experience, new converts were
removed from heathen surroundings of family and village to a community overseen by priests,
who could better attend to their guidance and instruction. The first settlement was founded in
1610, and by 1623 twenty-three others had sprung up, with a total population estimated at roughly
100,000. Most retained their heathen ways, willingly submitting to the discipline imposed by their
overseers in the vain hope of escaping the menaces of war and slavery. These evils, brought by
settlers or by roving bands of Portuguese-Indian half-castes, persisted until the King of Portugal
in 1641 came to their aid by declaring the Jesuit lands off-limits to outsiders. Advantages of the
system were that the inhabitants lived in orderly-arranged housing, were given work in fields
belonging to the Church, as well as garden-acreage for themselves, were taught handicrafts and
given elementary instruction, in part from literature in their own tongue, with some among them
being elevated to positions of minimal authority. A weakness of the scheme was a lack of training
in exercising initiative, and in awakening a sense of self-determination that would free them from
dependency. After more than a century, no indigenous priest had been trained, and when the
Jesuits were forced to leave nothing remained over from their efforts.720
As the modern era neared, the spirit of revival, manifest at various stages in the history of the
church virtually from the beginning, reappeared. The mass movement to Roman Catholicism, of
peoples with little understanding of the dimensions of the faith, of its demands, or of its
transforming power, was beginning to acquire a sense of the revolutionary nature of Jesus, and of
the New Testament. In the sixteenth, seventeenth, and eighteenth, centuries, this movement
reached flood proportions, undeterred by the increasing exercise of state control over the Church.
Braced by its surging potency, the tendency of the faithful at home was not to withdraw from
society into an inner devotion, but to reach out, and to leaven almost every phase of European
culture. The forces across the globe which were opposed to Christian doctrine could at times
repress its dissemination, but proved to be powerless to permanently counteract it. If few
exceptional men ascended to the papacy, the moral laxity of the medieval and Renaissance clergy
had receded. Greater attention was given to training parish priests, and seminaries multiplied.721
In international affairs, the Vatican had become a declining force, no longer capable of serving as
arbiter between governments and between peoples, as it had previously. This was due partly to the
strength of Protestantism in Northwestern Europe, and partly to the rise of absolute monarchs in
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the part of the continent that was “Roman Catholic”. Philip II of Spain, the most fanatical of them,
asserted royal authority over the Church in his domain. The Treaty of Westphalia in 1648, which
ended the wars of religion and essentially redrew the religious map of Europe, could be regarded
as the “last gasp” of Rome’s authority in international negotiations. Offsetting this diminution of
prominence was the enhancement of the papacy within the Church .722
8.7 The Church in the Modern Era
The second half of the eighteenth century has been classed as a period of collapsing Roman
Catholic mission. Reasons for this may be found in the state of affairs across the globe: the
attenuation in power and influence of Spain and Portugal, and a contrasting surge in prominence
of Protestantism in former Roman Catholic strongholds such as England, Holland, and Denmark,
the opposition, or even hostility, of Asian governments - China, Siam, Tonkin - to Christian
Mission, and, finally, the dissolution, on 21 July 1773, of the Jesuit order by the edict Dominus ac
Redemptor of Clement XIV. Although some of the works of the society were taken over by other
orders, others were allowed to die. It was not from a want of trying different methods in the
previous two hundred years that Roman Catholic mission in the eighteenth century seemed to go
into eclipse. The striving for individual conversions, and for the winning of groups, or of entire
peoples, the ordination of indigenous clergy, and the deployment of only foreign priests, a
focusing upon the upper strata of society, and a concentration upon the lower, yielded, despite a
prodigious investment of means and manpower, essentially discouraging results.723
The eighteenth century witnessed a dampening of religious sentiment, causes for which,
particularly in France, England, and Holland, were: combat against reviving Protestantism,
continuing controversy surrounding Jansenism, Gallicanism, and other nationalistic trends, social
and political upheaval in Europe and in her overseas territories, strains of Humanism and
Quietism. Surfacing by the seventeenth century, all sapped the energy of the Church in the
eighteenth. The relatively limited number of qualified mission personnel, their decimation by
disease, martyrdom, and accidents incurred in travel, also took its toll on evangelistic activity
around the world. The dependence upon foreign priests, rather than upon the indigenous, was an
impediment, as was local talent pressed too hurriedly into clerical roles. The demands of celibacy,
and of the Latin liturgy, as well as the dearth of Catholic translations of the scriptures into other
languages, were deterrents to the recruitment of non-European candidates.724 For all that, the
fortunes of Christianity did not sink to the level of previous crises from the fifth to the eleventh
centuries, and in the fourteenth and fifteenth. On the positive side, foundations were laid, upon
which the resurgent growth of Roman Catholic mission in the nineteenth century would be built.
These were not primarily political support of European governments, but the zeal of missionaries,
and the lack of potent resistance by pre-Christian religions.725
In France, the withdrawal of government support for all religious bodies in 1794, the formal
separation of Church and State the following year, the imposition upon all priests of an oath
acknowledging submission to the laws of the Republic, and the wavering of the Directory
between toleration and oppression of Catholicism, were dolorous. More so were the organization
of the Roman Republic in Italy by troops of the imperialist Directory in 1798, and the
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incarceration of Pius VI in France, for life. Napoleon in 1802 obtained, with the grudging accord
of Pius VII, a Concordat giving him power to nominate bishops and archbishops, to uphold the
nationalization of Church property, and to regulate all religious matters. In 1809 he annexed the
Papal States, was excommunicated, and imprisoned the pontiff at the Palace of Fontainebleau.726
The Société des Missions Étrangères was expelled from France. Napoleon then strove to
consolidate it with the Lazarists and with the Holy Ghost Fathers, and to utilize the combined
orders to advance the interests of imperialism. The Propaganda had been driven from Rome, and,
from 1810 to 1814, was placed under an administration by which the Church would serve the
same ends. Direction of religious affairs in the colonies, and of the two authorized orders, was
placed in the hands of Joseph Fesch, Archbishop of Lyons, who was related by marriage to the
Bonapartes. Napoleon wanted Christian Mission to accompany his military conquests and civil
organization, and to support them. In his report of 7 November 1802, his Directeur des Cultes,
Jean Étienne Marie Portalis, devout Gallican, identified Christian Mission as a most effective
means of serving the interests of the nation, adding that in this field it was necessary not to allow
France to be out-distanced by England, which understood its importance.727
The persecution to which the papacy was subjected served to embellish its stature, and to allow a
revitalized centralization of its authority. Pius VII lost little time, after his return to Rome in 1814,
in restoring the Jesuit order, which never fully regained the ground lost in more than four decades
by its dissolution. He maintained vigilance over the pagan nations, worked assiduously to
suppress the slave trade, nominated an apostolic vicar for Algiers (Lavigerie, see below), opened
a Franciscan mission at Benghazi, and installed the Sisters of Saint Joseph of Cluny in the
Senegambia, albeit little essentially evangelistic work was accomplished outside of India and
China. A host of new orders was formed, either devoted exclusively to world mission or
consecrating a large share of their resources to this purpose. Support of Christian Mission was
enhanced by contributions from laymen, encouraged to this generosity by a periodical devoted to
the work of all the orders. The ascension in 1831 of Gregory XVI, whose mind-set was essentially
medieval, marked a turning-point in renewed concentration upon world mission.728
After the doldrums in evangelism under Pius VII and Leo XII (1823-1829), who, despite
contributing liberally to mission from personal funds, witnessed retarded growth in Congo, the
Senegambia, Réunion, and the Seychelles, with Christian Mission in other African lands virtually
abandoned. The problem of staffing was chronic on the continent during this period, and beyond
(see 4.3). The Prefect of the Propaganda (1826-1831), Mauro Cappellari, who became Gregory
XVI, has been honored as “pope of missions”. Expansion of the Church being his dominant
concern, he preached mission by every means, emitted the first mission encyclical in 1840, and
ameliorated the stature of the Propaganda, increasing its revenue, and placing the lands of the
Eastern Church and the Protestants under its supervision. At his death, he left to it his personal
fortune, and his library. What he began was brought to fruition by Pius IX and Leo XIII.729
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Colonial Might, particularly by England and France, and the wider opening of the frontiers of
China and Japan, was determinative; however, the enthusiasm for world outreach within the
European church, the proliferation of mission orders, and the energetic engagement of the
Propaganda after its reinstatement in 1817 were more decisive, despite the adversity of the
previous three hundred years, added to the tribulations caused by the Enlightenment. Beside the
Congrégation du Saint-Coeur de Marie (4.3), was a second order established by a converted Jew,
Marie-Théodore Ratisbonne,, the Pères de Notre Dame de Sion, which was devoted to the
conversion of Jews. Christian Mission, in this period, was a representative of European
civilization, and each of its own nation, discreetly supporting her Colonial Might, while
promoting schools and hospitals, and introducing technical innovations.730
Upon the destruction of the Turkish fleet at Navarino in 1827, the Ottoman empire appeared to
decline, though Christian Mission in Islamic lands harbored no illusions regarding prospects for
direct evangelization. Eugène Boré, in charge of mission in Persia, saw the pervasiveness of
prejudice, and the negative impression made upon Muslims by the comportment, and the
skepticism, of some who represented themselves as Christians. To counteract these conditions, he
recommended the founding of schools and of charitable works, concentrating upon young
Muslims who could possibly be detached from the religion of their parents, upon the infirm and
the poor, as well as upon Catholics of the Orient. At the death of Gregory XVI, there were
600,000 Catholics in the Ottoman empire, of which 100,000 were Latin.731
Contradictory trends with missiological overtones, which have been plotted in the nineteenth
century were a more open denial and rejection of Christianity among Western Europeans, and an
almost unparalleled demonstration of vigor by adherents to the faith. The new century witnessed
the explosion of knowledge across a wide variety of disciplines, bringing to mankind a greater
familiarity with the physical universe, the taming of the physical environment, the advent of “The
Machine Age”, the development of the scientific method, and emphasis upon objectivity,
transparent honesty of the individual mind untrammeled by prejudice, the Industrial Revolution,
mass production and distribution, capitalism, urbanization, population growth, education for the
masses, improved health care and corresponding longevity, more destructive methods of warfare,
attempts to reorganize society upon ideological bases, introduction of theories to explain the
betterment of mankind and relative world peace from Waterloo to Sarajevo, the disintegration or
transformation of non-European cultures impacted by the culture of the West, and the ascendancy
of Anglophone peoples.732 Christian Mission was affected both positively and negatively by this
ethos of the age, with gains being greater than losses. Of the latter, the appearance and spread of
new ideologies was often antagonistic to the Church, leading to confiscation of property and, in
France, to disestablishment. Western imperialism aroused resentment toward a religion which was
identified with the white purveyor of aggression. At the same time, the betterment of life through
modernization was ascribed to Western culture and to its religion, especially since knowledge of
innovations came initially through mission schools, in which Roman Catholicism pioneered. It
was from France, Belgium, Germany, and Northern Italy, regions which led in mechanization,
that the majority of the new organizations, personnel, and funds for Christian Mission in the
nineteenth century were drawn. The orders, driven from France during the Revolution, returned.
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Popular piety exhibited a renewed exuberance as a result of reported appearances by the Virgin
Mary in different locations, notably at Lourdes in 1858.733
The liberal Roman Catholic movement was alive and well in France during the first half of the
nineteenth century. Hugues Félicité Robert de Lamennais, among others, promoted
ultramontanism and sought to combine many of the progressive principles of the day with
traditional dogma, especially in lands where Catholicism was in the minority. Those who were so
disposed were condemned by Gregory XVI, and Lamennais, who preferred to leave the Church
rather than recant, was excommunicated.734 The hierarchy in Rome during the nineteenth century,
generally, had a crucial role in the progress of Christian Mission. Giovanni Mastai-Ferretti, upon
the death of Gregory, 1 June 1846, was the compromise choice between conservatives and
liberals, taking the name Pius IX, and serving longer than any predecessor. He reestablished the
hierarchies of England and The Netherlands in 1850 and 1853 respectively, Concordats were
signed with Russia, with Spain, with Austria, and with Portugal. Catholicism in Scandinavia was
also momentously developed. Under the Second Empire in France, the Church was granted the
right to offer higher education, and founded five universities. Polarization between liberals and
anti-clericals in the government led anew to the separation of Church and State. The States of the
Church, reestablished after the fall of Napoleon by the Congress of Vienna in 1814-1815, were
capable of being maintained only by the bracing of French troops in the face of the Risorgimento
(Renaissance, in this case signifying the uniting of Italy under King Victor Emmanuel II). The
defeat at Sedan removed these supports, and on 20 September 1870 the States again fell,
confirmed by a plebiscite on 2 October. Guarantees were assured to the papacy on 13 May 1871,
of free exercise of its duties, an annuity of 3.25 million Lire, and the use of the Vatican and
Lateran palaces, as well as the Villa Castelgandolfo.735
Upon the outbreak of revolution in Italy, Pius fled, on 24 November 1848, to Gaëta in the
Kingdom of Naples, where he drafted the dogma of the Immaculate Conception of Mary, after 75
percent of the bishops had expressed themselves favorably toward it. The Bull Ineffabilis Deus of
8 December 1854 made it official. Ten years later were emitted Quanta cura and the Syllabus.
These documents were another “Council of Trent”, a reaction to the errors of the Enlightenment,
which inspired greater solidarity between people and papacy, and prepared for the coming
Vatican Council.736 The struggle between curial and episcopal systems never having been
resolved, an expected division materialized between those favoring a definition of the doctrine of
papal infallibility, a majority, a minority opposing it as being prejudicial to the rights of the
bishops or simply inopportune, and an intermediary group. A commission was appointed to
prepare for the council, a general secretary was named, and 1050 bishops were approved as
participants, of whom 774 were counted as present. Attendance at the sessions, called to order on
8 December 1869, wavered between 600 and 700. Gallicanism exerted a significant influence
over the proceedings. From the final vote, 18 July 1870, 88 bishops absented themselves, of
whom 20 were French. Within two years, those who were absent at the final vote had ratified the
finding of the majority. Archbishop Scherr of Munich held a consultation with the theological
faculty after his return, at which Dean Johann Joseph Ignaz von Döllinger signaled a break from
the decision of the council with the words: “Ja, für die alte Kirche”. On 17 April 1871, his
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archbishop took the necessary step of excommunicating him. The “Old Catholic Church”, in
1889, was joined to the Jansenist Utrecht Union, and thus severed fellowship with Rome.737
Before his death, 7 February 1878, Pius IX had to contend with a Kulturkampf, a difference of
opinion between modern national states and liberal society on one side, and “restorative
tendencies” of Catholicism in Germany, and especially in Prussia on the other. One result of the
strife was a strengthening of Catholicism among the people.738 Beginning in the late nineteenth
century, a renewed approach to the reconciling of current thought with Roman Catholic doctrine
was initiated, whereby the study of the Bible and the documents of Christian antiquity were
gaining currency in contemporary scholarship. At the hands of a militant ecclesiastical
organization, closely-knit and directed from a central point, which resolutely held to traditions,
often seemingly opposed to intellectual, political, and social, currents of the times, “Modernism”
would meet the same fate as previous similar attempts. The Church, still a minority in most
countries, was broadly supported by believers counted in millions and growing, was, in its
historical strongholds, far more vigorous than in the eighteenth century, and was making inroads
into areas that were formerly Protestant, while entering new lands in Africa.739
On 20 February 1878, Vincenzo Gioacchino Pecci, as Leo XIII, inherited the affairs of his
predecessor: the States of the Church, the Kulturkampf in Germany, tensions in several countries
raised by the dogma of papal infallibility, the cleft between science and religion, and the social
question which had never been broached. The new incumbent, 68 years old and ailing upon
assuming office, would lead the church for the next quarter-century, under whom Christian
Mission in the French colony of Côte d’Ivoire would be permanently established. Strongly
influenced by Innocent III, Leo XIII was imminently qualified for the challenge which awaited
him, having served as nuncio in Brussels, as Bishop of Perugia, and, from 1877, as papal
treasurer. No liberal (though Küng labels him as precisely that), he was one of the instigators of
the Syllabus, was committed to the New Scholasticism, and to regaining the States of the Church,
and was an Anti-modernist on the order of his successor, Pius X. He issued 46 encyclicals, went
far toward resolving the Kulturkampf, winning the cooperation of Bismarck, and reached a
compromise with the Third Republic in France, which won him few friends among French
Catholics, and was condemned by Pius X. In 1897, the Index of forbidden books was revised, and
in 1899, he rejected an attempt to bring about a discussion of the Enlightenment in relation to the
doctrine of the Church.740 A monumental achievement was Rerum novarum cupidi appearing in
1892, 44 years after Marx and Engels, the first encyclical advancing official social doctrine. It
opposed the abuse of employees by their employers, but relegated women to a status below men,
assigning to them the role to which they were born, as that of domesticity.741
This epoch saw a noteworthy degree of modernization in organization and in methodology among
works in India and in China. The four dioceses in India, languidly overseen by Portugal, were in
1886 placed by Leo XIII under “Double Jurisdiction”, as steps were taken to correct a deficiency
of native clergy. Agreements reached with the Chinese government, in 1844 and 1860, breathed
new life into that struggling mission, which had persevered in the face of martyrdom, and could
claim in 1890 a membership of some half-million souls, with a priesthood numbering 639
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foreigners, and 369 Chinese. Japan, closed to Christian persuasion for two centuries, was reopened in 1854, and in 1859 the first missionaries, from France, were admitted. In 1865, a
remnant from the earlier beginning there was discovered, kept alive in secret for the entire period
of the ban. Bernard-Thadée Petitjean rejoiced to find near Nagasaki 30,000 to 50,000 believers
who had held firm for 260 years. The authorities loosed a wave of persecution against the
previously clandestine church, which lasted until 1873. In 1891, Leo XIII established an
archbishopric in Tokyo, and suffrage bishoprics in Osaka, Nagasaki, and Hakodate, over some
44,500 parishioners.742 Beginning with the nineteenth century, Indochina became one of the
fastest growing mission territories in the Catholic world. Two periods of persecution followed,
beginning in 1833. With Napoleon III assuring the protection of believers in the region (see 4.5),
a further outbreak of violence toward Christians provoked the conquest by France of the entire
peninsula, which was divided between Annam, Cochin-China, and Cambodia. 115 Indochinese
priests had been condemned to death, with an estimated 100,000 other faithful.743 French priests
were also in the forefront of Christian Mission in Thailand and Burma (now Myanmar), tending to
mingle religious and political objectives. Expulsion from the former ensued in 1849, with the
decision being reversed in 1856, when the work of the returning missionaries was undergirded by
an agreement between the two governments. Catholic missionaries were also gaining adherents in
Malaysia, mostly Chinese, and in Indonesia, where thirty-three priests began work in 1809.744 In
Oceania, composed of Melanesia, Micronesia, and Polynesia, a beginning was made by the
Marists in 1843 on New Caledonia. in 1841. A beginning in New Guinea during this epoch by the
Marists cost the lives of eighty missionaries within the first half-century.745
In the Middle East, more attention was given to strengthening ties to the churches which had
agreed to a “union” with Rome: the Armenian Orthodox Church, the Syrian Orthodox Church, the
Copts, the Ethiopians, the Assyrian Orthodox Church, the Melkites, and the Maronites, than to
evangelization of Muslims. The influence of the Vatican among the seven union churches had
attenuated since the Crusades, and throughout the nineteenth century great emphasis was placed
upon bringing them, with the unqualified support of France, under the wing of Rome. To this end,
Pius IX in 1862 established a special department within the Propaganda devoted to the affairs of
these churches, though with limited success. In 1917, Benedict XV founded the Holy
Congregation for Oriental Rites, which he personally directed.746
Roman Catholic expansion in the nineteenth century, as a minority-religion being widespread
over new fields and becoming accustomed to persecution and martyrdom, was now possessed
more of an aggressivity, rather than of a “bunker-mentality”. This conditioned the thinking of
both the leadership, and the rank and file. The outlook of the martyr was tempered by an inner fire
of conviction that the message to which witness was being borne was absolute truth.747
Christian Mission in West Africa had a lengthy history wider afield from Côte d’Ivoire. In
Nigeria, Portuguese Capuchins, had responded to an invitation by the Oba of Benin in August
1515, more than a century before a similar request for missionaries was received by the
Dominican, Gonzalez François (see 3.4), in 1687-1688. Apparently Spanish and Portuguese
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Capuchins were also active in the kingdom of Benin “in the middle of the seventeenth century”,
perhaps unbeknown to him. Portuguese missionaries were also occupied in Warri, 1570-1733,
with conversions reported only in the court of the king, and there largely superficial. The Société
des Missions Africaines from Lyons joined the quest for souls in Nigeria, before they became the
spearhead of penetration into Côte d’Ivoire. Beginning in 1863 they attempted the experiment
with communal living pioneered by the Jesuits in Paraguay, and furthered by the White Fathers,
as noted below; yet succeeded only in 1876. As elsewhere, the plan was not, in the short term,
productive of an African clergy, no priests being ordained in the nineteenth century.748
Among the Mission orders founded in the nineteenth century for the purpose of evangelizing
Africa, The White Fathers merit selective notice. Founded by Charles-Martial-Allemand
Lavigerie, for whom a major concern was the elimination of the slave trade, these missionaries
were academically well-prepared for the task. They undertook, as their first objective, the
conversion of Muslims at Timbuktu, but saw the first two groups to be sent, in 1875 and 1881,
murdered by the Tuaregs of the Sahara. Lavigerie eventually conceived the formation of an armed
“Christian militia” to accompany missionaries entering dangerous territories, a plan which was
not sustainable. An outgrowth of his preoccupation with the abolition of slavery was the founding
of orphanages. He arrived, 1867, at Algiers in the aftermath of a famine, followed by an epidemic
of Cholera and Typhoid, which had left some 1,800 children homeless. He obtained permission to
care for these, and to offer them Christian instruction. To these were added slaves, primarily
children, purchased, and freed. Although his visionary projects often came under fire, and
underwent modification, Lavigerie, a thorough-going French patriot committed to combining the
influence of his homeland with Catholic dogma abroad, had a profound effect upon Christian
Mission in Africa.749 The Cluny sisters served in Senegambia beginning in 1819, and in Sierra
Leone from 1823, the Holy Ghost Fathers at Dakar and in Nigeria, 1843, the Jesuits in
Madagascar 1845 (banned in 1883). The first successful engagement was by Daniel Comboni of
Malta, who worked in southern Sudan from 1854 until he established a mission society in Verona,
and who, from 1872, devoted himself to tribes of the upper Nile. The White Fathers came to his
aid in 1878, locating in neighboring Uganda, where mass conversions were recorded, leading to
the first known indigenous church in Africa, and to the first indigenous clergy.750
Cameroon was the scene of another missionary success in the nineteenth century. Entering the
country after the Presbyterians and the Basel Mission, there was at first relatively slow growth,
which afterward became explosive. In the Congo, as Leopold II was trying to guard his preserve
from the French, the White Fathers began a work, which was allowed by the king inasmuch as
Lavigerie had begun to recruit Belgian priests. As Belgian Jesuits joined the effort, centering their
activity near the capital of Leopoldville (today Kinshasa), and with solid government backing,
particularly in the field of education - except when an anti-clerical headed that ministry - a
bridgehead was established, from which point priests and nuns streamed into the country.751
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In East Africa, French Colonial Might and Christian Mission together were, in the nineteenth
century, actively engaged in counteracting Anglican, dominance among the Baganda, whose
kingdom became the nucleus of modern Uganda. In the same era, Tanganyika, present-day
Tanzania, was firmly in the grasp of the Sultan of Zanzibar, whose slave-raiders made life
difficult for the White Fathers, who were striving to gain a foothold there. By the end of the
century, considerable headway had been made. Lavignerie next set his sights upon Nyassaland,
currently Malawi, envisaging a route to the interior from the coast of Mozambique, rather than
through Zanzibar. In 1891, the Holy Ghost Fathers began work at Mombasa in Kenya, and by
1899 were in Nairobi. In South Africa, both the entrenched Boers and the British provided stiff
opposition to the newer arrivals, so much so that the Catholic missionaries opted for a new start in
Basutoland, the Lesotho of today, where they gained a favorable reception despite the thirty-year
head start of French and Swiss Protestants, who were over-run by the better-financed challenger.
The Portuguese states of Angola and Mozambique, in spite of tensions between the Church and
the government, were essentially secure in the Catholic orbit, and found numerous converts,
though, owing to gross illiteracy, the depth of their convictions may be questioned.752
From the time of Constantine, Christianity had spread through the concerted efforts of princes and
propagators of the faith. Missionaries had been used as a means of extending the rule or the
prestige of the monarch, or of his people. In the nineteenth century, continuing this policy, the
French government, even when dominated by anti-clericals who placed limits upon the Church at
home, frequently endorsed actively Christian Mission abroad, in order to counterbalance, among
primitive peoples, evils introduced by Colonial Might. Laymen participated increasingly in its
financial support, hundreds of thousands having only modest wealth contributing primarily from a
sense of duty, and from a love for suffering humanity. La Fondation de la Propagation de la Foi,
secured millions of Francs for Christian Mission, in which women were now becoming engaged
in unprecedented numbers. Their proclivity in Occident to enter occupations formerly staffed by
men, the relative ease of communication, and decreasing risks on the field, were among the
reasons. Higher standards were now generally required of new converts, although results were
uneven. In earlier centuries the missionaries were swamped by demand for admission to the
Church, and preliminary instruction was cursory. The mass movements of the past were now
largely supplanted by individual conversions, with Christians in most lands still constituting only
a small percentage of the population. Another explanation for nineteenth century expansion was
the culture-shift among non-Christian peoples through their exposure to schools, medical care,
disaster relief, and the dissemination of literature.753
Roman Catholic missionaries, as in the past, were Occidentals, and still tending to paternalism.
The majority were celibate, members of congregations, orders, or societies. In addition to the
twenty mission orders and congregations founded prior to the nineteenth century, seventeen were
initiated in this century, to serve both within and without Christendom. Another of importance
was the Congregation of the Immaculate Heart of Mary, founded in 1862 by Theophile Verbiest
at Scheut, Belgium, near Brussels, as a seminary to prepare missionaries primarily for China.
They began work in Africa in 1888. The Society for the Propagation of the Faith, having early
received papal sanction, regularly submitted its schedule of mission allocations to the Propaganda
for approval. In the nineteenth century its leadership, and its contributors, remained principally
French.754 French Roman Catholics predominated in mission of the nineteenth century. Most of
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the new orders and congregations were products of France, and it was a française who founded
the largest missionary sisterhood, the Franciscan Missionaries of Mary. French leadership in
Christian Mission can be attributed in part to increased wealth in The Machine Age, as well as
renewal in the lives of believers, despite official indifference. The Vatican provided close
supervision of the many organizations devoted to world mission, though control had been
restricted in the past by distance, and by difficulty in maintaining effective communications. A
primary objective was bringing the Church in each country to a point where she could be served
by a fully indigenous clergy, overseen by a hierarchy comparable to those in lands where she was
well-established. The process included: founding permanent stations, establishing an apostolic
prefecture over them, elevating these prefectures to the level of apostolic vicarages and, finally,
transforming the vicarages into dioceses. The goal of repeating this process throughout the nonCatholic world would remain a prominent aim of the Vatican.755
Summing up, Christian Mission in the nineteenth century to 1895, when work was initiated in
Côte d’Ivoire, enjoyed spectacular vitality, and a continuation of the heroic sacrifice which
marked its outreach in previous centuries. From the dormancy experienced at its beginning, the
breathtaking expansion in the course of the century could scarcely have been imagined, and this,
often, in areas where Protestantism was already implanted. On occasion, relations between
Protestants and Catholics on the field were amicable, however, this was not the rule. Government
support, frequently facilitating the progress of mission, was at times - China and Congo being
examples - near to becoming a hindrance.756 Against this panorama, spanning more than 1,700
years, from the time of Irenaeus of Lyons to 1895, were missionary methods of every conceivable
nature, with French orders, priests, nuns, and lay brothers, as well as French manners, and modes
of thinking, frequently in the forefront. They were, nonetheless, decisively inspired and molded
by the ministries of their brethren across the widest spectrum of influences, which would now
come into play in this French colony on the West African coast.
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PART 9

Christian Mission in Côte d’Ivoire Under Colonial Might: 1895 - 1920

9. Introduction
The first interaction between Christian Mission and Colonial Might, originating under the French
flag in the sixteenth century, was presented in 3.3. The interest by the government of France in the
West African coast, beginning with Senegal, and the first two attempts by the Roman Catholic
Church, in 1637, and in 1687, to plant a mission in the territory on the Guinea Coast that would
become the colony of Côte d’Ivoire, is treated in 3.4. In subsequent sections, the third, fourth, and
fifth, efforts, ending in 1852, are presented. The Church, despite more than two centuries of trying
to overcome the formidable obstacles of climate, competing claims and counter-claims of other
European nations vying for superiority, and the indifference, or hostility, of tribes steeped in
traditions which were, to a large extent, contrary to the values which the priests sought to
inculcate, never counted herself as defeated. The swings in disposition and policies of both the
government in Paris and the hierarchy in Rome, likewise proved to be no lasting hindrance to the
permanent founding of Christian Mission. A Protestant pioneer in West Africa pays the following
tribute: She “addressed herself to the one great object of converting these newly discovered tribes
to the Romish faith, and she pursued her calling with an energy, zeal, and perseverance worthy of
a better cause. Had Protestant nations and the Protestant Church pursued the same work with half
the zeal and steadiness, the moral aspect of the world at the present time would have been very
different from what it is”.757
The first presence of professing Christians is difficult to ascertain, nor is it germane to the theme
of this study. Methodists from the Gold Coast and from Sierra Leone assembled for worship at
Grand Bassam as early as 1890.758 John Faye, Gambian by birth, commis expéditionnaire, a clerk
or civil servant, had arrived at Bassam by 1892 and served as secretary to the first governor of the
colony, Louis Gustav Binger, in 1894. Though he was not the first Roman Catholic catechist on
the local scene, that being the Fanti, Foason, who served among his own people, Faye had made
many acquaintances who were useful to the priests when they arrived. He also taught French to
members of the foreign population.759 He was probably one of several Senegalese and Gabonese,
Catholic by persuasion, observed by pioneer missionary Alexandre Hamard, and assumed by him
to be the only black Christians in Grand Bassam.760 Faye, as secretary to the Governor, was to
write a letter, dictated by him, to Leo XIII requesting that missionaries be sent to the colony. The
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pontiff expressed appreciation to him, accompanied by an apostolic blessing, and a referral to the
“Supérieur général des Missions Africaines de Lyon”.761
9.1 The Société des Missions Africaines
This survey of the first Christian Mission founded in this colony, in terms consistent with The
Operative Concept of Missiology, set forth at the outset, will commence with this sending
organism, its origin, purpose, methods of recruitment, training, financing, and continuing
guidance of the sent. The Société des Missions Africaines (also identified as “the SMA”),
mentioned in 8.7, came into being first in the mind of one man. Melchior Marie Joseph de Marion
Brésillac was born in 1813 at Castelnaudary in the south of France, was ordained in 1838, and
joined himself to the Missions Etrangères de Paris three years later. First serving as Supérieur of
the Petit Séminaire de Pondichéry on the Coromandel Coast of India, he was later named
apostolic vicar of Coïmbatore, nearer the west coast of the sub-continent. Chagrined by the
indifference of his colleagues to the recruitment and training of an indigenous clergy, and by
restrictions placed upon priests regarding concessions to cultural and religious traditions by the
bref of Clement XII, Concredita nobis, Brésillac tendered his resignation to Pius IX on 10 May
1854 and returned to France, where he pondered his next move. At age 41, he was still strongly
motivated to devote his life to mission, and reflecting that there must be still a place in the world
where no missionary had yet planted his feet, he thought of Africa. On a voyage to Rome, he
stopped in Marseilles, where he met Victor Régis. Régis had established factoreries on the West
Coast of Africa, especially in Dahomey, and was favorably disposed toward the implantation of
Christian Mission in that country. In January 1856, Brésillac submitted a report to the
Propaganda, and asked to be assigned to Dahomey. The Prefect of the Propaganda, Fransoni,
willing to encourage only works which would be permanent, counseled: First, form a bataillon
carré of missionaries to assure continuation of the work, and then we will give you a territory.762
Brésillac toured France, announcing the formation of the new missionary Institute, recruiting
personnel and raising funds. Among the first commitments received was that of Augustin
Planque, aged 30. On 29 July 1856, two modest houses located near Lyons were purchased to
serve as a base of operations. The Society was inaugurated by Brésillac, attended by three
collaborators, 8 December 1856, at the sanctuary of Notre Dame de Fourvière in Lyons. It was
consecrated to Mary, with the promise that they would devote themselves until death to the
salvation of the blacks. Still, the Propaganda was unwilling to grant the founder’s wish to
evangelize Dahomey, because of the murderous climate and the hostility of the local tribes,
which, it was felt, would mean certain death to the new arrivals. Brésillac was instead directed to
the British colony of Sierra Leone. He entered purely and simply into the views of the
Congregation, with the hope that this would always be the spirit of the new Society. On 3
November 1858, two priests and a Frère coadjuteur embarked at Marseilles for Freetown. On 11
March 1859, Brésillac, with one priest and one frère, sailed from Brest, arriving 14 May at
Freetown, where there was an outbreak of yellow fever. Between 2 and 27 June, Brésillac, three
priests, and one frère, were dead, and the remaining frère repatriated.763
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At Lyons, the Institute consisted of Planque, one priest, six seminarians and two frères.
Devastated by the news from Freetown, Planque went to Rome, where both the Secretary of the
Propaganda Barnabo, and Leo IX, asked that he continue in his capacity as Supérieur the work
that had been begun. This duty he faithfully performed until death, forty-eight years later. Finally,
the Propaganda confided to the Society the responsibility for Dahomey. On 3 January 1861, three
priests: one Italian, one Spanish, one French, embarked at Toulon for Ouidah. Aided by
reinforcements, new stations were opened at Porto Novo in 1864, and at Lagos in 1868. In each
location the priests, guided by the experience of their colleagues in other areas, opened a school
with a residence, or orphanage, to house the boys entrusted to the mission. Planque, at the request
of the priests in Dahomey, sought nuns to serve among women and girls. To implement the plan
more promptly, Planque turned to the Franciscaines de la Propagation de la Foi, situated at
Couzon, near Lyons. Sisters of this congregation were dispatched, but eventually disenthrall arose
between Planque and the Supérieure of the Franciscaines over their deployment. Planque turned
again to the Propaganda, where Barnabo retorted: “You need nuns? Well, make some”!764
In 1876, Planque formed Les Soeurs de Notre Dame des Apôtres, with a nucleus of nine
Franciscaines, who opted to remain in Dahomey. This new Institute would later supply all the
nuns in the apostolic vicarage of Côte d’Ivoire. Opposition to the mission in Dahomey began to
appear in the ranks of traditional chiefs. Pupils began to leave the schools; certain adults who
attended the Mass were poisoned. Planque decided upon diversification, appealing to the
Propaganda by letter in 1870, 1871, and 1872, for permission to initiate new works at Cape Coast,
Accra (Gold Coast), or elsewhere. It was to the Congregation du Saint-Coeur de Marie, merged
in 1848 with the Holy Ghost Fathers (see 4.4), that Gold Coast, then forming a part of the “Deux
Guinées”, had been assigned on 16 January 1845. This congregation had sent priests to Grand
Bassam in the abortive 1850-1852 effort to plant Christian Mission, noted above.765 Planque,
impatient with the slow development in Gold Coast, registered a complaint with the Propaganda,
whereupon Barnabo, 18 January 1872, consulted Jean-Rémi Bessieux, apostolic vicar of the Deux
Guinées, based in Gabon. What followed is significant for the future of Côte d’Ivoire. The
Propaganda, on 28 April 1879, created in Gold Coast, which at that time included the future Côte
d’Ivoire (designated: Etablissements français de la Côte de l’Or). an apostolic prefecture,
approved by Leo XIII on 7 May, and reassigned it to the SMA. On 14 May 1880, the priests
Auguste Moreau and Eugène Murat settled at Elmina .766
Within a few years, these priests were writing to their Superior, Planque, that further West,
beyond the limits of the prefecture, were populations, reportedly accessible and well-disposed
toward receiving the gospel. They added that haste was necessary, in order to reach these peoples
ahead of the Protestants or the Muslims. Apparently, there was a misunderstanding regarding the
limits of the prefecture, since Rome placed the western limits at the Cavally River, which became
the border between Côte d’Ivoire and Liberia. The civil authorities, however, wished that the
ecclesiastical divisions correspond to those of the respective governments, Gold Coast, where the
priests were living, belonging to the British realm, and “further West” falling within the French
zone of influence. Planque replied to their letter, 16 April 1884, in the most positive terms,
explaining to the Superior, Moreau, that he had been briefed by both the Ministry of the Marine
and the Holy Ghost Fathers concerning Grand Bassam and Assinie. François Duboin, who in
1851-1852 had served at Bassam also gave a glowing report of the receptivity of the peoples
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inhabiting these areas, adding that there were locations nearby which were suitable for Europeans,
and that someone should be sent there at once. Based upon these data, Planque urged the two
priests to learn more about these lands from every possible source, expressing his conviction that,
especially since France under the Third Republic had re-established herself, no other course was
open to them but to go “further West”. There is no evidence that Moreau, before his decease in
1896, received information about the future Côte d’Ivoire.767
At a congress of the Church in Paris in 1884, Planque had presented a report on the work of his
Society, including “Côte d’Ivoire” (using the name which would become official only in 1893),
which, he said, was infrequently visited but which exited the highest degree of interest. He
mentioned in particular the “Kroumen”, a tribe to which the Grebo of William Wadé Harris was
related, describing them as being employed in the European comptoirs along the coast, strong,
industrious and loyal. After accumulating a “nest egg”, they return to their homeland where they
are cultivators, especially of rice. Peaceful but adept at war, their religion was fetishism. Again in
correspondence with the Propaganda, Planque acknowledged the policy at Rome to redistribute
lands which were not effectively occupied by the congregation to which they had been assigned,
and admitted that, whereas the “Côte des Dents” (reverting to an earlier designation, the “Dents”
in question being elephant tusks, thus, ivory, French “ivoire”) would be an excellent location,
with ethnic groupings which were very approachable, he had no Institute which could go there.768
Planque had followed the exploits of Marcel Treich-Laplène and Louis Gustave Binger with
engrossment. Upon learning in early 1889 that the former had been named Résident de France at
Grand Bassam, he wrote to him inquiring if the time were favorable for sending missionaries to
the territory under his administration. Treich-Laplène replied that, since pacification had not been
achieved it would be wiser to wait a bit longer. In a letter of 10 December 1890 to the Superior of
the Gold Coast mission, who had importuned him to open a mission at Grand Bassam, citing the
urgency of the need, Planque lamented that he lacked the personnel and the resources at that time,
adding that an officer of the Marine had pressed him to take the same measures, that François
Duboin had made another voyage to that destination and insisted upon a like approach, and that
the Ministry of the Colonies welcomed the idea.769 In January 1893, the new Superior of the Gold
Coast mission, Pellat, probably prompted by Planque, wrote to the Prefect of the Propaganda
requesting that Côte d’Ivoire be separated from the prefecture of Gold Coast to form an
independent prefecture. He followed this appeal with another on 9 March, adducing that the
resources, personnel and means of communication at his disposal were insufficient to maintain an
operation long term in Côte d’Ivoire, that the territory was French for the most part, that it had
none of the “sectes protestantes”, which were so well established in Gold Coast, that there were
very few Muslims (a severe miscalculation, 2.5.1 - 2.5.4, and 7.7), concluding with a personal
observation that Côte d’Ivoire appeared to be a field ready to be cultivated, but to which he would
be incapable of giving attention for several years. Planque reinforced the proposal of Pellat in a
letter to the Propaganda, 27 December 1894, affirming that it would soon be possible for him to
enter Côte d’Ivoire, provided that it be detached from the prefecture of Gold Coast.770
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Governor Binger, although Protestant, was constructively inclined toward Catholic missionaries
(see Letter following page). One reason may have been the paucity of Protestants in France.
Louis Archinard (see 5.3), a co-religionist, had counseled that religious “propaganda” was
necessary in the colony because it would also be French propaganda, whereas Islam was making
rivals and enemies, and, in Africa Protestantism was making English subjects. In the letter of 11
January 1895, addressed to Planque, the Governor spoke of taking steps to contact the “Révérend
Pères Supérieurs” of several missions to see who would take up the challenge of Côte d’Ivoire.
Binger learned that the territory, including Côte d’Ivoire, had been granted to the SMA by the
Propaganda while on a voyage with a member of the Society from Lokoja (Nigeria), before
receiving the referral from Leo XIII, which he reported to Planque.771 Relations between political
power, whether European or African, and ecclesiastical, namely, the Roman Catholic Church,
inextricably interwoven since their first encounter, will be closely examined in this section, as
they converge in the seating of Colonial Might, and the founding of Christian Mission.
In his letter to Planque, Binger described the extent of the colony, related the previous attempts to
found a mission there, and lauded the receptivity of the people to missionaries, the climate, and
the superiority of the vegetation, in comparison to other parts of the coast. The local Budget
would advance to the anticipated mission certain sums for public instruction. Finally, the
suggestion was proffered that a priest be sent from Dahomey or from France, knowledgeable of
matters relating to Africa, who would appreciate the chances of success at Grand Bassam.
Planque replied to the Governor on 24 February, indicating that he was sending the Superior of
the Seminary at Lyons, Brun, to select the best location for the implantation of the mission.
Unfortunately, an insalubrious site at Grand Bassam was chosen. Given the circumstances at the
time, the rapidity with which this endeavor was taking shape - perception of the need, submission
of plans to meet the need, approval, and implementation - is nonetheless, astounding.772
9.2 The Apostolic Prefecture of Côte d’Ivoire Under Colonial Might
Planque transmitted the contents of the Governor’s letter to the Prefect of the Propaganda, and
evidently followed with a second on 26 February 1895, to which he attached a map delineating
the frontier between Côte d’Ivoire and Gold Coast, and a copy of the treaty between France and
England specifying its markings, in order to determine the exact dimensions of the apostolic
prefecture to be created. He concluded his letter with the assurance that, when the Propaganda had
confirmed the proposal, he would send three missionaries and subsequently, as required, a greater
number.773 Mathieu Ray, then assigned to Lagos, visited Grand Bassam en route back to France,
on 14 April 1895, and remained several days to survey the surrounding region, including
Moossou, Bonoua (both in close proximity to Grand Bassam), Dabou, and Jacqueville. At Easter,
in the course of Ray’s sojourn, a solemn Mass was sung, which, he reported, was a source of great
joy to the rather large number of Europeans and Africans residing there. Returning to base, Ray,
who had been made the General Treasurer of the Société, required a respite. He would finally
depart France on 1 January 1896, and arrive at Grand Bassam on 23 January.774
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Having examined the sending organism, and the meticulous care given to the new effort,
attention is now turned to the sent, their selection, training, and experience. On 28 June 1895,
Rome inaugurated the apostolic prefecture of Côte d’Ivoire and named Ray, aged 47, as its head.
The other two promised missionaries were Alexander Hamard and Emile Bonhomme, old friends,
who were ordained together in 1879, and who previously served with the White Fathers in Algeria
and Tunisia. Bonhomme had evamgelized at Zanzibar. In 1892, they obtained release from the
White Fathers, and applied to the SMA, where they fulfilled a novitiate of two years. Their first
assignment was Côte d’Ivoire, and they embarked from Marseilles on 7 October 1895,
disembarking at Grand Bassam on 28 October. Hamard was 41 years old, and Bonhomme 45.775
The training of missionary candidates in the schools of the Society was designed to present the
elements of a profane culture, which would be indispensable in adjusting to the milieu to be
evangelized. This indoctrination bore the marks of the spirituality, and of the individuality, of the
school that would seek to communicate the faith within a particular domain of radiation. The
instruction also took into consideration the personal characteristics of the prospective missionary:
his social origins, his intellectual aptitude, in order to define the type and level of the teaching
best suited to each recruit. There were also periodic evaluations of the ends and methods of the
training being offered, during meetings of the superiors and apostolic prefects in the course of the
general assemblies of the order, or in the light of directives received from the superior general, or
from the Propaganda. The centers operated by the SMA included those of the second degree for
the six years of petit séminaire, and of the enseignement supérieur for two years of philosophy,
and four years of theology. On a level corresponding to the petits séminaires were the apostolic
schools and their seminaries, which were located in areas of France, Belgium, Holland, or Ireland,
from which most of their missionaries were drawn. Although these schools only admitted those
studying for the priesthood, problems of discipline arose, so severe were demands placed upon
them. In the constant striving to maintain high standards, Planque pressed his superiors to be très
exigeant. There were moral aberrations, which, on one occasion, resulted in the dismissal of an
entire class. A grand séminaire was founded at Lyons, for which there was a preparatory
seminary in Belgium. Two other grand seminaries existed in Ireland. There were offered at
specific stations in France rapid cycles of studies. Candidates who became ill were enabled to
continue their studies at a special sanitarium where they were receiving treatment.776
The objective for the formation of novitiates by the SMA was to obtain homogeneity among those
who were capable of receiving a particular level of instruction. It was recognized that upon
entering their field of service they would be called to a variety of ministries that would require a
basic education, and a ready openness of spirit. These studies had, at least by 1929, acquired a
rudimentary anthropological dimension, with emphasis upon the specific indigenous tribes among
whom the new missionary would serve, their geographic, traditional, and religious characteristics.
The missionary, regarded as “the sentinel of the (Roman Catholic) religion in the country” to
which he is sent, would be equipped to refute the arguments of social scientists who would
attempt to undermine his teaching. He would also reflect upon the history of mission, and
methods of evangelization, utilizing a missiological dossier provided by schools at Louvain and
Saint André in Belgium, as well as works found in the school libraries. The curricula of these
schools reveal a “model of adaptation” which had evolved. In addition to simply learning the local
languages, it was necessary for the missionary to learn their proverbs and maxims, permitting him
to laugh with the indigenous, as humorous incidents arise. The missionary would become “more
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indigenous than the indigenous” in simplicity, condescension, joyous acceptation of privations in
“the bush”, winning their hearts by his dignity, his reserve, his devotion, his affection, cultivating
with sensibility and intelligence a knowledge of his field of service.777
The training methods encouraged contemplation of his role as a man of God, and therefore of his
personal piety, emphasizing his daily devotions, his participation in the confréries and gardes
d’honneur, reading for his edification, his meditation. He could be invited to a retreat for one
month according to the Exercises of Ignatius Loyola, which, further, enjoined the ascetic and
mystic theology of Tanguerey, Bonaventura, and Bernard, the apostolic school of Paul Pellet, and
works recommended for reflection. Teaching at the secondary level accentuated the literary,
following the program of the public schools, with the exception of a reduction in the time devoted
to English, and to the sciences. The manuals, in the period under consideration, were the classics
of the private schools: Petitmangin in Latin, Calvet in French, Ragon in Greek, Guiraud in
History. Weekly compositions were assigned, except during the vacations, which were limited to
two months in summer, and the 17 religious festivals. Studies at the superior level followed the
same procedure: mornings reserved for spirituality, the afternoons for philosophy, with
appropriate manuals.778 The intellectual environment, and the quality of the instruction, in the
schools of the SMA were calculated to train the spirit, and to inculcate missionary methods, and
were augmented by pontifical directives, works of specialists, and of the superiors of the order, as
well as of intellectuals among the laity. The encyclicals, apostolic letters, motu proprio, briefs,
recommendations, instructions, and addresses emanating from Benedict XV, for example, were
useful for endowing the future missionary with a sense of the universality of his mission, as well
as with an orientation toward its goals, its grandeur and dangers, and its limitations.779
The recruitment of novitiates by the SMA concentrated upon the dioceses, accompanied by
publicity directed toward the young. The appeal by the mission orders followed upon that of the
diocese, which reserved for its seminaries the best prospects. Recruiters were dispatched to
different regions to reinforce the publicity that had preceded them, but were on occasion treated
with disdain, particularly by the secular clergy. The reputation of mission could suffer as a
consequence of being represented as an inferior grade of service, employing young men from
poor families, or from illegitimate unions, those unable to gain admission to better seminaries, or
who had been released by them, who were offered training by archaic methods in undesirable
locations to prepare for entry into a ministry without glory, filled with unrelieved suffering, and
destined to martyrdom. It was a deficiency at that time that the publication Echo des Missions
Africaines was not used for this purpose to better advantage. Also, the experience of a novitiate
who had been expelled from an apostolic school, and who became, as a result, anti-clerical, could
compromise recruitment in his area. The raising of standards in the schools also restricted access
to a sufficient pool of candidates, although the loftier aims of the seminaries would often be
tempered to conform to the capacities of their charges. Youth from practicing Catholic families
having honest occupations were sought, due to the risks entailed in the enrollment of candidates
from poor families, who could be motivated by mercenary intentions, and who would be the most
likely to abandon their course of study; albeit, in point of fact, many of those entering service with
the SMA were from the lower strata of society.780
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Missions were considered the province of the Supreme Pontiff, since they were a work of the
universal church. He was directly represented by an apostolic delegate. The Propaganda was the
medium through which a mission communicated with the hierarchy. The Supérieur Général of the
SMA had authority over each missionary, to send or to recall, but his jurisdiction did not extend
to the territory to which the missionary was assigned, neither to the direction of the mission, nor
to its administration. The chef de la mission was not dependent upon his superior, but upon the
Pontiff. The chef established the missionary stations, opened the schools, organized the
orphanages and the hospitals, decided the system to be followed by the catécuménat, and erected
buildings. Even when there was dissonance between him and his superior, his opinion prevailed.
When a new endeavor began to take root, it was the Vatican that nominated the superior of the
mission. The vicar was to appoint a council composed of experienced missionaries, and to furnish
to the Vatican an annual report concerning all that had transpired in his vicarage, the state of
religious practice, the baptisms, and other religious activities. In Côte d’Ivoire, the vicar was
aided by certain auxiliaries: the provicaire, who assumed his duties when he was absent, the
visiteur, an “inspector” of the work, and conseillers provincaux of variable number, some of
whom were at the disposition of the vicar, others of the visiteur.781
The initial contact with the hearers, the third component of the missiological equation, that is, all
persons in the territory assigned to the sent, with whom these would interact, communicating by
word and deed, was decisive. These included: officers of Colonial Might, French nationals
engaged in private enterprise, as well as other Europeans pursuing various occupations, Africans
from surrounding colonies, both French- and English-speaking, gainfully employed, or seeking
employment, and especially the indigenous, who would form the basis for the eventual church.
Upon the arrival of the first missionaries, Governor Binger was in France, but the Governor ad
interim, Pierre-Hubert-August Pascal, well-informed concerning the correspondence between him
and the Société, after consultation with his Chief of Public Works, offered them temporary
residence in government housing until they could rent, buy, or build, quarters of their own. They
would promptly hire a cook-steward, commonly known down to the present day as a “boy”, who
would have lost no time in offering to them his services. A clever “boy” is an effective gobetween with the local people as the new arrival settles into his surroundings, learning his way
around the area, observing the customs of the people, picking up useful expressions in the local
dialect. The missionaries were invited by the chiefs of Moossou, an indigenous quarter of Grand
Bassam, to visit the village, which they did to enthusiastic public acclaim.782
Despite the outpouring of joy observed by Mathieu Ray at the first Easter celebration in the
colony, Hamard quickly disabused himself of any notions that he would be supported by faithful
adherents. His reflections upon conditions in 1895 were recalled in a letter of 24 July 1900, to the
effect that, except for several Senegalese and Gabonese, there was not a single black Christian at
Grand Bassam. The scanty white population had believed, and continued to believe, that it was
absolutely excused, or exempt, from every religious practice.783 Succor from other quarters was,
however, near. The manager of the Compagnie de Kong (see 6.2) offered transport on his small
steamship to Alépé, where he was making deliveries. Hamard, on 9 November 1895, reporting
their tour of Petit, and Grand, Alépé, Monteso, and Memni, to Ray, again in France, wrote that the
same joyous reception was accorded them “as in the other villages”, and added that the “king”
had given them a particularly friendly welcome, invited them to establish a mission in his
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territory, and offered them their choice of a location for their station. He was invited to escort a
merchant to Bettié, and a return visit was made to Memni, which offered highly encouraging
prospects, and where it was soon decided to open a station. In an interview with Governor Binger,
now returned to Grand Bassam, the priests laid out plans for their work, whereupon the Governor
requested that they assume responsibility for the primary school in that city. After deliberation, it
was settled that Hamard would remain at Grand Bassam and assure the operation of the school,
while Bonhomme would remove to Memni to open the station there.784
Given the haphazard educational system at Grand Bassam which Binger inherited in 1893, it is
easy to see why the Governor, in 1895, saw the SMA as an ideal solution. From the standpoint of
Christian Mission, the schools were to become, the evangelistic method of choice. Here emphasis
is given to the fourth vital missiological element, the message, for the content of which, clues
may be deduced from the training which the priests had received (see above). The missionaries
were of the unanimous opinion that school and catechism were on equal footing. Hamard had
stressed from the beginning that the veritable future of the Côte d’Ivoire chrétienne was in the
schools. Another priest, Vacheret, affirmed in 1903 that in this colony, as in the majority of the
countries of Africa, in the Orient, and in the entire universe, le moyen d’apostolat par excellence
was the school. Still another, Dubreuil, reaffirmed that it was the work upon which we found our
fondest hopes, and, since the catechism holds the primary place, we will be able to exercise a
great influence, and our pupils, young or old, as they become familiar with the elements of our
language, will learn the basic notions of the religion, will love to know more, will want to become
children of God and dedicated Christians. He concluded that, through these new converts, we will
penetrate more easily the villages and the huts, and see the parents, who live in the most complete
ignorance of all religious truth.785
Basically, the founding of Christian Mission, in this era, implied the emplacement of a station,
providing a place of assembly, the habitual center for worship, and, according to circumstances,
other structures serving economic, social, medical, cultural, or purely religious, ends. The station
was a small autonomous world, relying essentially upon its own resources and located in
proximity to a village. The daily life of the missionary, conditioned by his financial resources and
the reliability of his benefactors, was divided between the functioning of the social and territorial
cell itself, and evangelization of the populations outside of the station among which he
circulated.786 Roland Allen, whose service as an Anglican missionary in Northern China, began in
the same year as Hamard and Bonhomme, takes pointed exception to this practice: “By the
establishment of great institutions, the provision of large parsonages, mission houses, churches,
and all the accompaniments of these things, we tie our missionaries to one place. They cease to be
movable evangelists and become pastors. From time to time they go out on tour, but their stations
are their chief care, and to their stations they are tied.”787
Bonhomme left Grand Bassam on 28 December 1895, accompanied by his domestic, a slave
recently redeemed, and several porters for his baggage. Two days later, he was greeted at Memni
and conducted to the “royal hut” by the entire population of the village. The elderly king advised
that he was the first white man to enter his kingdom, expressed his personal pleasure on the
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occasion, and his belief that Bonhomme would do them good. The offer of a suitable site for the
erection of a station was likewise tendered. Yet, it was not long before tensions were raised
among members of the Attié tribe inhabiting the area. Bonhomme wrote from Memni on 15 July
1896 that he had been informed that someone had gone to Bettié to buy a captive to offer as a
sacrifice, as was the custom when there was new construction within the village. Bonhomme
registered in the clearest terms his unequivocal opposition to this practice, which met with
disapproval, even from the king. Bonhomme thereupon packed his belongings and left Memni. As
word of his departure spread by word of mouth throughout the village, the fear arose that they
would be confronted by a regiment of Senegalese tirailleurs (see 5.6). Two separate deputations
appealed to the priest for reconsideration, and asked his forgiveness for the offense to his
sensibilities. After extracting a promise that there would be no more human sacrifice, he returned
to the village and purchased the captive for three hundred francs. Later it was learned that a chief
at Alépé, believed to be dying, had purchased a slave, a woman about fifty years of age to
accompany him to the next world. She was redeemed for the sum of 150 francs.788
Mathieu Ray arriving as scheduled, found himself in the middle of this burning issue. He recorded
that the priests were offered slaves for sale but, owing to limited funds, would only purchase those
threatened with immolation. Moossou was virtually a “depot” for slaves, with many families
having three or four in their service, or for resale. It had been explained to him that a Bambara
slave, acquired from Samory (see 5.6) for a small barrel of gunpowder costing ten francs, could be
resold at a profit of 200 francs. Ray notified Planque in a letter of 24 May 1897 that the mission at
Memni was in the grip of a crisis provoked by Bonhomme’s firm stand against human sacrifice,
and the unwillingness of Colonial Might to acknowledge even the existence of the practice.
Pressure, brought to bear upon the ministry in Paris by the Propaganda, and by them upon the
Governor, proved to be counterproductive, though the crisis was defused.789
Hamard, opened a mission at Dabou in 1896, and purposed to create there an “orphanage”,
actually a boarding school, devoted to agriculture and industry, not only to produce Christians,
but also men having competence which would assure them of employment, and the possibility of
contributing to the development of the country. A further objective was gaining, from among the
children and redeemed slaves of surrounding villages, “propagateurs de l’amour de la France”.
Hamard’s vision was in effect, with slight variations, a duplication of the proposal of Edward
Barron to François-Marie-Paul Libermann in 1844-1845 (see 4.4). Impulsion for the Hamard
project was derived from his awareness, and from that of Colonial Might, that most of the
carpenters, smiths, mechanics, and those of other industrial professions in the colony, were from
Gold Coast, anglophone, and Protestant. The school at Dabou began by offering instruction in
printing, and laid the groundwork for a brick-making operation, which would be transferred to
Moossou and there become an important source of revenue for the mission.790 At the beginning of
1897, Ray reported that: “La mission de la Côte d’Ivoire est définitivement fondée”. There were
four stations: Grand Bassam and Memni begun in 1895, with Moossou and Dabou added in 1896,
each having its own school, and a total attendance of 150 pupils. About thirty adults had
reportedly received baptism. The first missiological cycle is thus completed, namely in the
persons of those who have accepted the message. It remains for this cycle to be endlessly
repeated: those accepting the good news sending others, ad infinitum.791
788

Trichet, op. cit., Tome 1, pp. 29f.
Ibid., pp. 30f.
790
Ibid., pp. 31f.
791
Ibid., p. 32.
789

257
The choice of location for a mission station was not left to chance. Considerations included ease
of access, proximity to the habitations of the people, and sanitary conditions. The missionaries
installing the station at Aby in 1900 reported another contingency to Planque: it was located on a
plateau above the village where they would not be disturbed by the “deafening noise made by the
blacks when they are having a festival”. The station at Dabou was similarly located, but also in
contemplation of its proximity to the fort. At Moossou, the location was precisely in the center of
the village of some 2,000 inhabitants, but within easy reach of Grand Bassam, of the lagoon, and
the sea, as well as of a network of paths leading to the hinterland, and offering space for a garden.
Often the stations were situated on the South side of a territory occupied by a particular language
group, based upon the direction from which the missionaries were coming as they fanned out
from the coast. In 1903, a small steamship, the Pierre Claver, was purchased to supply the
stations surrounding the lagoon.792 Hamard in 1900, in beginning work at Adjamé, near Abidjan,
voiced an opinion shared by all missionaries, namely that without a suitable meeting place it is
impossible to worship with the least solemnity, because of surrounding distractions. An attempt
was early made in Côte d’Ivoire to provide worthy accommodations, with appropriate decorations
imported from Europe. At Moossou, where the chapel occupied the ground floor of the mission
house, the ornaments were four “twisted and rickety” candelabras, and an old window curtain.
Generally speaking, the places of worship until 1914 were quite modest.793
The worship itself fulfilled a role outside of its religious connotations, assembling the believers,
teaching them, and helping them to form sentiments befitting the occasion. Circumstances at
Grand Bassam had improved remarkably since the beginning in 1895, in that Hamard could
testify five years later to the attendance of a large assembly at Sunday Mass, beginning at 0800,
with the same regularity and fervor as in French parishes. The sermon was given on Sundays, and
was translated into Nzima, a Gold Coast dialect. Weekday worship was at 0630, and was utilized
for teaching the catechism. The catechism was incorporated in the daily schedule of the schools.
In 1913, it was reported that the fervor persisted, with the worshippers singing in Latin and in
French, and playing the harmonium. This result was not uniform at all the stations. On an
inspection tour in 1904, a superior of the SMA from Lyons recorded the attendance at Moossou
as: 20 children, about ten youths, an elderly pagan, and three unbelieving women. Everything was
dirty except the altar and the sacerdotal vestments, and the singing of the credo in the Mass had
been discontinued. The celebration of Christmas, Palm Sunday, Easter, the festival of Joan of Arc,
Ascension, Pentecost, Corpus Christi, and Assumption, marked the liturgical year in the
prefecture, with processions in the villages, which were more or less orderly. The occasional
visits by the bishop were likewise the occasion of great celebrations.794 The “professional” school
at Dabou in 1901 provided training for fifteen apprentices in carpentry and in masonry. In 1903
other schools were being planned: a school for the training of catechists, a primary school at
Bouaké, an additional school at Assinie, and another at Grand Bouboury, or at Lopou.795
9.3 New Mission Stations in the Prefecture Under Colonial Might: 1897 - 1907,
And The Loss of Subventions
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Following Governor Binger in office, and designated “Lieutenant governors”, were his former
stand-in, Pascal, in 1895-1896, Eugene Bertin, also in 1896, and Louis Mouttet, 1896-1898 (see
6.1). The latter, in 1897, appealed to the prefecture to open new mission stations in cities where
the government was establishing schools. The first of these was at Bonoua, where the priest, JeanMarie Bedel, was handed an opportunity to pour oil upon troubled waters. There had been, in
1893, an attack by men of this village against a barge belonging to a merchant, as it was
ascending the Comoé. A French column launched a counter-attack but was driven back. As the
attackers were on the point of summoning artillery, the priest intervened on behalf of his village,
explaining that the merchant had engaged the villagers to clear a tract of land for him against the
promise of payment. They kept their part of the bargain but the merchant had reneged, and the
villagers were intent upon receiving what was rightfully theirs. The opening of the new mission
and the school on 2 November 1897, was therefore, most timely.796 On 13 November, Emile
Bonhomme, relieved to be freed from the strife generated at Memni over his combat against
human sacrifice, established a station at Assinie, which already had a long history of association
with the mother country, beginning most likely with the first landfall in 1637 (see 3.4). His school
here enjoyed almost immediate success.797 Another strategic opening, for the prefecture as well as
for Colonial Might, was at Jacqueville, where trade with England had been firmly entrenched
from an early date (see 4.5), and where English commercial houses were operating, with the result
that English was more widely spoken by the local population than French. The founding of the
mission on 1 May 1898, was followed two days later by the beginning of a school with 32
enrolled, which met with the grateful appreciation of Lieutenant governor Mouttet. In little more
than two years, seven mission stations had been created. The benevolent attentions of the Société
were further demonstrated by the assignment in November 1898, of three nuns from Les Soeurs
Notre Dame des Apôtres, (9.1), to the mission at Grand Bassam.798 The establishing of families
and congregations, mutually dependant had been constantly before the eyes of the missionaries.
The prevailing local sentiment seems to have been, from the few women who attended Mass, that
the exercise of religion was restricted to men. In addition to the first three nuns, the Supérieure of
the order soon followed, and reported that on 6 March 1899 classes would begin for girls, and that
relationships would be cultivated with the parents. After repeated visits to homes, during which
they also treated illnesses, they succeeded in gaining several girls, whom they would teach to read
and to write.799
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The opening of the station at Grand Bassam in unwholesome surroundings proved costly. In April
1899, an epidemic of yellow fever broke out and decimated the local population, as had been the
case in 1857 and 1862. An almost impenetrable bush with pestilent swamps covered the center of
the city. The population was panic-stricken by the suddenness and the severity of the scourge.
Death occurred within three days of diagnosis, the Europeans being particularly susceptible to
infection. Of an estimated sixty residents, 26 to 30 victims were reported. The apostolic prefect,
Ray, returning from Memni on 8 May, succumbed on the 13th. One of the nuns and three priests
were also taken. The administration, as a precaution, burned the mission station to guard against
spreading the malady. A decision was also taken to transfer the capital to a place providing safer
living conditions. Bingerville, situated at a higher elevation, was selected and construction of new
facilities was begun.800 After the epidemic had passed, on 24 June 1899, eight priests assembled at
Bonoua to reorganize the mission. Hamard was named provisional apostolic prefect, and the
resolution to reopen the mission and school at Grand Bassam was agreed upon, with classes to
resume on 1 August. The nuns were relocated, in 1900, to Dabou. As the orphanage for girls,
which they had established, became a drain on the finances of the prefecture, Hamard wrote the
following year to l’Oeuvre de la Sainte Enfance, an agency which subsidized projects on behalf of
youth, presenting the need for additional funds, and affirming that they planned to reopen the
school for girls at Grand Bassam. Fifteen girls had enrolled at Dabou, several of whom were
engaged to be married to Christian men. It was foreseen that some would receive baptism at yearend, after which the marriages would take place.801
In January 1900, Rome confirmed Alexander Hamard as apostolic prefect. He diligently toured
the stations. Observing that the school at Assinie had a large number of pupils from Krinjabo, for
whom it was necessary to provide lodging, he moved the mission and school in the same year to
Aby. The brickworks was relocated to Moossou, based upon the discovery there of an ample
source of high quality clay. The new prefect also took up the challenge of preparing for the
communication of the faith in the vernacular. On 12 March 1900, consistent with SMA principles,
a circular was issued, laying upon each missionary the responsibility for learning the language of
the people among whom he served (see 9.2), while acknowledging the slender means of language
study helps at their disposal. This hindrance, it was averred, should not deter a missionary who
truly desired to respond to his vocation.802
The original structures that served as mission schools, were of locally available materials. The
prefecture, realizing as early as 1899 the necessity of replacing these facilities with permanent,
European-style buildings, turned again to the Sainte Enfance. There was also recourse to the
Governor of the colony, and a new convention, signed 22 February 1900, provided increased
allocations for the schools. The term “orphanage”, as noted above, also embraced children, who
were “given” to the priests by parents or near relatives for their material, moral, and intellectual,
betterment. It was believed that from those receiving more attention would come the leaders of
the future. In 4.5 a rudimentary form of this arrangement, borrowed from Dakar and attempted at
Grand Bassam, is described. By 1902, these orphanages numbered seven, with 67 boys and 15
girls, the latter, only at Dabou, being at the charge of the sisters. Enrolled in six mission schools
were 350 boys, and in two others, at Dabou and Grand Bassam, were 60 girls.803
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Hamard visited France in 1901 for a general assembly of the SMA, returning to the field with
seven recruits to bolster the ranks in his prefecture. The subject of penetrating the interior of the
colony had been working in the minds of the priests in Côte d’Ivoire, as well as in those of
Planque and of the Propaganda, both of whom had urged expansion northward. It was the recent
general assembly at Lyons, which now gave impetus to this longing. There the rumor had been
picked up that the White Fathers had presented to Rome two maps of West Africa, upon the basis
of which it was alleged that in forty years (beginning in Dahomey in 1861) the missionaries from
Lyons had been content to occupy themselves only with the populations of the coast, and that the
White Fathers should, therefore, be permitted to enter these unoccupied territories. There was
truth in the allegation. Of the lands accorded to the SMA, their missions had reached 130
kilometers into the interior of Dahomey, 200 kilometers into the future Nigeria, but had remained
confined to the coastal areas of Gold Coast and Côte d’Ivoire (in the latter, only between Dabou
and Aboisso). Among the reasons for this apparent neglect were: the limited number of priests in
service, the preoccupation of these with founding the mission and operating the schools, the tribes
of the interior which opposed the habitation among them of all Europeans, the devastating
campaigns of Samory until 1898, of other aggressors for several years thereafter, and the
brutalization of the same peoples by the French in pursuit of the raiders. On the positive side,
were the more invigorating climate of the interior in comparison to the coast, and the hope of
slowing the advancement of Islam toward the South.804
The case for the White Fathers was supported by the fact that, in 1890, their territory, covering
the modern states of Mali and Burkina Faso, had been extended to “the mountains of Kong,
toward the 10th degree of latitude”, and on 13 March 1891, was elevated to the rank of apostolic
vicarage. As the colony of Côte d’Ivoire was being established, having as its northern frontier
approximately the 10th parallel, it was learned that the mountains of Kong did not exist, and that
the SMA had received the charge of evangelizing the entire colony. The matter was resolved by a
decision of the Propaganda on 18 September 1907, whereby the White Fathers were conceded
Gold Coast to the 9th degree of latitude, and the SMA retained Côte d’Ivoire.805 On 13 January
1902, two priests, Bedel and Fer, were dispatched from Dabou to survey the interior of the colony
in search of favorable conditions for opening a new station. Arriving at Tiassalé, the voyagers
were surprised to learn that “the Baoulé” and other tribal areas of the center and beyond had not
been subdued, and were under military control (see 5.6). Before proceeding, it was necessary for
them to obtain an authorization from the commandant based at Toumodi. Cleared to continue their
journey, the priests were entreated at both Tiassalé and Bouaké, to remain and to establish a
station. The added inducement at Bouaké was the warm reception given them by the chef de
poste, who also urged that they take over the management of the school. While sensing that this
would enable them to extend their influence in an unevangelized area, they reminded themselves
that it was not consistent with the purpose of their expedition. Still, they had decisions to make.
After praying together, the two companions determined to build a hut which would serve as a
base for provisioning, to explore, between them, the different villages of the Baoulé-North, and
the Senoufo country about which they had received encouraging reports en route, to the 10th
degree of latitude, and to visit the region of Kong, returning to the coast by the Comoé basin, near
the frontier with Gold Coast.806
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While Bedel oversaw the construction of the hut, Fer visited among the villages, receiving a warm
welcome wherever he went. Then, Fer assumed responsibility for the building project and Bedel
departed, with two of their orphans, to investigate prospects in the Senoufo country. One of the
two children, a refugee from the wars of Samory, was from the region and could serve as
interpreter. He would become, in time, the “apostle of the North”. Turning his steps toward the
military post on the river Bandama 170 kilometers north of Bouaké, where he found two days’
repose, Bedel and his two guides passed by Katiola, discovering the macabre remains of the
Samory episode, houses in ruins, and bones of the former occupants. Again, a cordial welcome
was extended to the traveling party by the villagers, the whites being cautiously regarded as
saviors from the cruelty which they had suffered. Diembé made the most agreeable impression
upon Bedel. He completed his circuit of some 500 kilometers in twenty-one days, returning to
Bouaké in time to celebrate Easter with his brethren. Islam, he had been gratified to observe, was
scarcely perceptible, fetishism being the dominant religion practically everywhere.807
The two priests and their entourage now made haste to regain Grand Bassam, devoting little time
to cities which were principally Muslim: Satama-Soukoura, Dabakala, the principal city in the
cercle of Kong and the military base of the upper Côte d’Ivoire, the city of Kong, where the chiefs
were pleased to greet for the first time a “Christian marabou”. The king of Indénié received them
eagerly, and Bedel left with the impression that a flourishing station would probably be realized
here, owing to the amicable relations enjoyed by France with the Agni kingdom of Sanwi, dating
from the treaties that had been signed between the two in 1843. Grand Bassam was reached on 23
June 1902, and an evaluation given of prospects for the northward expansion of the prefecture.
The over-arching concern of the two priests had been to arrest the progress of Islam generated by
the legion of travelers, traders, Senegalese and Sudanese soldiers, and the Dioula (see 7.8), in
order to safeguard the South. On 9 December 1902, Bedel withdrew from Grand Bassam to found
the first mission in the North, at an undetermined location.808
Fer returned to France to rebuild his physical constitution, and to seek financing for the proposed
expansion. Bedel, on 14 January 1903, regained Bouaké, where he was joined by another priest,
Jean-Louis Méheust. There they met deep disappointment, finding the Baoulé in revolt, and the
store, holding for his arrival supplies ordered from France, burned to the ground. The military
authorities, who had formerly offered encouragement, now politely dismissed him. From Bouaké,
the two priests took the route to Diembé, two hundred thirty kilometers further north. There, they
hurriedly, because of the approach of the rainy season, erected buildings, including a school, and
began scouting the surrounding territory for a permanent location at which to constitute a station.
Several months later, Bedel returned to Dabou to receive a supply of material and to greet the
returning Fer, who was thereupon installed at Diembé.809
The return of yellow fever epidemics in 1902 and 1903, took a nun and three priests, one of whom
had remained in the city explicitly to care for the dying before he too became infected. The nuns
had returned to Grand Bassam to resume their school for girls in 1902, in addition to the
orphanage at Dabou. As a result of the epidemic, the mission houses were again razed, the only
method of disinfecting then known. This time, the mission remained closed until 1908, with the
priests at nearby Moossou having the care of souls at Grand Bassam, though the sisters did not
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return.810 Regarding Bingerville, the new capital of the colony, a priest based at Moossou,
Bailleul, wrote, 22 June 1903, that there were some fifty Christians living there, for whom he
scarcely had time. On a visit to Dabou, he was able to spend 24 hours at Bingerville, where, he
reported, three baptisms and one marriage had been performed, adding that much remained to be
done with the indigenous, as well as among the guest workers. In that year, at Dabou, the
Supérieure of the nuns succumbed, evidently from exhaustion. The priest responsible for opening
the Bingerville mission, Guinard, cleared land for the erection of a small house in masonry,
divided into three rooms, with floor-space approximately 2.8 meters square and a ceiling 2.4
meters high, and a narrow front veranda. A temporary chapel was assembled from bamboo and
covered with thatch. In the following months Guinard returned to France where he died. His
replacement, Joseph Gorju, opened the mission officially on 9 November 1904.811 Meanwhile,
Abidjan had become the terminus of a railroad which would reach the Niger and expedite the
linking of Dakar with Cotonou, or so the dream was expounded! An emplacement for a mission
station was granted in the village of Cocody, today one of the most prosperous quarters of
Abidjan, and two priests were soon appointed to serve the area, where they furnished themselves
with buildings similar to those at Bingerville. At Abidjan, since the demand for enrollment was
great for both children and adults, day classes were opened for the former, while evening
instruction was provided for the engineers, agents and commis of the factoreries, interpreters,
secretaries, nurses at the hospital, employees of the railroad, and porters.812
In 5.4 the struggles of the Roman Catholic Church in France against the anti-clerical
Republicanism of the Jules Ferry government were reported. Reverberations from this conflict
were felt in the colonies, Côte d’Ivoire being no exception, despite the assurances of Léon
Gambetta that “l’anticléricalisme n’est pas un article d’exportation”. The election in France of
1902 was crucial for Roman Catholicism in the métropole, as well as for Christian Mission. The
Radicals, Republicans who had been denied the right to call themselves Republicans, campaigned
for universal suffrage, the heritage of the Revolution, reform to achieve laïcité, and equality. The
only Radical cabinet in the nineteenth century was that of Léon Bourgeois, 1895-1896; however,
in 1901 the Parti radical was formed, known as “the party of Notables” because of its alliance
with the left on anti-clericalism, and with the right on private property. It played a prominent role
in the cabinet of René Waldeck-Rousseau, 1899-1902, and then led the government essentially,
1902-1914, through retention of the portfolios of Public Instruction, to enforce secularism, and
Interior, for electoral purposes. The Moderate Republic was transformed into the Radical
Republic, and separation of Church and State was at the door.813
In 1901, the anti-clerical majority in the Chamber passed a general Law on Associations which
severely restricted those of a religious nature, on the basis that they were directed from abroad,
and required that they receive authorization through legislative action. No members of
unauthorized associations were permitted to teach. After the election of 1902, which resulted in
victory for the anti-clericals, the Premier, Waldeck-Rousseau, resigned, and President Émile
Loubet asked Senator Émile Combes to form a cabinet. Combes, who had studied for the
priesthood, personally took the Ministries of Interior and Religion. Acutely anti-clerical, he
carried the policies already in effect against the Church to a vindictive extreme largely ignoring
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other issues. The Dreyfus affair (see 5.5) lay prominently in the background of this revolution in
relations between the Church and the government of the ardent Dreyfusard Combes. The
hierarchy itself had taken no public stand, with the bishops and the majority of secular priests
having maintained a discreet silence in regard to the case. To both sides, but to the Dreyfusards
especially, this muteness had been cast as an abdication of Christian responsibility to defend the
innocent. The fact that many of the militarists, monarchists, and anti-Semites, were prominent
Catholic laymen had revived the scent of danger to the Republic represented by Catholic
education, from which had benefited such a large segment of France’s high-ranking citizens.814
Extremists called for the implementation of the Belleville manifesto, drafted by Gambetta
Republicans in 1869, subsuming: expulsion of all regular clergy, provision for a monopoly of lay
education, and separation of Church and State. 2,500, mostly primary, Catholic schools, staffed
by women’s orders, were promptly closed. In 1903, some 10,000 hospitals, charities, and schools,
were shuttered, and authorization was refused for 135 religious orders. Spared were the White
Fathers, the Cistercians, and Trappists.815
On 8 April 1903, the apostolic prefect of Côte d’Ivoire received a letter from the Lieutenant
governor, Marie-François-Joseph Clozel, advising that as of 1 January 1904, all subventions paid
to confessional schools would be suppressed. Despite the loss of some 15,000 Francs per year, the
severity of which was accentuated by costs of the new constructions then in progress at Abidjan
and Bingerville, Hamard was firmly committed to maintaining the schools, urging his colleagues
to find local sources, whether through exploitation or through industry, proposing that stations
needing capital to realize these objectives might borrow from the general fund at 5% per annum.
Each priest was exhorted to have recourse to public and private prayers. An infusion of revenue
from the now profitable brickworks at Moossou was also vital to keeping the schools open.816 In a
letter of 12 October 1903, Hamard brought to the attention of the Lieutenant governor a new
source of perturbation reflecting the changing policies adopted by Colonial Might. The
concession of lands in 1898, free and in perpetuity, upon which the mission had erected schools
and European-style housing, at Dabou, Jacqueville, and Moossou, had in the previous five-year
period been tax-free, whereas now a levy of 430.50 French Francs, or 0.05 French Francs per
square meter, had been assessed. Redress was solicited, particularly in view of the cordial manner
in which the mission had supported the government.817 Fer, with Méheust, left Diembé on 3
January 1904 to fix the location of a station at Korhogo. The formal opening was held at Easter,
precisely three months later. It was equipped with quarters, consisting of five rooms including a
chapel, that would serve until an official meeting place could be found. The captain commanding
the region of Korhogo invited the priests to take charge of the school at the post, where the pupils
were soon joined by sons of the canton chiefs.818
In July 1904, the Republic withdrew the right of all members of congregations to teach, with the
consequence that almost 2,000 additional primary and secondary schools were shut down,
opposed by only a limited number of laymen, mostly in the West, as tens of thousands of priests,
brothers, and nuns, fled France for Belgium, England, Italy, and America. Taking into account the
effacing of so many benevolent works of devoted French citizens, who had for the most part
participated in no anti-republican agitation, this action by the government exemplified for the
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Church a dark night of the soul. It also earned for Combes’ policies the scorn of his predecessor,
of the Socialist Jules Guesde, and of Georges Clemenceau, who termed it a transfer of infallibility
from Pope to State. A public outcry was raised by the revelation that, contrary to the claim that
the fortune accumulated by the orders would go to charity, their confiscated property was
parceled out among favored private buyers at bargain prices, with middlemen taking over half the
revenues. For these, and other moral and political errors, Combes tendered his resignation in
January 1905, and was replaced by the more moderate Maurice Rouvier, but not before preparing
for the separation of Church and State. The accession of Pius X, who had little understanding of
the political climate, and no inclination to compromise with those who trampled Catholic interests
under foot. There were other points of conflict at issue, which solidified the support of the
majority in the Chamber for the law of 9 December 1905, which Rouvier was forced to accept,
providing for: the abolition of all clerical salaries, Catholic, Protestant, and Jewish, the annulment
of all elements of the Concordat of 1801 and related laws, State retention of all church buildings,
which would be loaned to religious associations having a lay majority capable of accepting
responsibility for their use and maintenance.819
The bill was designed by Aristide Briand in such a way as to satisfy the anti-clericals while
making it palatable to the clergy, and the government was determined to enforce the law in a
conciliatory manner. Pius X condemned it by the encyclical Vehementer, in February 1906, as
contrary to Catholic doctrine, and excommunicated all who voted for it. The quarrel was
intensified by events and Rouvier stepped down in favor of Ferdinand Sarrien, in March 1906. In
elections that followed, the masses returned the Radicals to power, and gave Clemenceau his first
premiership. In August 1906, Pius X issued Gravissimo, proscribing any accommodation to the
law. The government ordered the evacuation of all seminaries and episcopal buildings, but
through the intervention of Briand, other laws left the clergy free to use the facilities without
forming lay associations. The stalemate ended, and the Church, poorer than she had been in
almost a millennium, was forced to beg for necessities from the faithful, yet enjoyed freedom to
speak and write without seeming to be subservient to the government. Devout Catholics eyeing
most of their schools closed, many orders expelled, seminaries in State hands, and half empty
medieval cathedrals displaying broken windows and headless statues, could only reflect upon
what had been since Charlemagne the proudest daughter of the Church.820
French anti-clericalism was somewhat appeased by the spectacle of an impoverished and
politically impotent Church. Exiled priests and nuns were again employed in teaching positions at
schools directed by secular clergy, or by orders that had remained untouched by the purge. In this
period appeared in French Catholicism an intellectual revival, which had been awakened under
Leo XIII, and had been spurred by the Separation, which released the Church from encumbrance
by wealth and political muscle. The eagerness of certain priests to regain stature among the
intelligentsia through accommodation of recent findings in biology, geology, archeology, and
theology, set them on a collision course with Pius X, who riposted in September 1907 with the
encyclical Pascendi. Overtones of the attack by the Vatican directed against “Modernism”
resounded indiscriminately among all inquiring, or socially- and democratically-conscious
Catholics, but subsided with the ascendancy to the papal chair of Benedict XV in 1914. By then,
the flow of literary and intellectual works authored by laymen, as well as by clerics, had ably
demonstrated the ability of Catholicism to cope with the trends in vogue during the late nineteenth
and early twentieth centuries. One such movement, having begun in 1894, was represented by the
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cluster of young men, known as Le Sillon (the furrow), who rallied to Marc Sangnier in an effort
to apply principles of ethics and charity to the reconciling of Catholicism with Republicanism,
socialism, bourgeoisie, and workers, of spirituality with material progress. In 1907 non-Catholics
were admitted and a wider range of causes embraced, leading to its formal condemnation by Pius
in 1910, with support from anti-clericals.821
The schools in Côte d’Ivoire, despite the obstacles, continued, and increased: 12 were added in
1904, 14 in 1905, 15 in 1906, then seven in 1907. The reason was not difficult to discover. Each
village wanted a school in order to “compete” with neighboring villages and, whereas there was
an insufficient supply of priests to meet the demand, the prefecture was able to provide “monitorcatechists”. The priests were also unwilling to abandon their orphanages, though changes were
required in the manner in which they were operated, with more or less children than before, and
with the provision that they contribute to their livelihood through manual labor. There were eight
orphanages in 1904, ten in 1905 and 1906, though only seven in 1907, resulting from closures by
order of the administration.822 The point was reached at which villages requesting a school to be
conducted by a catechist, would be asked to meet certain prerequisites, including: an adequate
building, a habitation for the catechist and for the occasional visits of a priest, and a chapel. The
village of Addah, near Jacqueville, made a commitment to furnish tables and benches, as well as
half of the salary for the catechist. Based upon this example, the apostolic prefect, ever mindful of
the demands placed upon the mission by the villages and, at the same time, of the meagerness of
funds available, in consultation with his council on 10 August 1905 made it a rule for all.
Catechists were not furnished for every village requesting a school. The priests could recognize as
catechist a native son, who had learned the basics at another location through perseverance in his
duties, and had returned to offer his services to his own people. In support of the work of
catechists, a priest would, on his tours of the villages, arrive with a pocketful of medals, which he
would award to boys or girls who were able to recite flawlessly the three prayers, in French. Here,
then, is evidence of the beginning of a new missiological cycle: those having accepted the
message becoming the sent, independent of a formal sending organism, although receiving
assistance from others who were sent and, therefore, indirectly from a sending organism.
Occasionally, a catechist would perform his functions negligently, incurring the displeasure of the
villagers, whereupon the priests would simply close the school, unless a suitable replacement
were available, rather than risk tarnishing its reputation.823
To comply with the directive of the apostolic prefect, announced earlier, in 1904 the stations were
busy with the development of plantations. An example was Bonoua, where 1,000 cocoa-, 600
rubber-, and 400 coffee-seedlings were planted. Another was Aboisso, only recently begun, where
eight hectares were cleared for bananas, coffee, cocoa, and rubber, in addition to brickworks
similar to that of Moossou, the prefecture’s most lucrative industry. It’s capacity was, however,
insufficient to fill orders placed by the director of works for the railroad.824 Manual labor had
from the beginning formed an important part of the missionary’s routine at his station. The work
of clearing land for the erection of buildings, for a garden, or for the installation of an enterprise
for profit, would be followed by the exertions of construction, maintenance, and repairs.
Plantations, as well as the brickworks, had been objects of scorn and criticism, both on the part of
certain priests in the colony, and of others in Lyons. The tone of the critics became more muted as
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the different projects began to show a profit. One problem, particularly in regard to the
plantations, was the difficulty in finding laborers, without whom weeds grew profusely and the
harvest was diminished. Priests at Moossou had no interest in cultivating the land and, rather than
developing it, sold a tract which had been tendered to them by the village.825
Besides the orphanage and school for girls at Dabou, a school for boys had also been opened. On
10 May 1904, a report was drafted, to the effect that within the previous year, 13 adults had
received baptism, seven boys and six girls from the respective schools. The value of the nuns’
work with the girls, consisting of scholastic and religious training as well as the art of homemaking, was recognized by the priests, who shared with them the conviction that sound Christian
families were indispensable to the growth of the mission. Unfortunately, most of the girls were
not from the locality, some being Bambara who were authentic orphans, robbed of their families
by the campaigns of Samory. When these attained marriageable age, they left the school. The
Adioukrou living at Dabou showed no interest in committing their daughters to the care of the
sisters. Near the school was a small hospital, which admitted seven or eight older, destitute
women, and a dispensary attended by two nuns, from which conversions resulted. Babies near
death were also brought to them, and to these the rite of baptism was administered in the belief
that upon reaching the state of the blessed dead they would pray for the sisters, and for their
country. The nuns toured the outlying villages, by twos, accompanied by girls from the school.
They would approach the women of the villages, inquire after their families, treat their sick, and,
perform the rite of baptism for the dying, particularly babies.826 The government was another
source of orphans who were committed to the care of the nuns at Dabou. Members of the civil
service, French nationals, would form liaisons with local girls, from which issued a progeny of
mixed race. The administration accepted the responsibility for these, and entrusted the girls to the
sisters, where they would receive instruction that was not available in their particular localities.827
From December 1904 to February 1905, the vicar general of the SMA, Pellet, toured their mission
in Côte d’Ivoire. He reported to the prefect of the Propaganda that he had visited 13 of the 14
stations, including six secondary, which were served by a total of 23 priests, three frères
coadjuteurs, four nuns, five catechists, and which boasted ten chapels, 14 schools, with 406
enrolled, and ten orphanages. He expressed the concern that, notwithstanding their obvious value,
perhaps too much emphasis was placed upon the schools at the expense of adult evangelization.
Bée places the ratio of priests to the number of converted in 1900 at 1 to 200, and of priests to
members of the population to be evangelized at 1 to 100,000. With the extension of the mission
into new territories, and the creation of secondary stations, the periodic visits of the missionaries
were significantly increased. In 1900, 15 priests had been serving six churches. The usual practice
of the order, the sending organism, was to deploy the missionaries, the sent, soon after
ordination, without their being consecrated to service in one specific country, although they could
also be transferred from one state to another. The ages at ordination, during the early years in
Côte d’Ivoire, varied, at one point, from a youthful 22 to 31.828
Beside the necessary, directly spiritual and manual labor, an appreciable part of the missionaries’
time was reserved for social and humanitarian works. Support for these projects was received
from the previously mentioned Oeuvre de la Sainte Enfance, whose statutes defined their
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participation as being the redemption, the baptism, and the Christian education, of children born
to pagan parents. The subject of health care has been treated. Between 1898 and 1905, the number
of dispensaries, most often a single room, stocked with such medicines and other paraphernalia as
were available, quinine for malaria being a staple, fluctuated between two and eight. The
missionaries learned to relieve the typical array of tropical afflictions, including leprosy, in which
the nuns aided them. The sisters also offered counsel and assistance in maternity. The promotion
féminine has also appeared previously, eminently to combat polygamy, and to train young women
intellectually, preparing them for securing gainful employment. Young men were taught a trade
for the same purpose.829 These works communicated to the receivers of the message, in holistic
terms, the essence of the spoken word, and reinforced it.
Unlike the Jesuits, the missionaries of the SMA were not a cultural elite and the most promising
of those recruited were sent to Dahomey, an older, and more challenging work. Among those sent
to Côte d’Ivoire, there is ample evidence that despite the rigorous training to which they had been
subjected, personal weaknesses and failings did not long go unnoticed by superiors, or by
colleagues. Criteria by which performance was mutually evaluated employed a variety of
descriptive classifications, “sedentary or nomadic” being one. Another deprecatory view of
certain mission personnel was that they functioned as though they were parish priests in France,
planting an institution, and simply waiting for the faithful to arrive, while prudently disbursing
their capital. “Spiritual or practical” was yet another theme addressed. The average missionary is
not by nature contemplative, but rather values efficacy, as though he were a “technician of
evangelization”. The practical aspect of the work is obviously compelling, and, despite the
primacy of the spiritual, to become preoccupied with material gain would be relatively easy, with
the suppression of governmental subventions for schools, and with the emphasis given by the
apostolic prefect to replacement of the allocation with funds generated from resources at hand.
Contrariwise, villagers located near Dabou, according to their chief, Catholic and literate,
reproached the priests for their inactivity. Hamard, had decried the “inertia” of missionaries, who
declined to accept a post in the North. In turn, he was judged by a subordinate to be responsible
for the immobility of the priests, in that he summoned them to councils, which he prepared,
presided, and dominated. His successor was averred to be too timorous and retiring. Fellowship
between the sent and the sending organism, and with each other, is an integral, and challenging,
duty of mission. Bée acknowledges that mission is a long, demanding, and thankless work, with
many snares. Its effective functioning bears witness to conviction and self-sacrifice, which leaves
fewer traces in correspondence than criticisms. Many enjoy affection, esteem, and confidence,
among both their colleagues and the faithful whom they serve.830
The station at Abidjan was formally opened on 31 January 1905. In 1906, as the law of 1 January
1904 was being brought to bear upon the institutions there, and in Bingerville, the mission
belatedly moved to conform. Upon appealing to the government at Bingerville for official
recognition of the schools already in operation, the reply was a firm “No”, since a public school
was being planned for Abidjan by the administration. Referral of the question to the seat of AOF
at Dakar resulted, equally, in a refusal of authorization. Owing to the influx of Catholic workers at
Bingerville, and including new arrivals from France, as well as from African territories, the
missionaries found more than enough to do.831
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After an interval, Bedel had rejoined his colleagues in the North, but was again at Dabou for a
spiritual retreat. In January 1906, he regained Korhogo in company with the apostolic prefect,
Hamard, and a priest, Deumier, newly arrived, covering the 600 kilometers on foot in 25 days. By
walking in the dry season and, as much as possible in the night to avoid the extreme heat, as
Hamard recorded for his superiors at Lyons, they were able to cover twenty to thirty kilometers
per day, the first two days being the hardest but from the fourth it was a “trifle”. His journal
recounted, with manifest bitterness, that mosques now dotted the landscape of all the
administrative centers, eloquent testimony to the fact that “official France, in the colonies, is
becoming Muslim, from a fear of showing itself to be Christian”. In point of fact, in the same year
during which the anti-clerical government had withdrawn support for confessional schools,
Lieutenant governor Clozel had contributed 250 Francs toward the construction of a particularly
impressive mosque at Tiassalé. A smaller mosque was erected at Toumodi, with encouragement
from Colonial Might, and with a subsequent modest infusion of capital.832
Hamard pursued his rounds in the North, taking particular note of conditions at Bouaké, which,
besides the administrative block, had a Dioula village, a village named “Liberté”, occupied by
slaves freed after the capture of Samory, and a village of “représentants”, young men from the
different surrounding cantons who served as messengers between the authorities and the
respective cantonal chiefs. Hamard was aware of these représentants, from his experience with
the government at Bingerville, several of whom were numbered among the catechumens. He also
called at Korhogo, a city of some 5,000 to 6,000 inhabitants. Hamard was pleased with the
development of the school, with some thirty enrolled, including the sons of the cantonal chiefs,
who were also représentants, and who would one day exert political influence upon their villages.
He recommended the training, as rapidly as possible, of a core group of Christians in strategic
villages. Salaried positions as catechists would be open to the more accomplished among them.833
At Korhogo, the village of freed slaves was an adjunct of Christian Mission rather than of
Colonial Might, with funds supplied by the anti-slavery society in France, and named Wallonville.
This village was situated some two kilometers from the city, well watered, suitable for cultivation,
and adequate for a large number of families. The present tenants were freed slaves, who had been
in the care of the mission on the coast, who spoke Senoufo, the language of the Korhogolais, and
who had been conducted by Bedel to the new village. They cultivated indigenous crops, and
raised poultry. The priests had elaborate plans for the future, including the growing of rubber and
cotton, the milling of the locally grown maize, millet, and rice, and the installing of a saw mill;
however, they underestimated the coherence, and the solidarity of society in the surrounding area,
which yielded slowly to spiritual outreach.834
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In June 1906, an Inspector from the government-general at Dakar called upon the missions in
Côte d’Ivoire, visiting schools at Dabou, Jacqueville, Moossou, and Aboisso. It was made clear
that every school, which did not have as its goal the teaching of a trade to its pupils, would be
judged useless to the colony, and would be closed. As apostolic prefect, Hamard, was required to
account, in writing, for all the plantations, industries, and centers, where professional training
could be received, for transmission to Dakar. This condition was met and was given a positive
response. It was noted that in addition to the operations previously declared, the cultivation of
cotton at Bonoua, and cattle breeding at Dabou, were proposed. At Jacqueville, where there were
gifted pupils, accounting and bookkeeping would be introduced.835 By a circular of 7 July 1906,
the Lieutenant governor Nebout (presumably of AOF) invited his administrators to determine
whether or not the free schools in their cercles were operating legally. The school directors were
ordered to produce the authorization prescribed by the ordinance of 1840, or else conform to the
applicable rule by 1 October 1906. The result was that in 1907 mission schools in Aboisso,
Dabou, Korhogo, together with four others, were forced to close their doors.836
9.4 Mission and Schools Under Colonial Might: 1907 - 1914
Hamard, after his tour of the North, was persuaded that new stations in that region should be
opened as rapidly as possible. He, as well as his colleagues, was especially motivated to plant
churches in the different language areas before Islam could encroach upon them. He sent Jules
Moury from the mission Saint Paul of Abidjan, which the latter had begun in 1905, to seek the
best location for a new work, recommending that the Tagbuana, the Tafiré, and the Djimini, in
particular, be investigated. Moury left Abidjan in the company of Bedel on 23 August 1908 and
walked to Korhogo. After a respite, he left with another priest, Porte, to explore the territory,
beginning with Tafiré. Among the villages surveyed, those whose chiefs appeared overly-reticent
were eliminated from consideration. As they approached Katiola, they met a young man from
Bouaké, who had been enrolled in one of their schools, and who, though unconverted, retained a
positive sentiment toward the mission. He urged that the two priests meet the chief at Katiola,
whom he knew personally, and with whom he volunteered to serve as interpreter. The offer was
accepted, and the interview with the chief convinced the two visitors that Katiola, an
agglomeration of nine villages with a population of some 3,500, would be their next station. The
soil was fertile, the railroad was progressing toward the city, which would lie on its main line, and
the exploitation of rubber, cocoa and cotton seemed to be a viable prospect.837
The criteria which determined the choice of Katiola were the following: a populous, developed
area, a benevolent chief open to modern ideas, and good prospects for generating revenue
sufficient to make the mission financially self-sufficient. Opening an orphanage would require
substantial expense, and since funds received from diverse organizations in Europe were destined
for new construction, means of self-support would be of capital importance. In spite of the
auspicious first-impressions, the chiefs of the more important villages were hesitant to commit
their children to the care of the priests. After almost interminable palabres, three were admitted in
1910, six in 1911, and 12 in 1913. Care was taken not to leave the impression that a school was
being conducted. Outside of the hours devoted to catechism, the orphans were occupied with the
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livestock, and with the cultivation of yams, rice, and maize.838 A “village de liberté”, named
“Sainte Jeanne d’Arc”, was created at Katiola on the same plan as those in other locations, for the
purpose of welcoming members of northern tribes who had been sold by Samory to the Baoulé.
These would be taught modern methods of cultivation, as revolutionary as plowing a field with a
yoke of steers, which was then unknown in this area. It was also hoped that they would become
model Christians. Upon further reflection, it was recognized that the project would demand too
much of the priests’ time to allow for evangelization of the encircling pagan centers, which had
been the purpose of their northward expansion. At Dabou, the apostolic prefect, Hamard, taking
the measure of the three “villages de liberté”, at Korhogo, Katiola, and Aboisso, observed that the
freed slaves, once married, wanted to return to their own people and to settle among kith and kin,
when they could be found. Those who had been converted tended to remain at the mission and to
engage in evangelization. The “villages de liberté” never functioned effectively. There had been
an element of subterfuge in connection with their founding, in that a hidden purpose had been to
procure subventions from anti-slavery societies in Europe. Now, in addition to the orphans living
at the mission, an even larger number, living and working on the plantations of their families,
were attending Mass, the vespers, and catechism classes. These offered the advantage that they
would be less likely to join the growing rural exodus, and were authentic candidates for sound
Christian marriages, thus assuring the future of the station.839
The priests began traveling, singly or in pairs, by bicycle over the bush trails to visit families on
their plantations. The conversation would, after preliminaries, turn to their cultivation and the
priests would be asked to pray with them for plentiful harvests. From the contacts initiated
through these visitations, the children who came to the Mass would be encouraged to catechize
parents and numerous relatives. The message was communicated by priests and by catechists, or
even children, who had received it. At locations too distant from Katiola to permit participation in
the Mass by the new contacts, a secondary station would be established under the guidance of a
catechist, as had been the practice in the South. The first secondary station was opened in 1913 in
a neighboring canton, with a chapel, huts for the visits of a priest, and for the catechist, who was a
son of the chief. At this station, twenty children were received for instruction. After a year, the
chapel was filled for catechism, the chief himself served as sacristan, and his son continued as
catechist, while other large villages were requesting stations.840
Visits by missionaries, or by the administrator, among the populations of the villages and the
settlements in the bush were relatively frequent. On a longer tour, porters and a cook would
necessarily accompany the priest, as well as an interpreter-catechist. Baggage would consist of a
camp bed, a chest for cooking utensils and table furnishings, and another for provisions, furnished
by members of the host congregation, or purchased in a local market. After the establishment of
the vicarage, the bishop would also make peregrinations, in order to familiarize himself with his
area of responsibility, and subsequently to celebrate confirmations. Only rarely would the
Supérieur Général, or the Procureur Général of the order, make the rounds, for purposes of
information or inspection, with the missionaries. When the territory assigned to a missionary was
vast, his presence was the more sought by the faithful, but it was also less likely that he could
fulfill their expectations. Hamard, around 1900, fixed a norm for pastoral visits, yet a Visiteur
observed in 1908 that often the expense of time and money on these tours was out of proportion to
their durable results. Travels into regions which were unevangelized, or which had not yet been
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“pacified” by the administration, offered few amenities and could be hazardous. In these
instances, as in the Senoufo country, the missionary would double as explorer as well as
proclaimer of the gospel. Threats of division, or of false doctrine, could alter the itinerary. Visits
to stations founded near bodies of water were effected by pirogue, a small boat produced by local
craftsmen using hand tools. Autos appeared in 1915, for those who could afford one.841
The usual procedure where the missionary’s arrival was awaited, at least in villages where a
catechist was in residence, was to receive the greetings, and gifts, of the assembled throng,
accompanied by songs. He would then make his way to the house of the chief, where traditional
custom would be observed. The reception was generally cordial, an exception being if, since the
previous visit, another religion had succeeded in winning the hearts of the people, or of the chief
and the elders. A hut in the village might be placed at the disposal of the visiting priest in which
to repair for a sieste before gathering the people. The catechist’s leading of the worship permitted
the missionary to form an estimate of his fervor, and the depth of his religious knowledge.
Thereafter local wishes and complaints, as well as requests for the rite of baptism by the
catechumens, would be entertained. The candidates were examined by asking them simple
questions, and by their recital of several prayers. Witnesses were called to attest to their morality,
or, if married, to their faithfulness. Festivities were organized in connection with the performance
of the rite to those who were admitted. Finally, palabres, largely conjugal, were regulated.842
The diversity of origins among the first adherents of Christian Mission in Côte d’Ivoire is
confirmed by the registry of baptisms maintained. Of the first 25 for the years 1905 to 1913,
mostly aged from twelve days to four years, three of the fathers listed were from Gabon, two from
Dahomey, two from Senegal, and one from Sierra Leone. In Abidjan, according to records kept
between 1906 and 1911, three of the fathers were from Gold Coast, three from France, two from
Memni, two from Grand Bassam, one from Dakar. Where neither parent had been admitted to
baptism, godfathers, or sponsors, were chosen from the laity. If the station were newly begun, a
priest assumed this role. Of 28 baptisms reported in 1907, the nuns accounted for 17; of 29 in
1908, they were responsible for 17, and for 18 of the 32 in 1909. However, the sisters only
performed the rite on those, usually babies, who were at the point of death. From 1910 to 1913,
the number attributed to the nuns was starkly reduced, reflecting a change in the state of affairs in
their mission at Dabou.843 One change having positive overtones was the transfer of three nuns,
on 20 January 1911, after lengthy negotiations and elaborate preparations, to Moossou, where the
apostolic prefect was quartered. There, in addition to pursuing the work to which they had been
accustomed, they were able to welcome new arrivals, and to bid farewell to those departing from
the port at Grand Bassam. A dispensary was also opened which proved to be, as at Dabou, a
source of prospects for teaching and for conversion. For obscure reasons, the nuns at Dabou were
reassigned, in 1913, to Jacqueville, which had long petitioned for sisters to prepare girls for
marriage to young men in the civil service, or employed by the commercial houses there, who
were Christian and, having a degree of sophistication, desired Christian wives.844
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Questions persisted regarding the best means of assuring the perseverance and the edification of
new converts. At Abidjan, the foundation of a patronage, a “club” for young members of the
community who were judged to be sound and fervent, was thought to be an answer. A source of
the funds necessary for games, books, and especially for appropriate premises for supporting such
an endeavor, was the next concern. One priest, Charles Dubreuil, exposed the matter to the
benefactors of the mission in the Echo des Missions Africaines. At Bingerville, a Groupe scolaire
central was formed, evidently with approval of the administration, since it was later reconstituted
as a Superior Primary School. From its ranks came many applicants for positions as catechists.
Despite the zeal of these young men, coming from Tiassalé, Jacqueveille, Assinie, Sassandra,
Aby, Aboisso, Krinjabo, Grand Bassam, the number of converts at Bingerville remained
negligible: two of 14 and 15 years in 1907, three aged 15 in 1909, one of 18 years in 1910, one of
15 in 1911, four between the ages of 15 and 18 in 1912, five between 12 and 18 in 1913. They
were, nevertheless, being endowed with a sentiment of national unity with momentous
implications for the future of the colony. In 1905, the mission in the kingdom of Sanwi was
removed from Aby to Aboisso. To provide for its sustenance, a plantation was begun, in addition
to the brickworks. The pupils residing at the school there worked to provide a part of their own
needs, until the school was closed in 1908 by order of the government.845
When the school at Korhogo was similarly interdicted in 1907, the missionaries reacted perhaps
with excessive precipitation, sending back to their homes pupils and catechumens, retaining six at
their own expense. The abrupt dissolution of the school brought discredit upon the work, which
was reflected in the negative balance of results for the year 1908. The school was clandestinely
reopened that year, after Bedel returned from leave in France. The design of this daring act was
inseparably linked to the two-fold purpose of the mission from the beginning, namely the training
of catechists who would teach in the villages, and of young men and women who would become
the foundation of Christian families. Slavery, in one form or another, endured in the colony, and
chiefs often sent their slaves, in preference to their sons, to the schools, whether of the
government or of the mission. In the cercle of Kong, populated largely by Senoufo, the
administration counted, around the year 1900, 220,000 free men and 180,000 captives. The slaves
were often treated the same as family members, but could be sold.846 While the fortunes of
Christian Mission were closely allied to the offer of public instruction, Islam was also
disseminated in West Africa through Koranic schools, and Protestants also profited from the
founding of schools. By the early nineteenth century the officials of Maryland County in Liberia
were providing educational opportunities for the children of both the indigenous and settlers (see
4.3), from which initiatives William Wadé Harris would ultimately benefit.
At the beginning of each year the missionaries in the apostolic prefecture of Côte d’Ivoire held a
retreat, coinciding with the vacation period of the schools, from the holidays in December to the
end of February. This exercise was, in the official record, called a “synod”, perhaps due to a
synod held at Lyons in September 1907, attended by six apostolic prefects of the SMA, including
Hamard. The superior general had called this meeting on the eve of the General Assembly in
order to deal with problems common to the prefects. On 1 January 1908, Hamard asked the
priests, assembled that year in Dabou, to devote several days at the end of the retreat, to the study
of their current situation in the prefecture, and to propositions for improving it. The dominant
thought in the minds of all present, was the closing of most schools. The priests were brought face
to face with the reality that the schools, important as they had been, were not the only means open
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to them for expanding their work. They would intensify their tours of the villages, and multiply
the number of secondary stations in villages that were entrusted to a catechist. Without
abandoning the remaining schools, the development of the catéchuménats, to which all the young
men would be admitted who had made a favorable impression, was the new emphasis,
approaching more nearly to the evangelistic ideal.847 At the synod in Lyons, it had been proposed
that the priest pay the catechists, that they spend a day working with them at intervals, and that a
spiritual retreat be organized for them annually. Although the mission could not equal the salaries
that the catechist could earn in service to Colonial Might or to a commercial house, but there were
other considerations that could make this ministry attractive to them. The priests learned that
catechists who served only of their own free will came and went. From this, they usually agreed
to grant to them a modest stipend. In the now-familiar recourse to the readers of Echo des
Missions Africaines, supplication was made for funds with which to engage capable catechists. A
proposed training facility for catechists never became a reality as a result of the cessation by the
French government of all allocations to confessional schools.848
Following the synod at Dabou, Hamard condensed the essentials from these proceedings, and
from those of the earlier synod in Lyons, into the first Directoire ecclésiastique pour la préfecture
apostolique de la Côte d’Ivoire, consisting of some forty pages, which he asked each priest to recopy (by hand, there being no other means) for his own personal reference. Article 13 of the
document listed the ten stations of the prefecture, nine in the South plus Korhogo in the North;
article 16 gave the reason for the issuance of the Directoire: that the worship service henceforth
might be submitted to precise rules, and obligatory for all the priests who were occupied with the
care of souls; article 63, adopted from the Lyons synod, and already practiced in Dahomey and
Gold Coast, prescribed one year as the minimum period of the catéchumenat; article 71 recalled
that godparents should not be either polygamous or living in concubinage, and that whites should
be excluded from the ranks of god-parents as soon as possible (since they would not remain in the
colony to fulfill their responsibilities). Article 102 stipulated that the priests should visit the
indigenous as often as possible, talking with them about the Christian religion without giving
offense. The circular, which had previously bound upon the missionaries the obligation to learn
the languages of the peoples among whom they served, was, in this document, reinforced to the
extent that a priest who, after diligent effort, was unable to learn the local language should ask to
be discharged from his functions. The tradition of the SMA (see 9.1), and a decree of the
Propaganda, also supported this requisite. At least three of the priests published works in their
languages. Problems arose, however, when a priest was affected to a post in another languagearea. In 1910, among the eleven stations seven languages were spoken. In November 1909,
Hamard expired in the course of a circuit of confirmations, and Jules Moury was named the third
apostolic prefect in Côte d’Ivoire on 18 January 1910. Soon after assuming his new
responsibilities, he reached the conclusion that what was then wanting in Côte d’Ivoire was not
the number, but the quality, of the workers, especially in leadership ability.849
The priests in the North followed the practice of their confrères in the South, circulating in the
surrounding villages, with variations in the manner of communicating the message. One of their
number, Tardy, found open hearts at Tioroniaradougou, or Pofiré, some 12 kilometers from
Korhogo. The villagers would gather evenings, after their work, and listen eagerly to a
presentation about the things of God. The chief received the rite of baptism only a few months
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before his decease, which had an impact upon his successor as well as upon others. Another
priest, Pay, working in company with a catechist at Gomborodougou, or Koga, 25 kilometers
southeast of Korhogo, found many who promised to send their children to his school, but none
who kept their word. He then went in search of sick persons, and found an entrée into the hearts
of the people. He prayed for a visitation by the Virgin, on the order of Lourdes, sensing that it
would result in mass conversions. In 1911, a retreat was organized for those from these villages
who had accepted the message, and who were being prepared for confirmation. Moury, being
unable to attend, delegated Bedel to confer the sacrament. He was impressed with the attention
given to his addresses by the twenty-four present, and with their piety, exemplified during the
celebration of the holy mysteries, during the instruction, and during the other exercises. The
priests sought objects that would, in their view, enhance the public worship. Local musical
instruments were rejected as suggestive of fetish-worship. Desiring an instrument similar to those
employed in Europe, a harmonium was requested; though means were lacking for transporting it
from Marseilles to Korhogo (for its use at Grand Bassam by 1913, see 9.2).850
The priests had long envisaged dividing into two the apostolic prefecture, which took in the
entirety of the colony. On 9 February 1911, the superior general at Lyons proposed in a letter to
Moury that the division be based upon a North-South configuration, thus between the cercles of
Touba, Mankono, Kong, and Bondoukou, on the one hand, and those of Haut-Cavally, HautSassandra, Baoulé-Nord, Comoé, and Indénié, on the other. The priests seized the occasion to
appeal for the elevation of the southern part to the status of apostolic vicarage, which would
require that Moury receive episcopal ordination. On 17 November 1911, Pius X approved the
plan, making Korhogo a prefecture apostolic, and the South an apostolic vicarage. Moury
received episcopal ordination at Lyons on 6 June 1912.851 On 2 January 1912 at Rome, Pierre
Kernivinen, aged 36, was named the first Titular of the post at Korhogo. He had formerly served
as professor in the Petits Séminaires des Missions Africaines in France and in Holland, Upon his
arrival in Côte d’Ivoire in 1907, he had reopened the mission at Grand Bassam, closed since the
yellow fever epidemic of 1903, and provided for construction of a place of assembly (see below).
He began work in Korhogo on 1 May 1912, and directed the station until August 1914, when he,
with all his colleagues, was drafted for military service.852 In early 1913, Moury, presented his
case for financial assistance to begin a seminary for the training of catechists, to the central
council of the Propaganda. Again, on 29 December, he addressed a letter to the Superior General,
citing the need and the positive results obtained from collaboration with these young men who
were proving their effectiveness in preparing the way for evangelization. Emile Bonhomme,
superior of the mission at Aboisso, without waiting for funds from abroad, began a training
facility using resources at hand. The war wrote fin across all measures designed to train qualified
catechists. Of sixteen priests who were engaged in the vicarage, ten were mobilized for military
service, including the vicar apostolic.853 Kernivinen, in 1913, signaled the Oeuvre de la Sainte
Enfance that in the dry season each year, between February and April, the number of children
committed to their care increased dramatically as a result of famine, at Korhogo, and to the south
in Baoulé country, as parents dying of hunger simply left their children with the priests.854
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The advantages offered by the schools, principally ready access to the villages, and especially to
the young, who were open to or eager for, indoctrination, were not without certain disadvantages.
One inconvenience had been the amount of time they consumed. Another was the misconceptions
that their young charges entertained: confusion of the school with the church and vice versa,
seeing baptism as the consummation of their studies, and the status of Christian as belonging
exclusively to intellectuals. Finally, the schooling received, elementary though it was, enabled the
young men to gain employment in the cities, where there were distractions that militated against
their perseverance in the faith and that often rendered them unable, or unwilling, to return home
for work in the fields of their families. Their behavior also tended to indispose their parents
toward the church. Armed with this insight gained from past experience, the priests applied
themselves with renewed energy to touring the villages surrounding their stations, where they
would find a former “orphan” leading a small group of villagers in learning the prayers, the
catechism, and songs, or having constructed small chapels.855
The former place of worship at Grand Bassam was in exceptionally bad repair. Funds were raised
both in the colony and in France for erecting the first assembly hall in the colony worthy of the
name (see Photo 1, following page, disregarding the date). The structure, measuring 36 meters
long, 12 meters wide, and ten to twelve meters high, with three naves, was placed in service in
1910, and attracted many former members who had withdrawn because of discouragement.
Stations at Bingerville, Aboisso, where the new building was constructed of brick made on the
premises, and Memni, were finding their original facilities too cramped for the growing number
of members and sympathizers, and were seeking funds (again through the Echo). In 1913, it was
the turn of Abidjan to rebuild, provisionally, an edifice measuring 20 meters by six. The work
prior to 1914 was hampered by a chronic lack of finances. Plans for opening stations at Grand
Lahou and at Bouaké were held in abeyance. The priests utilized the time to consolidate their
gains. The policy of operating, basically without schools, had borne fruit. In March 1909 a
secondary station had been opened at Grand Alépé, and another in 1911 at Adjamé, today one of
the most populous quarters of the city. In 1913, Aotoué, Montézo, M’Bato, and Agban, were
added, the latter, also now incorporated in Abidjan. The training of catechists through the
“orphanages” at each station was vital to the growth of secondary stations.856 Financial straits in
the apostolic prefecture became a source of deeper concern with the outbreak of war in Europe on
2 August 1914. The allocation provided by the Sainte Enfance dropped from 3,000 Francs in 1914
to 1,000 Francs in 1915.857 Despite efforts by the priests and their subalterns, adult conversions,
including the pupils, who were often older adolescents, lagged between 1901 and 1914. The grand
total for the Southeast, where most stations were located, ranged between 50 and 100 per annum,
and in 1906 dropped to 30. The length of the catéchumenat, fixed in 1908 at one year, was
extended in 1914 to two years, either because the level of religious knowledge was declining, or
because the priests had become more demanding.858

855

Ibid., pp. 70f.
Ibid., pp. 71f., 76ff.
857
Ibid., pp. 97f.
858
Ibid., pp. 78, 116.
856

276
Photo 1

Djoro, E. Amos, op. cit., p. 28.

277
Georges Clemenceau had been elected Premier of France for the first time in 1906, having
campaigned for a graduated income tax, an eight-hour work day, workers’ insurance and
compensation, the nationalization of monopolies, and old-age pensions, none of which became a
reality despite his three-year hold on the office, the longest tenure in the history of the Third
Republic. Confronted by rising Marxism and syndicalism on the Left, nationalism and laïcisme on
the Right, his misapprehension of basic issues, and his preoccupation with the German threat, and
military readiness to meet it, contributed to Radical immobilisme. For forty years the Radical
Socialists had set the tone of the Third Republic, brandishing their charter, which called for
defending the rights of the “little man” against bureaucracy, big business, organized labor,
religious or military orthodoxy, and conservative politics, which struck no responsive chord in the
hearts and minds of the majority of citizens prior to 1914. In that year, almost half of the
population, numbering some 40 millions, tilled the soil and little more than one fourth lived in
towns of 20,000 or more. France was not an industrial nation, and industry that existed was small,
by comparison with Great Britain and Germany, although production was growing steadily, and
its balance gave the country self-sufficiency. The loss of Alsace-Lorraine in 1870, a birth rate
between 1870 and 1914 of less than 1.0, paucity of coal, oil, and iron ore, and the cost of money
due to “capital flight” for investment in foreign enterprises, were hindrances. Republicans, who
came to power on the strength of their agility in dealing with matters of legal, political, or
religious import, were unprepared to grapple with economic questions of the day. Scientific
research, technical facilities, and student loans, were stifled. Social ills included poor housing and
alcoholism, as tuberculosis, derived from them, ravaged all strata of society.859
The interval between the Paris Exposition of 1900 (others dated its beginning from the Exposition
and Centennial of 1889) and the war was denominated the Belle Époque, and so it was for a broad
band of middleclass Frenchmen. A gradual increase in real wages and a stable franc since the
Restoration, had assured that most families were, or could be, well fed. The automobile, the
airplane, the cinema, participation in competitive sports, were offered as justification for the
designation given the era. Literature, philosophical thought, and the arts, also flourished, although
“positivism” and “determinism” reflected in popular novels, were never adopted by the masses.
Those who had tasted a measure of success allowed defeat to recede into the past. Patriots were
pleading for courage and commitment to a commensurate expenditure of energy to meet the
German menace. The burgeoning political careers of Socialists Léon Blum and Charles Péguy
were attracting notice, and a New Right was forming along classical lines - order and authority
through a restored Catholic monarchy - under the banner of Charles Maurras, who was not
Catholic, but viewed religion as a useful tool for social and political ends, and his Action
Française. This movement united anti-Dreyfusards, and basked in support from members of the
hierarchy, including Pius X, while drawing upon funds from many wealthy Frenchmen.860
The bloc des gauches had, in 1905, reduced compulsory military service to two years for all
citizens of military age; however, the German and Austrian troop-build up of 1912 and 1913 led
Premier Louis Barthou, at the insistence of the French high command, to sponsor a bill reinstating
three years’ service. Opposition was mounted by pacifists, some demanding total disarmament
and calling for the organization of a people’s militia. The election victory of the Left in the
elections of 1914 revealed that the fear of Germany, then rife in Paris, was not, to a majority of
the populace, a predominant theme. Raymond Poincaré, elected President in 1913, stood firm
against repeal of the three-year service law, as did René Viviani, who became Premier in June of
859
860

Gagnon, op. cit., pp. 274-286.
Ibid., pp. 286-298

278
that year.861 Effects reverberating from the outbreak of war upon the prefecture in northern Côte
d’Ivoire notwithstanding, the outlook for the mission at Katiola in 1914 remained serene. There
were encouraging numbers of both believers and catechumens, both at the mission, and on their
plantations. Two secondary stations were functioning, and three others were ready to be opened.
Worship attendance each Sunday was inspiring, and the sacraments were frequent, and since the
beginning of the year, 32 had received the rite of baptism. New projects were planned, though
funds necessary for their execution were insufficient.862
A study of the geographical and social origins of the sent, by the SMA, reveals that: from 1890 to
1900 215 were recruited, of whom 10% were of foreign origin, from 1901 to 1910, of 118
recruited 18% were foreign, from 1911 to 1920, 195 recruited, 31% foreign. From the beginning
of Christian Mission on the basse-côte, there was conscious avoidance of deploying foreign
priests in order to attenuate suspicions on the part of Colonial Might. As the South became a
vicarage, the tendency was to suffer periods of under-staffing in preference to engaging foreign
personnel. Regions of France which yielded the sent who were engaged in the southern part of
the colony, from a total of 61 studied, were, in order: the West, principally Saint Brieuc, Rennes,
and Nantes, 27; the Massif Central, notably the diocese Le Puy, 13; and the surroundings of
Lyons, nine. Strasbourg, with eight, was represented only in the North. The remaining areas of
France accounted for only four. A pattern emerges, according to which missionary vocations
predominated in the territories which harbored the oldest Christian communities: Brittany, the
Vendée, Alsace, Velay, and those where the SMA had apostolic schools, thus where religion
permeated the institutions and the life of the community. Bée remarks that those from rural
backgrounds were found to be more adept in facing positively a life lacking in material comforts
and intellectual stimulation.863 In the epoch, 1895 to 1914, which comprehends the devastating
yellow fever epidemics on the basse côte, in addition to an outbreak of malaria, other illnesses,
and an accident suffered by a new arrival at his disembarkation, the death toll among priests in the
colony was 22, which yielded a life expectancy of 32 years of age (see 9.3 for ages at ordination).
At least two of the nuns were also taken during this interval, validating the designation assigned
to this part of the West African coast: “The White Man’s Grave”. Owing to the mortality rates of
the missionaries prior to the war, their average period of service was two years and nine months.
This total also increased dramatically following the armistice.864
The attitude of the priests toward their converts who were pressed into the service of local
congregations, could only be described as ambivalent. Joseph Gorju, writing in 1912, wondered if
the gulf separating the African “fallen to the level of the brute without reason”, and “a religion
altogether of goodness and love”, was perhaps too great to be bridged. This view would seem to
be fixed in the minds of some by spiritual lapses on the part of certain catechists. Other
missionaries, including the pioneers, Hamard and Bonhomme, were quite ready, judging from the
openness of spirit of many Africans, to confer upon indigenous catechists, whom they found to be
trustworthy, tasks suited to their individual abilities. Bonhomme, who only passed the station at
Aboisso every 15 days, was gratified to learn that the congregation was assembling daily with
their catechist to recite the chaplet, to observe the evening prayer, to repeat the catechism, and to
sing. Joseph Diss, arriving at M’Bato in March 1913, found the village in a state of high
excitement, arising from the work of an older Catholic who had once served the priest Pierre
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Méraud as a domestic. He had taught them to recite the prayers in French, which, Diss felt, they
could not have understood, since they were unable to communicate with him in the language.865
Events were to change the thinking of the missionaries toward the employment of catechists after
1914, namely the war, the Harris phenomenon, and the rise of Protestantism.
Adequate sources maintained through continuous communication, and prudent management, of
finances for the operation of Christian Mission, were of capital import, as the recurrence of this
theme in the correspondence of the priests prior to the First World War shows. On the basse côte,
the Propaganda was the primary funding organization, whose disbursements provide an insight
into its priorities, its subvention proportionate to the missionaries’ radius of itineration and to the
results obtained in evangelization, inspired optimum effort. The sum was variable from year to
year, but until 1910 accounted for 80% of the mission’s resources. The Sainte Enfance was
another liberal dispenser of aid. From within the colony itself, the only substantial resource was
the brickworks at Moossou, which, beginning in 1912, furnished a third of the operational costs
for the entire mission, although occupying almost all the time of the priests. The revenue derived
from the plantations was retained for local use by the stations. The families of the priests residing
in France also contributed to their support, and preaching appointments within their home parish
during leave in the métropole were occasionally followed by a collection taken on their behalf.
The vicar, Moury, envisioned a tour of parishes in the United States to the same end, but the
economic crisis, and counsel given by Lyons, dissuaded him. Articles by the missionaries
appearing in the Echo sometimes moved private benefactors meet specialized needs.866
Colonial Might disbursed 150 francs per month for each school founded and operated by
Christian Mission, beginning in 1896 and continuing until the rise to power of the Radical
Republicans in 1904. The prefect Ray proposed to Planque the seeking of a contract with the
government based upon 200 francs per month in perpetuity. The transportation companies plying
the waters between the colony and France, particularly Chargeurs Réunis, helped by furnishing
free passage, relatively infrequent, for homebound mission personnel. Europeans in the colony,
often a thorn in their side because of immorality, recognized the beneficial effect upon commerce
of the civilizing influence diffused by the priests, and occasionally made what could be seen as a
“guilt offering”.867 Free passage by the transportation companies, at least la Compagnie des
Messageries Maritimes, affecting French missions, worldwide, was ended on 15 March 1911 by
order of the Ministry of Foreign Affairs in Paris, through the Ministry of the Colonies.868
Fluctuations in total revenue realized by the mission, between 1901 and 1914, ranged from 20,805
francs to 34,500 francs, though increased in post-war years. Expenses were also divergent for
priests, lay brothers, and nuns, whose ranks appreciated considerably from pre-war to post-war
levels. The allocation in 1900 was 1,500 francs per annum. Until 1912, expense relative to
personnel accounted for more than 50% of total operating costs, reaching 75% in 1911, but
receding to approximately 40% after the war. Costs incident to the conduct of worship, to
building maintenance, to the reception of visiting dignitaries, and to travel, were grouped together
under “Function”. “Equipment” englobed erection of buildings and matérial, attributed to the
central treasury of the mission, though each station contributed both labor and money through
participation by priests and people. Total expenditure in 1901 was 60,000 francs rising to 118,000
francs in 1915 before falling during the war years, and soaring after peace returned, by which a
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substantial yearly deficit is revealed. Real property acquired by the mission through concessions
granted by the villages, through constructions and other improvements, attained considerable
value in the post-war years, leaving an impression that the mission was “rich”.869
One well-documented example of a station operation, is that of Memni between 1896 and 1902,
directed by Pierre Méraud, who was distinctively zealous in his ministry, austere in life-style, and
anxious to employ profitably the resources at his disposal, for which he was commended both by
Supérieur-Général Pellet in 1906, and by the prefect Hamard in 1908. The priests often betrayed
a certain incompetence, or negligence, in the management of finances, which virtually eliminated
the possibility of budgeting.870 The amplitude of Méraud’s accounts permits the formation of a
rather clear fiscal picture of the Memni station. For his table, he relied upon locally grown
products: bananas, yams, maize, fish, palm oil, chicken, eggs, and, seldom, mutton. Imported
products were limited to corned beef, lard, salt, wine, and gin. In addition, it was usual to procure
kerosene for the lamp, matches, string, cloth, nails, and zinc roofing. For his person were
purchased a colonial helmet, shoes, a soutane, in addition to postage stamps, and a few other
incidentals. An interesting comparison is afforded by Hamard, who paid 9,500 francs for imported
construction materials for the fabrication of the mission house at Grand Bassam, plus 4,500 francs
for labor. Méraud, from economies effected from his meager funds, was able to erect a school at
Memni in 1899 for the sum of 2,834 francs, including materials, sand, metal roofing, transport,
unskilled labor, masons, carpenters, and joiners. The balance of accounts of the Memni station
from 1897 to 1902, which can be compared with that of the entire mission shown above, discloses
receipts of 15, 714 francs against expenses of 14,031. The station, through strenuous controls, was
able to survive independently of exterior subsidy. Income was principally from collections taken
within the congregation.871
9.5 Adjustments to Colonial Might Affecting Christian Mission in Côte d’Ivoire
The “pacification” of Côte d’Ivoire, realized in two phases, essentially began in 1897 (see 6.3).
Under Louis-Gabriel Angoulvant, who instituted the second phase, the imposition of Colonial
Might on the coast and, to an extent, in its hinterlands, neared completion. Rebellion and
intrigues, of various forms and springing from different causes, which had been fomented from
Senegal to Dahomey, were resolutely put down by superior weaponry, with the support of the
tirailleurs, and accompanied by swift administrative retribution. The missionaries in Côte
d’Ivoire, from their arrival, experienced these jolts, both to their profit, and to their detriment,
alongside the indigenous, among whom they served. Angoulvant, having honed his skills in
taming recalcitrants in the French colony of Tonkin in Southeast Asia, surveyed the state of
pacification in Côte d’Ivoire soon after his arrival. He concluded that the cercles of Grand Bassam
and Assinie could be classed as completely and effectively in hand. In the cercle of the Lagoons,
only the southern part had been occupied. Conditions in the rest of the colony were essentially
unknown, except that the region of Osrou, along the western shores of the Ébrié lagoon, had
remained hostile, and that the Dida in the cercle of Lahou, did not manifest the desired docility.
Peaceful penetration of the unsubdued areas was now rejected as an absurdity, and a column was
dispatched to bring the Dida to their senses. Several incursions were necessary, with punitive
measures taken against resistant villages, before the envisioned result was achieved. The action
against Osrou was begun in December 1909, accompanied, in that year and the following, by
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similar repression directed toward the region of Adzopé, as well as among the Abidji, and the
Abé. On the morning of 10 January 1910, the Abé revolted, the railroad being the object of their
rage, with the rails severed in 22 places, and installations destroyed. Officially causes for the
uprising was assigned to their savagery. The press looked further and attributed the intemperance
to maltreatment by Colonial Might, to forced labor, in particular, and to a dispute between
laborers and their overseers, who, on at least one occasion, had recourse to arms.872
The onus of sanctions levied upon the people after the previous restraints was a further cause for
incitement, beginning with disarmament. The bearing, or even possession, of weapons, whether
imported or fabricated by indigenous craftsmen, was prohibited, as was the purchase of
gunpowder. In the cercle of the Lagoons, between September 1909 and April 1915, 10,521 guns
were collected, and in the cercle of Lahou, 8,797. Hunting was replaced by agriculture as a source
of livelihood by those affected. Refractory chiefs were either interned or deported, in addition to
99 féticheurs, whose presence was deemed detrimental. Fines amassed as reparations for the
insurrections were: 75,000 francs from Osrou, from the district of Dabou 66,676 francs, from the
Abé 79,700 francs and from the Attié 18,200 francs. Yet, at the end of Angoulvant’s term in
office in 1916, despite the war in Europe, the railroad had reached Bouaké, 316 kilometers north
of Abidjan, roads were opened to the most important rail centers, and commerce was flourishing,
especially in the cercle of the Lagoons. Peoples isolated because of the forests were liberated,
founding settlements along the arteries of transportation, which facilitated the opening of markets,
and the transportation of products, both imported and exported.873
The new capital, installed at more salubrious Abidjan-Adjamé, situated on a plateau having an
altitude of 70 to 95 meters (compared to five meters at Grand Bassam), on 25 November 1900,
and renamed Bingerville (see 9.3, and Map 51, following page), was proving to be an agreeable
choice. The Ebrié in the surrounding villages were, however, not pleased by this intrusion, which
threatened the practice of their traditional (and barbarous) rites. Rebellion incited by a local chief
earned his deportation to Congo. Further attacks in the area in 1903 and 1904, resulting in at least
two deaths, brought retribution by the tirailleurs the following year and, in 1907, and the relocation of two villages. Surmounting local ill will, Lieutenant governor Angoulvant opened an
orphanage in 1908 to care for the abandoned African children of European officers, and in 1910,
established an agricultural school for training indigenous farmers in better methods of animal
husbandry. By the end of 1909, the unruly had been disarmed and peace restored. Bingerville was
both the capital of the colony and the seat of the Cercle des Lagunes. The decision was taken on
17 August 1912 to transfer the residence of the Administrator to Abidjan, the center of
commercial activity.874 Beginning in 1907, Bingerville was served by a lagoon-going vessel of the
Compagnie des Chargeurs Réunis, operating between Grand Bassam and Abidjan, whose
schedule was coordinated with the daily departure and arrival of the trains to and from stations of
the interior. By 1911, a small fleet was plying the lagoon, with an increasing number of stations
served, and the Compagnie was awarded a contract by the government for transportation of its
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personnel and materials. Autos and buses were beginning to make their appearance on the few
roads which were in condition to accommodate them. The European, mostly male, population of
the new capital grew from approximately 40 in 1901 to 127 in 1912.875
Grand Bassam was not completely over-shadowed by Bingerville after the transference of the
capital. It was still the seat of a cercle, as well as the court of première instance, hearing some
150 civil, commercial, correctional, and police, cases per year. Also located in the city were the
directorates of Customs, the Wharf, the Posts and Telegraphs, and the Health Service, the latter
staffed by two doctors and equipped with a laboratory. Measures designed to improve sanitation
in the city were enacted in order prevent the yellow-fever epidemics of the past. In 1908 the
Chamber of Commerce of Côte d’Ivoire was also installed at Bassam. There were two banks,
French transportation companies, a printing press, and newspapers. The European population
paralleled, in essence, that of Bingerville, but was out-numbered by the Apollonians from Gold
Coast, who had begun arriving some sixty years earlier. Equal in numbers to the Apollonians
were the Senegalese, with the Fantis close behind, and the Krous boasting almost twice as many
as any of the foregoing. The total black immigrant population approached 900.876
The introduction of a money-economy, with which Europeans were eminently familiar, enabled
them, aided by Colonial Might, to gain access to rich natural resources on tribal lands. The new
currency also inevitably allowed the more unscrupulous to exploit for personal gain the bounty at
their disposal, displaying a trait of human nature that was equally characteristic of their
indigenous counterparts. Before the advent of capitalism, these peoples had demonstrated a
singular adroitness in trade for gold, ivory, and slaves, usually conducted on the basis of barter, in
areas where they were dealing with outsiders from positions of strength, including their
knowledge of their land, its peoples, and their customs. Before the war, France was still in the
process of setting up her economic system in the colony. The means which served the building of
an infrastructure also smoothed the way before wider subjugation of the surrounding territory to
which she had laid claim. As new areas were brought under the yoke, there began the systematic
collecting of marketable products. Exterior trade, beginning in the pre-colonial period, stimulated
neighboring peoples to accept the foreigner as a trading partner, and prepared the way for
cultivation, in due course, of the “legitimate” commodities demanded by European markets.
European traders, recognizing that the source of certain articles offered in trade lay behind the
coast, sought ways for bypassing the middlemen, who guarded their secret.877
French commercial interest in West Africa, characteristically weak, increased under the
mercantilist policies of Jean-Baptiste Colbert (see 3.4). It declined precipitously in the course of
the nineteenth century, and, until the Great War, attracted little interest among investors. West
African imports from Europe at first consisted largely of cotton, the colorful pagnes, which
continue to be a staple in every local market. With time, cooking utensils, sewing machines,
bicycles, and electrical appliances, found their way into the supply stream. Local produce,
primarily tropical woods, rubber, coffee, and cocoa, in the pre-war years yielded relatively
meager returns, a recurring problem being that of securing, and keeping, an adequate workforce
for these labor-intensive enterprises (see 5.6 and 6.1). Colonial Might met this need for advancing
its projects, through forced labor. Chiefs of every village have historically imposed upon the
residents the performance of specific duties to further the common good. Churches relied upon
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their members to assure the maintenance of their properties, and to assist in matters related to the
organization and conduct of their festivals. Yet, these responsibilities did not comport with the
demands of forced labor. Corporal punishment was commonly used, with reforms inaugurated
only in the post-war years, and then slowly. Men and boys learned to either hide, or simply to
migrate, in order to escape recruitment for this onerous service.878 The introduction of the money
economy entrained a positive side effect upon the labor market. The levying of taxes served as an
inducement to acceptance by the African of remunerative employment, thus relieving pressure
upon the supply of manpower on the plantations. The accustomed prestations remained in place,
but the capitalistic system had come to stay.
Outside of Algeria, few African colonies were hosts to a significant European population in this
period. As the diagnosis and treatment of most tropical diseases were ameliorated, health care
facilities erected, and sanitation improved, the influx of immigrants began to increase modestly.
In Côte d’Ivoire, relative peace, modern farming methods, construction of roads, a deep-water
port, and the railroad, with the dislocations and relocations, which these improvements brought
with them, brought about demographic changes for both European and indigenous. The
construction of the railroad (the RAN: Régie des Chemins de Fer Abidjan-Niger), beginning in
1903, was one of the more labor-intensive projects. Probably no one knows what the population
of the continent of Africa was at the beginning of the twentieth century. Educated guesses place
the total between 115 and 155 millions. Estimates for the colonies would be more difficult to
determine. Birth and mortality rates were presumed to be approximately equal, with the exception
of years in which famine, epidemics, or wars, intervened.879
One of the arguments advanced by Europeans to justify Colonial Might was that the installation
of a permanent administration, the suppression of tribal wars and slave raiding, would reduce the
loss of human life. In the long term, as more effective security measures were introduced, this
reasoning proved to be sound. However, contact with Europeans brought with it other forms of
instability. The policy of forced labor at times required the transporting of workers to areas of the
colony where they were exposed to diseases for which they had no immunity, and to foodstuffs
for which they had no taste. Different strains of malaria were lethal to them. Sanitation in work
camps was deficient, and separation from home and family created other hazards to life and
health. Among men weakened by malnutrition, typhoid, paratyphoid, dysentery, enteritis, and
venereal diseases, took an awesome toll. The relatively few medical facilities that existed prior to
the war were primarily concerned with the treatment of Europeans, presumably including staff of
Colonial Might, and Christian Mission, and with the control of epidemics, rather than with the
treatment of the workers, a vital source of wealth, and with members of the military.880
Massive shocks absorbed by West Africa under Colonial Might encompassed the conquest itself,
then the succession of political, educational, religious, economic, and social, upheavals derived
from it. Urbanization accrued from the consolidation of the new political system, and, from new
employment opportunities based upon merit rather than upon the accident of birth, and from the
disintegration of traditional authority on tribal lands, in each sphere named above. While pliant
chiefs, ethnic, cantonal, and village, were integrated into the new hegemony, their powers and
prestige were conferred by foreign administrators (see 5.6). As slaves were freed, their former
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owners were obliged to fill the void either by hiring workers, or by personally assuming the tasks
that were commensurate with their physical abilities. Lands that had been reserved for the gods
and for lesser spirits were taken over for cultivation of money crops, or for projects deemed to
serve the public weal. Another consequence of these dislocations was the evolution, through
exposure to modernizing influences, of new social classes, and of a new elite.881
In the political realm, tensions developed, both between the new elite and the old, and between
the new breed and Colonial Might, as the introduction of occidental thought patterns and culture
began to be assimilated by the population. The elitist phenomenon was neither unanticipated nor
altogether unwanted, since the French in West Africa, recognized the need for staffing offices,
schools, stores, the military, and the churches, with apt pupils trained in state- or mission-schools.
This process was accelerated and intensified through the organization of associations, clubs, and
societies, which became platforms for dissent and agitation, as inequalities and injustices within
the new order were perceived. Members of these groups discovered that theater, journals,
pamphlets, and tracts, were useful for promoting their causes, though surveillance of them, as well
as of the persons and their affiliations, who produced them, was maintained.882
Ideological protests, both under Colonial Might, and historically between indigenous ethnic
groupings, were not limited to the political domain, but also comprehended the religious. In turn,
winds of change in Paris were subjecting to varying strictures the religionists in the colonies,
while ATR and Christian Mission could be chagrined by the evident favoritism shown to Islam,
whose adherents consistently resisted domination by “unbelievers”. Despite minor conflicts and
confrontations, the major religious bodies in Côte d’Ivoire, while agreeing to disagree in matters
of doctrine, had managed, until recently, to cooperate, and to live in harmony, with each other.
The mutiny within the Ivorian army, which erupted on 19 September 2002, has radically upset the
balance between Muslim and Christian and has left the country divided into two parts.
Religious pluralism was not imported into Africa, but under Colonial Might it significantly
broadened its base. Reactions against one or the other of the principal belief systems, especially
Christian, began to manifest themselves in indigenous society in ways similar to those in the
political orbit, namely, acceptance, rejection, or adaptation. Instances of the latter are the
appearance of separatist, or independent, churches, of messianism, chiliasm, prophetism, and
ethiopianism. These schismatic apparitions, during the pre-war years, were not unrelated to the
forming of the social and political pressure groupings. They issued, usually, from cleavage within
existing churches, but also apart from them, as an expression of the African’s desire, also in
religion, se sentir chez soi. The danger posed by syncretism to dogmas promulgated by Christian
Mission, particularly in regard to marriage, to healing, to protection from the occult, to forms of
public worship, was constant. These organisms will be subsequently regarded more intently, since
it was from within this trend that William Wadé Harris and his imitators emerged. On balance,
despite the vagaries of clericalism and anti-clericalism in France, Christian Mission thrived under
Colonial Might, due to the impression that it represented the religion of the conqueror and was the
source of his power. For many, it was a means of access to education, employment, and
prominence in “modern” society.883
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In the early decades of the twentieth century, relations that were opened earlier between Africans
and members of their race in North America, the Caribbean, and Brazil, were improved. This
development manifested itself primarily under five aspects: 1. the return, or the emigration, to
Africa of blacks from the New World; 2. evangelistic efforts on the continent mounted by AfroAmericans; 3. African students pursuing their education in institutions of higher learning in
America, particularly at schools founded by American blacks; 4. Pan-Africanism, diffused
through conferences, and by the founding of organizations and educational, literary, or
commercial, enterprises, and 5. the adoption of African cultural elements, especially in Brazil, and
in the Caribbean. The colonization of Liberia (see 4.3) furnishes an example of the first type of
linkage between Africa and North America. The nineteenth century pioneers were replaced by
others in the new century who kept the flame alive.884 The evangelization of Africans by members
of their race from across the Atlantic largely paralleled the era of Colonial Might in West Africa.
Crucial was the intervention of Henry McNeal Turner on behalf of Liberia in this period. He
attempted to combine the emigration of American blacks with the evangelization of Africa by
American evangelists of their race, a work of the National Baptist Convention in Liberia, the
African Methodist Episcopal Zion Church in Liberia and Gold Coast, and the African Methodist
Episcopal Church in Sierra Leone, which in South Africa, gained an enduring foothold through a
short-lived merger with the Independent African, or “ethiopianist”, Church, all founded before the
end of the nineteenth century.885
Coinciding with the outbreak of war in Europe were the exertions of a Fanti chief from Saltpond,
Gold Coast, Alfred C. Sam, and of the young Jamaican, Marcus Garvey. The former, on a
recruiting mission to Oklahoma in the United States, persuaded some sixty black farmers to
accompany him to his homeland and to settle there. This venture met with unexpected
complications from the authorities in Gold Coast, and further discouragement resulted from the
exaggerated claims of chief Sam. More successful was Garvey, whose organization, the Universal
Negro Improvement and Conservation Association and African Communities League (later better
known as the UNIA), flourished in the post-war years and garnered worldwide fame. Garvey, who
lived for two years in Great Britain, was strongly impressed by his reading of Booker T.
Washington’s Up From Slavery, which appeared in 1899, and by his acquaintance with the
sudano-egyptian intellectual, Duse Mohammed Ali, whose book, In the land of the Pharaohs, was
published in 1911, and who, after visiting the United States, and then establishing himself in
Great Britain, launched a critical attack against the African policies of both nations.886
The rising stream of young Africans who studied abroad, especially in the United States, before
taking up responsible positions in the economic, political, and religious, structures of their
homelands, is also traceable to the end of the nineteenth century. The segregation and
discrimination that then prevailed there, could have made them less tolerant of the racism to
which they would be subjected by Colonial Might upon their return In its course; however,
Nnamdi Azikiwe of Nigeria, Kwame Nkrumah of Ghana, and Kamuzu Banda of Malawi,
completed their studies and returned to become heads of state in their respective countries.887
“Ethiopianism” and “Pan-Africanism”, which have appeared in this text, warrant additional
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consideration because of the grip in which they were holding West African peoples directly
involved in this study, not the least of whom were the Grebo of William Wadé Harris.
Toward the close of the nineteenth century, European racism, fed by racial theories that had been
introduced into the debate over the abolition of the slave trade and by widening European
imperialism, helped to give West Africans a new conception of themselves. They were developing
the capacity to see themselves in a type of world-perspective, and to think of their identification
as being not simply with diverse communities but also with a race, which was despised by others.
This racial awareness was exaggerated by events that transpired in the new century. The assigning
of inferior status to Africans who had come into contact with Europeans, and social
discrimination leveled against them, evoked the compensating idea of an independent African
kingdom of Ethiopia under an African Christian king. Although geographically and politically
isolated from other African agglomerations, and relatively indifferent toward them, Ethiopia, with
her history as the oldest independent African state, was a symbol and a rallying point for all black
peoples. In the literature of the eighteenth and nineteenth centuries, Ethiopia was practically
synonymous with “Africa”.888 The status of Ethiopia in the eyes of blacks was burnished by an
appeal to biblical authority, especially to Psalm 68.31. These words bore a message of hope, and
became a slogan for Negro aspirations, echoed in black nationalist publications, and especially by
Pan-Africanists, the likes of Edward Wilmot Blyden, W. E. B. Du Bois, and Marcus Garvey. It
was in this connection that the secessionist “Ethiopian churches” emerged in various locations
across Africa, beginning in South Africa, where they were officially regarded, as a “pan-African
conspiracy under the guise of religion”. From this beginning were spawned in the early twentieth
century the Peace Movement of Ethiopia, the Back-to-Abyssinia Movement, and the Ras Tafari
Movement in Jamaica. The repelling, at Adowa, of the Italian incursion by Ethiopia’s military
forces in 1896 sent the country’s prestige among Africans soaring. This defeat of a white nation
became an emblem of African valor and resistance at a time when much of the rest of the
continent was reeling under expanding Colonial Might.889
The lawyers, merchants, journalists, doctors, and churchmen, composing the nationalist
intelligentsia in West Africa, who had been pressing, since the turn of the century, for a share of
political power, were inspired by the concept of “Ethiopianism”. To them it had a different
meaning than did the term in South and Central Africa, where white settlement and economic
exploitation had long been experienced. Fundamentally racial, the West African version was antiwhite on a moderate scale without being anti-government, as elsewhere. The separate African
churches, which had been a proving ground for articulate protest against imperial rule, had not
materialized in Côte d’Ivoire before the war, at least to the extent evident in English-speaking
colonies. The Nigerian, Ayandele, traces the origin of the Ethiopianist vision to the policies of
Henry Venn, Secretary of the Church Missionary Society, 1842-1872, who introduced a Native
Pastorate in Sierra Leone in 1861. This innovation began to fulfill the African’s desire for
responsibility and leadership, both in the church and in government service. To Christian Mission
in Côte d’Ivoire, it would provide a vital contribution by augmenting the ranks of catechists at a
time when growth potential was peaking and the number of priests was severely reduced. In
polity, and would pointedly fuel nationalist sentiment. Among progressive thinkers, African
nationalism was interdependent with Christianity. Whatever its shortcomings, Ethiopianism did
not lack the capacity to envision the future of the continent globally, foreseeing its eventual
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conversion to Christ, and the establishment of a theocracy. Native Pastorates would be increased,
then combining to form an independent African church, embracing all Africans freed from
sectarianism, and staffed only by Africans. This would represent the ultimate Pan-Africanism, in
which the development of the African would be optimally realized.890
Ethiopianism was unabashedly syncretistic; a reaction against the sometimes ill-conceived
tendency, of Christian Mission, to obliterate cherished indigenous values. One of its foremost
spokesmen, the Yoruba Mojola Agbebi, cried out against African Christians who danced to
foreign music in social festivities, singing to foreign music in their churches, marching to foreign
music in their funerals, and using foreign instruments to cultivate their musical tastes. A colleague
of Agbebi’s in Gold Coast was J. E: Casely Hayford, patriot, and leading Pan-Africanist, who will
figure in the ministry of William Wadé Harris. His brother, Mark Christian Hayford, established
at Cape Coast the Baptist Church and Mission and Christian Army of the Gold Coast, funded by
contributions from Great Britain, Canada, and the United States, which became the first African
church to establish itself, however tentatively, in Côte d’Ivoire. The founder had received
ordination from Agbebi, and served as Secretary of the Native Baptist Union of West Africa, of
which his mentor was President. Casely Hayford’s Ethiopia Unbound: Studies in Race
Emancipation, published in London in 1911 provided Ethiopianism with a new ideological
dimension. He saw Africa under Colonial Might as “Ethiopia chained”, but professed faith in the
ability of his race to redeem Africa through assumption of control over their own affairs in
developing indigenous institutions that would permit their emergence as a giant among nations.891
Shank states that: “Harris was an adherent of Ethiopianism”, in the sense of: “we Africans, too, in
our Africa, will obey Christ in our African way, in view of the reign of Christ over the whole
world”. This self-awareness was consistent with the thought of Blyden, who was impressed by
“the special appropriateness of the African character for the mission of Christ”. Both Blyden and
Harris, among others, perhaps beginning with John Payne, named Bishop of the Liberian
Episcopal Mission in 1851, had foreseen a particular role for the Grebo in the evangelization of
West Africa.892 The “particular role” of Harris would decisively impact the colony of Côte
d’Ivoire and, with it, Christian Mission. This researcher agrees with the above assessment, of “the
African character”, but would add that it is also appropriate for preaching “Jesus Christ and him
crucified” in the African context, without extra-biblical baggage.
Pan-Africanism had already taken root by 1900, when The Pan-African Conference was called to
order in London by the Trinidadian barrister practicing there, Henry Sylvester Williams, and
attracted prominent West Africans. It was the first time that a group of people of their color,
united by experience and emotion, met to share their thinking and feelings. The nationalists in
West Africa were vividly impressed, and gave extensive coverage to the proceedings in their
press, providing evidence of the widening awareness of Pan-African attitudes. Enthusiasm was
tempered by the realization that the teeming masses of the illiterate were as yet largely untouched
by the aspirations that animated members of the elite. In 1905, the Gold Coast Aborigines Rights’
Protection Society held talks for the purpose of convening a Pan-African Conference in the
colony the following year, but abandoned the plan when it evoked only minimal interest. Booker
T. Washington had more success with the Conference, which, was organized at his Tuskegee
Institute in the United States, 17-19 April 1912. In attendance from Gold Coast were Frank Atta
Osam Pinanko, Presiding Elder of the African Methodist Episcopal Zion Church, and Mark
890

Ibid., pp. 11f., Ayandele, op. cit., pp. 177-180, 186f.
Asante, op. cit., pp. 12ff.
892
Shank, Prophet Harris, op. cit., p. 275.
891

289
Christian Hayford, who gave an address and read a letter from his brother Casely, praising the
great work being done at Tuskegee, as “a mighty uplifting force for the race”. The previous year,
Mojola Agbebi had addressed the First Universal Races Congress, devoted to improving
understanding between the races without challenging Colonial Might, at which other PanAfricanists were present, on the subject of “The West African Problem”.893
Colonial Might contributed to the debut of Pan-Africanism in West Africa through education,
pioneered to a large extent by Christian Mission, as the newly educated class began to regard
itself as African first, with other allegiances being subsidiary. The inclination to speak of
unanimity among Africans, or of a seamless identity of interests, is perhaps unwarranted, although
the people were to a large extent geographically, and racially, amalgamated, at least as “race” was
then comprehended. Pride in, and responsibility for, one’s own was instilled from birth, and an
offense against any was felt to affect all. The die had been cast, and in the century preceding the
Great War in Europe, Edward Wilmot Blyden’s Pan-Negro ruminations among English-speaking
peoples of West Africa had taken flight and permeated a continent. Thus, by the time Dr. W. E. B.
Du Bois, in 1919, brought into existence his first Pan-African Conference in Paris, at which
Williams maintained a leadership role, with Du Bois sharing the limelight, the groundwork had
been formally completed.894 Benefits to Christian Mission in Côte d’Ivoire from these movements
would not become immediately apparent, although the cross-currents on the Basse Côte,
emanating from Gold Coast and from Liberia, where they were more advanced, would insure that
those who were trained for service, would be exposed to them.
9.6 Roman Catholicism in Europe, and in West Africa Under Twentieth Century
Colonial Might
In 8.7, Roman Catholicism under its twentieth century, pre-war, pontiffs, Leo XIII, who would
guide the founding of the first permanent Christian Mission in Côte d’Ivoire, and Pius X, was
introduced. At their disposal were the assets of numerous mission orders, functioning under
stricter control and supervision, that were preeminently Occidental, paternalistic, and largely
French. A prominent sentiment among the laity, who were responding with greater financial
support, was that Christian Mission was a needed counterweight to Colonial Might.
In the early years of the new century, literature devoted to Christian Mission, both periodicals and
books, particularly in Germany, was being reproduced on a grander scale, alongside the emerging
discipline of an invigorating science of mission. Able leadership was provided beginning in 1910,
by the Institut für Missionswissenschaft, whose founder, Professor Josef Schmidlin at the
University of Münster, though not immune to animosity toward Protestants, was influenced by
Gustav Warneck. An observation, to which Schmidlin was party, regarding motivation for
mission between the two confessions, was that Protestant mission proceeded from the people, and
made it a personal, rather than a churchly, matter. Roman Catholic mission was regarded as being
an official affair of the Church, and neither personal nor collective. Based upon records examined
in the course of this research, it would appear precipitate to deny categorically that the mission
impulse arose within the heart of the individual in either case. The longer that relations on the
field between the two confessions developed, the more mission methods progressed. The
association of missionaries with Colonial Might, was undergoing change, depending upon the
nations and peoples from which, and to which, they were being sent. Spoors of the patronage893
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system, which had prevailed in Spanish and Portuguese lands, lingered. Even France, in the early
twentieth century, left its own mark upon patronage, in that every Roman Catholic missionary
could be regarded as representatives of French interests.895 Christian Mission, at the same time,
saw the wisdom of loosening ties to governments in order to avert the tendency to evolve into
“National churches”. The long-standing insistence of the Propaganda, upon the formation in each
country of an indigenous clergy, was given new impetus at the beginning of the twentieth century.
In 1907, the Church could count 135 seminaries in Africa, Asia, and Oceania, where more than
5,000 native priests were being trained. To insure that new mission plantings would become
firmly rooted in local culture, the catecumens were more energetically prepared, and equipped for
appropriation of a greater role in schools and in charitable works. More attention was also being
directed toward Bible translation.896
On the continent of Africa, from the early labors of the Holy Ghost Fathers of Libermann, and the
White Fathers of Lavigerie (see 4.3 and 8.7), work, primarily among Europeans affiliated with
French Colonial Might, had expanded in Algeria, Morocco, and Tunisia. There was also
movement on the “union” front in Egypt and Ethiopia. South of the Sahara, growth was being
experienced in Belgian Congo, in French West Africa, and in Uganda. In the lands where the sun
never set on the Union Jack, Roman Catholicism was making little headway, and in Islamic lands
virtually none.897 The twentieth century, in West Africa remained in the shadow of the nineteenth,
with mission conditions and mission methods, at first, changing but little. The war would,
however, accelerate transformation. In the Senegambia, evangelization continued to center upon
non-Muslim ethnic groupings. In Senegal, the apostolate, in 1901, consisted of only thirty-three
missionaries. The hoped-for building of an adequate indigenous priesthood remained only a hope.
A decision in 1910 to open a training center for catechists in Senegal was executed only in 1916.
Most candidates seemed incapable of functioning except under supervision, a complaint also
voiced by Protestant missionaries in West Africa, which, to be fair, reflected deficiencies in their
training rather than in the subjects themselves. Because of this perception, and, due as well, to the
opening of secular schools by Colonial Might, arising from the emphasis upon secularization of
education in 1903 (see 9.3), it was recognized that a method of outreach less dependent upon
schools would have to be tested. The Brothers of Ploërmel simply turned their schools over to
laymen and left Senegal. The Sisters of Saint Joseph of Cluny closed their schools, and then
surreptitiously re-opened them to a limited number of pupils. In The Gambia, the administration
opened a school for Muslims in 1903, effectively thwarting mission initiatives.898 Priests from
Saint Louis in Senegal evangelized in Mauritania, almost exclusively among expatriates in the
cities. In Guinea, during the first decade of the century, Christian Mission followed in the train of
pacification from the coastal areas to the forest zone.899
In the French Soudan Christian Mission began in the previous century, however, in the early years
of the twentieth, the White Fathers took-over the stations which had been established by the Holy
Ghost Fathers, who had opened schools in Timbuktu and in Segou, believing, according to
traditional mission theory, that they would be an effective means for evangelization of non895
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Muslims. The schools never prospered, and in 1907 the White Fathers closed their mission at
Timbuktu. The administration was persuaded that the effort came to naught because the institution
was located in a heavily Muslim sector and was seen by the local people as an instrument of
Christianization. The missionaries were convinced that the local inhabitants had seen no good
reason why their children should learn French, which was merely a device for separating them
from their own culture. The school at Segou was reduced, by the secularization decree of 1904, to
a center for instruction, in doctrine, and in agricultural methods. Since the school was now
private, the priests were relieved of the responsibility of teaching French, and in French, which
had been a deterrent to the realization of their purposes. Expectations arising from the rejection of
Islam by the Bambara, the principal tribe of the area, were at first confirmed by requests for
instruction, which poured in from the scattered villages. Later, however, they were dashed by the
missionaries’ opposition to traditions that the Bambara refused to abandon. Misrule by French
Colonial Might among the Bambara was also a factor (see 5.3).900
Another issue arose, on which opinion between Christian Mission and Colonial Might in West
Africa was divided. Certain missionaries among both Catholic and Protestant, as well as
administrators, in French- as well as in English-speaking colonies, favored isolating the local
people from the demoralizing effects of western secular education, including European languages.
The reasoning of the missionaries was grounded in the fear that Africans who were too well
educated would desert them for better paying positions in the commercial houses and in the
government. This has already been shown to be the case in Côte d’Ivoire, among those who had
been trained in the mission schools of Gold Coast, Liberia, Senegal, and Sierra Leone. Among
Roman Catholic educators of this period there was no unanimity of opinion regarding the role of
the schools (see 9.2). An added concern was that the making of an elite would cause them to
become rebellious and critical of their superiors, which anxiety was borne-out by subsequent
events (see 9.5). Some representatives of Colonial Might, both British and French, likewise were
made uneasy by the missionaries’ preaching the “subversive” idea of racial equality, blurring a
distinction that they wished to preserve. These contradictory theories were severely tested by the
war. Recruitment of Africans for military service was both encouraged and opposed in Britain and
France, as well as in Belgium and Germany. It was reasoned that exposure to the disunity and
weaknesses of Europeans would undermine their authority over the colonies. Of necessity,
however, hundreds of thousands of West Africans, mostly from AOF, served at the front.901
Present-day Burkina Faso, formerly attached to the (Western) Soudan, had much in common with
its neighbors to the East, in that the Mossi, like the Bambara, had been resistant to Islam (see 5.5),
were dispersed in settlements over a sparsely-settled expanse, and were equally unready to part
with their traditional religion and system of government. Christian Mission was first implanted
among the Mossi in 1900 and reached the capital, Ouagadougou, a year later. Schools directed by
the White Fathers were established under Colonial Might, and were importuned to serve the
interests of French penetration. The French language was to be taught, and spoken, even during
recreation. This order came to an end, with the enforcement of secularization, in 1906, as the
schools, having declined in public favor, were closed. Here, as elsewhere in AOF, with severe
restrictions placed upon the Catholic schools, the government openly showed partiality toward
Islam. In the Western Soudan, Arabic was raised to the status of an official language, and
Muslims were appointed chiefs and judges, even over non-Muslims. With the appointment of
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William Ponty as Governor general at Dakar, policy shifted, owing to his suspicion that every
Muslim chief and cleric was a potential threat to French dominion. In 1911, he decreed that local
chiefs would rule over their own areas, and rescinded the law which had made Arabic an official
language. As Christian Mission was preparing to expand to other tribes occupying the region
between the Red and the Black Volta rivers, the war erupted, bringing with it other dislocations.
As in Côte d’Ivoire, priests were conscripted for martial service in Europe, and those remaining
on the field were required to assist in drafting the indigenous for the war effort. Little time was
left for evangelization, while the brutality of recruitment methods brought reprisals against the
Church, with two mission stations being destroyed, and all contact with the priests, out of
mistrust, simply avoided by the people.902 On the positive side, ambient factors during the war
brought the life expectancy of the missionaries up from a pre-war 32 years to 49. The diminished
yellow fever menace was in part responsible (see also 9.4).903
Approaching the denouement of the relationship between Christian Mission and Colonial Might,
the foci of this research, prior to the realization of the most spectacular growth of the one, and of
the most dramatic modernization of the other, certain broader observations may be useful.
Mission history reveals among the different Christian groupings a relatively high degree of
similarity, in regard to, both the scale of methods employed by the sent, and to the range of
response registered by the hearers. Equally, from a cursory knowledge of Ancient History, one
easily discovers that seminal Colonial Might has been characteristically driven by the profit
motive, an investment in the outfitting of expeditions by one people to exploit the resources of
another, which implies the exercise of power by which the one is oppressed by, and rendered
dependent upon, the other. Christian Mission, from its inception, has alternately opposed,
cooperated with, and submitted to, imperial authority, impelled in the latter instance by
recognition of benefits derived from it: peace, order, public security, and, often, religious
freedom. European Colonial Might in West Africa succeeded in breaking the will of indigenous
peoples trusting in their respective divinities and in their priests, for deliverance as they had
historically, in inter-tribal wars, to resist alien rule or alien religion. It was scarcely different for
those peoples who initially elected to meet force with appeasement (see 5.3).904
Relations between Christian Mission and Colonial Might in Côte d’Ivoire, during the formative
years of both, tended to undergo changes with the coming and going of the personalities
representing them. These fluctuations also affected their respective rapports with the indigenous
populations. The religious policies of the political authorities, as well as the attitude of the
missionaries toward them, were indisputable factors governing their relationship. French Colonial
Might vacillated between a disposition to use Christian Mission as an agent in peaceful
pacification and europeanization of the tribes at one extreme, and the view that the it was part of a
subversive papal plot at the other. It appeared likely that the stance adopted was determined by
sentiments prevailing among the electorate in the métropole. Two distinct phases are discernible
in the period before the war. First came the era of qualified cooperation, reliance upon the
missionaries to uphold the civilizing goals of the regime. Winning the loyalty to France of the
indigenous, and their indoctrination in the manners and mores of French culture as well as in
spiritual virtues, was taken as sound political doctrine, both during the Faidherbe era in Senegal,
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and by Governor Binger and his successors in Côte d’Ivoire, evidenced by the offer of financial
assistance for their schools. A cooling of relations corresponding to the political ascendancy of
the bloc de gauche in Paris in 1899, was succeeded by a return to amicability, with the uniting of
all Europeans in the interest of security in the face of tribal uprisings, which were costing lives of
their compatriots, during which the priests served as medical orderlies, and as a shield of the
innocent from military retaliation. The second phase, which was characterized by the harsh
realities of secularization at the national level, was ameliorated to a degree by the appointment in
1908 of Louis-Gabriel Angoulvant as Lieutenant governor of the colony. The missionaries by
then, however, had been practically alienated, having decided to hold all contact with Colonial
Might to a minimum, when not ignoring it entirely.905
Constructive aspects of Colonial Might, from 1895 to this point, have been treated previously, but
were often interpreted as punitive by the cercles that had been the most obstinate opponents of
French penetration. As a reaction against unpalatable measures, entire villages among the Agni in
the East migrated to Gold Coast, a refuge for miscreants and malcontents from the founding of the
French colony. Thousands of the indigenous in the West also escaped to Liberia.906 Although
attempts to combine interests of the two foreign protagonists on the West African coast were
often wretchedly futile, despite both positive and negative results, the Church, having at times as
often as the indigenous, chafed under the yoke of Colonial Might, emerged on the cusp of the
twentieth century poised to take advantage of its greatest opportunity since 1895.
Failings frequently inherent in the endeavors of the sent around the world, keenly felt both by the
hearers and by those who have accepted the good news, to which neither Colonial Might nor
Christian Mission in Côte d’Ivoire was entirely immune, included: the sense that decisions
affecting the indigenous were most often made far from actual conditions in the towns and
villages and delivered to the people as a “package”, measures being adopted, not by those most
directly concerned, but for them. Through cultural insensitivity, or euro-centric thinking, and
acting from their own presuppositions rather than those of their hosts, communication was
frequently stressed, or lacking. On one hand, the apostolic prefect Hamard made a conscious
effort to correct this deficiency by decreeing that his priests learn the language of those among
whom they served, together with their maxims, proverbs, and familiar expressions (see 9.3). Still,
a feeling was engendered within the heart of the simple man in his hut, or in his field, that, despite
the hardships suffered on his behalf by the Europeans, even unto death, the buildings which they
erected, the services which they rendered, the practical and spiritual truths which they imparted,
he was nonetheless unloved, and that his friendship was unwanted. This simple man could try to
use the foreigner, he could admire, envy, love, or even respect him, but would be less impressed
with his humility. It must have seemed to the average African that Christian Mission could be
more disturbed by the treatment that it received from Colonial Might, than by offenses committed
against him. The missionaries did at times earn a degree of redemption by interceding directly
with the administration on behalf of the indigenous, even if absolute neutrality on every issue
involving the two would have been impractical if not impossible.907
Despite modernizations introduced by the progressive Eugène Étienne (see 5.6), Colonial Might
still left much to be desired. In Côte d’Ivoire, Residents general changed with each new cabinet in
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Paris, and both the policies formulated at home and the temperaments of the officers in the field
who implemented them, were anything but uniform. The hoary doctrine of “assimilation”, by
which was meant an attempt to open the way for the indigenous to become French in culture and,
ultimately, in citizenship, having laws identical to those in the départements of the métropole, was
beset by indifference at the ministerial level among other difficulties. To the officials in the field,
whose primary concern was the maintenance of public order, assimilation, which could only spell
complication, was viewed with a jaundiced eye. Under funded, the colonies generally lacked
adequate housing, schools, and medical facilities. Deputies had insisted that the colonies pay their
own way, and taxation was rigorously enforced. Personnel who survived the shifts and changes
endured by their superiors were often the least competent, the most disinterested in the welfare of
the local people and, not surprisingly, as corrupt as the native chiefs, through whom they dealt
with the trials and tribulations of the masses. Private enterprise in the colonies was still not an
interesting prospect for investors, who saw greater security in the Paris Bourse, whose workings
they better understood. The colonies were a source of raw materials and, for a few intrepid
businessmen, of markets subordinate to the interests of France, with international trade squelched
by tariffs and prohibitions. To be sure, there were also Frenchmen who gave unstintingly of
themselves to insure that the benefits that they enjoyed were shared with others. Missionaries
provided education, sanitation, and health care in areas where none had previously existed, and
the military helped to quell inter-tribal warfare and banditry.908
Before 1914, private overseas investment by French capitalists, in territories over which le
drapeau tricolore was flown, amounted to approximately one-tenth of Great Britain’s colonial
investment, and of her Empire’s trade. The illimitable markets envisioned by Jules Ferry were
represented in the cold light of reality by a pre-war total for West African trade of $50,000,000.
At the same time, the Third Republic, which surpassed every continental nation in empire
building, with the French fleet maintaining stations in every ocean, with long-range economic
hopes, the principal justification for imperialism, still pursued the expansionist dream.909
The last African land to be brought under European domination was Morocco, which had a
monumental effect upon the intricate balance of power in pre-war Europe. An analysis of all the
factors that precipitated the catastrophe, to which the continent was subjected beginning with the
German declaration of war against France on 3 August 1914, does not belong in a missiological
treatise, but since the war impacted Christian Mission in Côte d’Ivoire (see 9.4), the subject
merits more than a glance. Briefly, France’s imperialism, system of alliances, nationalism,
economic rivalries, military posture, and the armaments race, made war a relatively easy choice
for her leaders. Following his country’s victory at Sedan, Bismarck had striven to isolate France
from allies who could give aid and comfort to a nation bent upon revenge. A treaty with Russia in
1894 had relieved French isolation, but involved France in Russian intrigues in the Balkans. Ten
years later, an accord with England established the Triple Entente as a counterpoise to the Triple
Alliance. Morocco was of strategic significance, owing to its location on both the Atlantic and the
Mediterranean coasts. The unsettled state of its internal economic and political affairs invited
intervention by more powerful nations. France, believing that her mission civilatrice especially
qualified her to deal effectively with Africans, could see no reason why Morocco should not
become her next possession. Spain and England joined France in supporting the sovereignty of
the Sultan and the territorial integrity of the country, despite signing secret articles calling for
ultimate partition. Germany, who had called for equal rights in the land, was not consulted and, as
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a late arrival to Colonial Might, tended to be hypersensitive to perceived slights by her more
experienced neighbors. Matters were smoothed-over in 1906 at a conference in Algeciras, Spain.
France gaining control of the Moroccan police, while jurisdiction over financial and commercial
transactions was placed under international supervision.910
War over Morocco had been averted, although both France and Germany lost little time in
bolstering their alliances. President Raymond Poincaré and Premier René Viviani were on a
fence-mending errand at Saint Petersburg when the nephew of Emperor Franz Joseph I, and heir
to the throne of Austria-Hungary, Franz Ferdinand, was slain at Sarajevo on 28 June. Germany
had urged swift action against Serbia, and on 23 July, Vienna delivered an ultimatum to Serbia,
followed on the 28th by an offensive against Belgrade. Czar Nicholas II ordered a general
mobilization on 30 July, France and Germany followed suit on 1 August and, on the 3rd,
Germany declared war on France and invaded Belgium.911
As the cannons roared in Europe, a Liberian national, accompanied by two women, was already
engaged in combat on another plane, with the demons which had dominated since antiquity the
masses inhabiting coasts, forests, and savannas, now belonging to the colony of Côte d’Ivoire.
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PART 10

Christian Mission and Colonial Might in Côte d’Ivoire:
The William Wadé Harris Epoch

10. Introduction
Since this is a missiological treatise, since the Harris ministry was responsible for the most rapid
growth of Christian Mission in Côte d’Ivoire during its first quarter century, and since the impact
of Colonial Might upon both him, and upon Christian Mission as he found it and as he left it, will
this section be devoted to him, and to his influence.
In subsuming the pertinent elements of his life, and focusing upon the period of his ministerial
tour of this colony, it would be useful to recall the data presented under Part 7 concerning
African Traditional Religion, since it was into this world that William Wadé Harris was born and
grew to manhood. Background information on his Grebo tribe and his native Liberia may be
reviewed in 4.3. Shank locates the presumed 1860 birth of “Wadé” (or “Waddy”) into a “heathen”
family, in the Nyomowe Glebo (or Grebo) village of Glogbale, known as Half Graway (see Map
52, following page), “one of the smaller” among “several more or less permanent camps”,
probably consisting of some “forty round huts” scattered under the coconut trees. Harris later
related both that his father was “heathen”, and that he was “born Methodist”, suggesting that his
mother was viewed as Christian “in a traditional and polygamous family”. Shank provides
considerable detail pertaining to the specific nature of ATR practiced by the Grebo in the area
surrounding Glogbale.912 This Map, incidentally, locates Rockbooka in present-day Côte
d’Ivoire, making it one of the earliest Protestant churches on Ivorian soil, which then belonged to
the Maryland purchase in modern Liberia, but was annexed by France in May 1891 (see 5.5),
together with all lands east of the Cavally.
In 1873, the young Wadé and an older brother went to live at Sinoe with a maternal uncle, John C.
Lowrie, who in the 1850s had been “received on trial” by the Methodist mission. In accordance
with Methodist tradition, Wadé, because his family was not fully Christian, could not be admitted
as a candidate for the rite of baptism (later administered by his uncle in another environment). His
early years were, however, likely imprinted with whatever Christian teaching his mother, through
infrequent, because of her marital status, attendance at public worship assemblies, could inculcate
by precept and by example. The political and domestic variance in the midst of which he passed
his early youth could, likewise, not have left him unscathed. Remaining in the Lowrie household
until he was eighteen, Wadé, separated from his father, was exposed to relatively well-educated
Christian role models, such as the schoolteacher John Farr, and the Liberian deacon, R. H.
Gibson. Lowrie was an authority figure, in the home, in the church, and in the school, whose
extended family was present on the Lord’s Day at Sunday school, at morning and evening
worship, and, as well, at mid-week prayer meetings. At home there were morning and evening
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prayers, with thanksgiving being offered before meals. Harris, while acquiring “civilization”, later
acknowledged that he had not been “converted”, as had been his older brother, in the Lowrie
household.913
When Lowrie was transferred back to the Cape Palmas area, near Wadé’s home, the boy’s father,
who had received no financial benefit from his son, “stole” him from Lowrie before the latter’s
decease in 1880. Although he had served an apprenticeship under Lowrie’s tutelage, probably as a
mason, in keeping with Grebo tradition, Wadé was sent to sea as a “crew-boy” (“kru-boy”). A
personal account of this experience later revealed that he had visited Lagos twice and Gabon
twice, on German and on English ships, which would have put in at ports in Liberia, Côte
d’Ivoire, Gold Coast, Cameroon, and surrounding islands. The labor was arduous, the discipline
harsh, the remuneration scanty, but the return to the village, displaying new clothes and other
acquisitions, was an occasion for celebration, and, often, for the taking of a first wife. The
voyages would acquaint the young seaman with different ethnic groupings, and with Colonial
Might, and would afford a basis for comparisons among them. He would also learn, from the
comportment of the sailors and other whites encountered in the port cities, to distinguish between
those who were Christian and those who only claimed to be. Some sea-going Africans thus
became hardened against Christianity. Wadé later claimed to have been a witness to the British
conquests of Elmina, and of the Ashanti in 1879, which may have contributed to his subsequent
pro-British stance.914
After his return from abroad, “civilized” and with a certain degree of sophistication, he did not go
back to his own home, but rather to the Lowries’. He was there when his uncle died - in the pulpit,
while preaching on the subject of “faithfulness” - and remained with the widow for some time
afterward. In 1882, Dr. Blyden (see 9.5), now Secretary of the Interior in the government at
Monrovia, found himself in difficulty and repaired for a month to Cape Palmas, which was then
somewhat independent of the capital. He gave a public address explaining the reasons for his
actions, and probably spoke on other occasions at which the young Harris would have been an
observer. Civic interest was being awakened in Cape Palmas, which was rife with political
currents and counter-currents. In this period, Harris, at the age of about twenty-one or twenty-two,
was “converted” through the preaching of a Liberian Methodist named Thompson, the successor
to Lowrie, who was preaching from Revelation 2.5. “The Holy Ghost come on me”, he said, and
in the same year he began preaching. Shank distinguishes the baptism by his uncle from the
conversion experience at the preaching of Thompson. Though the full significance for him of the
former is not known, Harris later interpreted it as a preventive measure against a return to
fetishism. It also marked his entry into a “Christian cultural pattern of life”, which he does not
seem to have personally appropriated as his own, although retaining it as a “model”, the correct
standard of conduct. According to tradition, it was probably at his baptism that he adopted the
“civilized” names “William”, which may have been borrowed from that of a progressive local
chief, and “Harris” from N. S. Harris, an early Grebo evangelist, both then deceased. From his
“model” he may have deviated while at sea. Thompson’s “summons” to repentance struck a
responsive chord, which he internalized. This experience seems to owe something to both
Methodist doctrine, and to Grebo tradition, in which power to overcome obstacles was conveyed
through “spirit” Possession.915
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In addition to “supply” preaching in the Methodist Episcopal Church, he worked as a mason to
support himself and to assist his aunt, and at gardening to provide food for the table. In 1885 or
1886, Harris who, contrary to the custom of the kruboys, waited to take a wife, was married at
Spring Hill by the Grebo O. H. Shannon of the Protestant Episcopal Church, to Rose Bedo Wlede
Farr, daughter of the teacher and catechist John Farr (see above). The new husband built at Spring
Hill station a magnificent, for those times and in that milieu, two-story house with cement and
stone walls, windows and shutters, a staircase, and a hearth with chimney. Having departed from
the Methodists, with whom he had been identified since birth, one of many who made the change,
he was confirmed by Bishop Samuel David Ferguson of the Protestant Episcopal Church in 1888.
An Americo-Liberian who arrived in the colony as a child, Ferguson was the fourth “missionary
bishop to Cape Palmas and to parts adjacent”, and the first Liberian, a position that he occupied
until his decease in 1916. He believed earnestly in western Christian values, built up a church
having “administrative stability”, and strove to win the indigenous, whereas the larger Methodist
fellowship was structurally inferior, and concentrated upon the settlers. Harris had another reason
for changing churches, which he admitted with remarkable candor: “I run away for money (. . .)”,
being married and having a small daughter. His covetousness may have had a lasting effect upon
his conscience. He served the Protestant Episcopal Church for twenty years, but after his
prophetic ministry, during which he never accepted money, he identified himself as Wesleyan,
never as Episcopalian.916
Four years after receiving confirmation, Harris was appointed to his first position with the church,
having received, as an adult, further training at a Protestant Episcopal school. Ferguson, in a new
annual budget proposal of between $3,000 and $4,000, asked for funds for the payment of five
dollars per month to Harris, whom he had named “assistant teacher and catechist at Half
Graway”. A second daughter, Grace, was born and he continued working as a mason, probably
teaching Sunday school at Spring Hill. Tribal unrest was persistent, with the Cavalla rebellion
beginning in 1886, and with Harris supporting, as did Ferguson, the official “law and order”
position of the Americo-Liberians. Under Ferguson, the Protestant Episcopal Church grew
dramatically, and almost exclusively among the indigenous population, as the missionary bishop
cooperated with the government to weld the diverse tribes into “one nationality”.917
Other trends, both political and religious, were forming around the world in which Harris was
moving, and which was moving him. Samuel W. Seton was an early Grebo Christian leader. He
had been in charge of Hoffman Station, but after the death of his wife, irregularities in his life led
to his suspension. While remaining active in Episcopalian circles, Seton was also active
politically and was, in 1887, the first Grebo elected to the national legislature. In the same year,
he withdrew from the Episcopalians, and founded The African Evangelical Church of Christ.
Seton had been acquainted for some time with Edward W. Blyden. Blyden had entered Liberia as
a colonist in 1851 at age nineteen, became a newspaper editor in 1855, and an ordained
Presbyterian minister in 1858, the same year in which he began to work in secondary and higher
education. Active in politics, he campaigned unsuccessfully, in 1885, for the presidential office.
Blyden favored the cause of the indigenous against the colonists, despite his identification with
the latter, upheld polygamy, and was critical of the missions because of their clash with traditional
cultural values. Toward these, he felt, Islam was more sympathetic. He was enthusiastic about
Seton’s independent church, which authorized polygamy, but which, additionally, was becoming
a center of influence in the country for the doctrines of Charles Taze Russell, founder of the
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movement in America that became known as Jehovah’s Witnesses. Despite a crusade among the
other churches, led by Ferguson, to stem the tide of Russellite influence, both Russellism and
Blydenism were gaining adherents in Liberia, and William Wadé Harris was tinged by elements
of each.918
1892 was a turning point both for the church at Half Graway, and for Harris. The former bodio
received the rite of baptism, and at neighboring Hoffman Station the entire population agreed to
abandon their “fetish house”, and to exchange their “greegrees” for a Bible placed in a chapel
constructed at Bigtown (Gbenelu) in front of the bodio’s house.919 The bodio of the Grebo was “a
kind of hereditary priest in whom was concentrated much of the sacral power and authority of the
villagers”. His house, with its sacrificial altar and “fetish”, was sacred, a place of refuge which
was never closed, its fire never to be extinguished. He fulfilled a judicial function, mediating
conflicts, and seeking to ensure for his people harvests, health, and trade, through sacrifices, both
at fixed intervals and, exceptionally, in times of epidemics, or war. He also announced the
beginning of the rice planting, and of the fishing, seasons.920
In the years 1895 to 1899, O. H. Shannon, who officiated at the marriage of Harris, assumed the
charge of work at Half Graway, as deacon. Wolfe Memorial Chapel, named for an American
donor, was dedicated. To the Harris family was added a son, John. As he was licensed as a lay
reader for the Graway Station, a torpor over the approximately forty-six communicants, had set
in. The local King had brought back demon-worship, strongly opposed by Shannon, who
preached concerning the wrath of God, and issued a call to repentance. Harris, as lay reader gave
evidence of being a good reader as well as having familiarity with the Prayer book, which enabled
him to select prayers and readings for the church year. He also preached frequently in the absence
of Shannon, who from his occupation at Hoffman Station, only came to Half Graway monthly for
communion.921
In 1899, after Harris had served the mission for seven years at his starting salary of $5.00 per
month, he received, upon the recommendation of “King Bulu” at Graway, the position of official
interpreter of Maryland County, for which he was paid $200 per year. The Annual Report of the
church for 1901 mentioned Harris, not as lay reader but only as a day-school teacher among the
heathen, suggesting that his government position was occupying more of his time. He found the
occasion, however, to teach building trades, including carpentry and brick making. Assumed to be
aged forty, Harris had six children, the oldest being fifteen. This year was a discouraging chapter
in the history of the Graway District. Harris’s brother-in-law, Nathaniel Farr, who had been in
charge of the boarding school, and who was a faithful church worker, died, Bishop Ferguson
moved his office to Monrovia and administered the districts through superintendents, the deacon,
Shannon, was in poor health, no new members were added, and “heathen” communicants lapsed
into their former practices. Finally, in 1903, Harris was named to succeed his brother-in-law, after
two previous choices had come and gone. As “Master of the Boarding School” at Spring Hill and
“second in authority” in the local Episcopal church, his salary was $200 per year, less than the
$300 earned by the better-qualified Farr. It seems that the boarding school had been organized for
the same reasons that the Roman Catholics in West Africa had established them, namely, to retain
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the pupils, who, as day-schoolers, could be periodically withdrawn for work on the family farms,
and possibly also to shield them from heathenism in their homes.922
As Harris assumed more responsibility in the church, tensions arose with Ferguson, a strict
disciplinarian, who felt constrained to suspend “conditionally” the offender for “improper
conduct”. Local political conflict and the lapsing of certain members into non-Christian customs
seem to have been in the background of the reprimand. Later in the same year, Harris resumed his
charge at Half-Graway, which coincided with the ascendancy of a new king, who was more
favorably disposed toward Christianity. In 1904 and 1905, the President of Liberia, Arthur
Barclay, who was married to a Grebo, working together with the legislature, inaugurated a system
of indirect rule for administering the interior, which enabled the king, and Harris, to submit to
central authority without having to give up prerogatives in respect of the Grebo people. The
Episcopalians were becoming increasingly involved in national politics, and in the elections of
1895 and 1899, fraud and other forms of corruption, involving even ordained ministers, had been
discovered. Bishop Ferguson, who exerted considerable influence in the capital, warned of the
dangers inherent in these aberrations for clergy and laity alike, specifically in Maryland County.
Owing to the bishop’s ethical stature, the legislative assembly appealed for his assistance in
combating the liquor traffic. The moral code by which he lived did not prevent Ferguson’s
support for the use of force in bringing the indigenous to submission. Developments in Liberia
were closely followed by the British, French, and Germans. The French vice-consul at Monrovia
proposed to Paris that the government intervene before the other competing powers did so. Dr.
Blyden, the diplomatic plenipotentiary for Liberia in the 1905 boundary negotiations with France,
gave a speech in London in the same year, affirming that Liberia was “a British colony in
everything but the flag”. Harris was no disinterested by-stander while these domestic and foreign
machinations were circulating in his country.923
In a 1907 report, the deacon, M. P. K. Killen, who had been named to replace the recently
deceased Shannon, issued a commendation of “William W. Harris” as Lay Reader, indicating that
the crisis to which he had been party had meanwhile subsided. Harris soon became embroiled in a
new exigency, however, with life-threatening implications. Having been summoned to mediate a
dispute involving a Grebo who was accused of having cast a spell that had disrupted local fishing,
and who was being forced to undergo the ordeal of drinking sassiwood, a poison. The local
people, in a high state of agitation, demanded that Harris instead drink the potion. He was rescued
by the timely arrival of white missionaries, and of the chief of Whole Graway. It may have been
that Harris had somewhat changed his allegiance from virtually unconditional support of native
custom to a position favoring Christianity and civilization, at a time when the population was
shifting from upholding the central government to the favoring of traditional ways. Harris, after
conforming to the norms of the Episcopal clergy, including their sartorial preferences, in early
1908 began edging back toward acquiescence in Grebo opposition. His dissidence reached the
point of conspiracy to undermine the authority of the chief of Whole Graway because of the
latter’s loyalty to the Liberian central government, and to install a local king who was antiLiberian.924
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In that year discord arose between the Grebo and the Cape Palmas Liberians over a local $5.00
tax imposed upon each kruboy. The former were now leaning toward the national, rather than the
local, leadership. President Barclay, but not the legislature, was avowedly pro-British, with two
judges revising the Liberian judicial system, officials placed over the Liberian customs office,
three officers having command of a Frontier Force, and the crew of a supporting British-built
gunboat, all being British nationals. At the same time, strife between the Grebo and local Liberian
authority had accelerated. There were secret meetings, plots, death threats, and other atrocities, of
which the author was none other than Harris, now a self-proclaimed “secretary of the Graway
people”. Called to account by the county supervisor, Harris refused to appear and was,
consequently, relieved of his position as interpreter. In villages around the city of Harper, Harris
was reportedly preaching the word of God, as well as sowing resentment of the Liberian
government. Meanwhile, a sinister intrigue - probably a coup attempt - involving the British
consul and the commandant of the Frontier Force, was afoot, in which Dr. Blyden and Harris were
implicated. In the campaigns being organized for the elections of 1909, the opposition had
hardened to the point of appealing to Great Britain for the establishment of a protectorate over the
area. Harris, during this stressful period, had announced: “I am going back into heathenism”. In
February of that year, according to testimony, he, with armed accomplices, hoisted the flag of
Great Britain on Puduke Beach across from Harper, repeated the action the next day, and insulted
Liberian on-lookers. He was arrested, tried, and convicted of treason.925
The judgment exacted was for two years’ imprisonment, and payment of a $500.00 fine (Liberian
currency was denominated the “dollar”). Although Harris had been in prison for four days prior to
his trial, on the day of the trial, Harris was released to the Episcopalian priest, F. A. K. Russell,
and his fine paid by sympathizers. Again a free man, Harris returned to his previous seditious
rhetoric. While enjoying his freedom, on 12 January 1910, war broke out between a Grebo subtribe and the Liberians. Animus had been brewing for generations between the two parties, which
had boiled over in the wars of 1856 and 1875, due to the master-slave relationship introduced by
the settlers, the taxes levied upon the kruboys, injudicious actions by the Frontier Force, which
proved incapable of quelling inter-tribal hostilities, and which had irresponsibly killed Grebo
tribesmen, educational deficiencies, a dearth of employment for educated Grebos, and the refusal
of the government to issue titles to land owned by them. Such grievances formed the basis of the
search for relief from Great Britain. The war lasted for three months, in the course of which
Harris was back in prison; loss of life was minimal but the peace settlement was onerous for the
Grebo. The war also drained some £25,000 from government coffers, and the church was accused
of having trained disloyal citizens. Harris was fundamentally a Grebo patriot and remained
committed to the just claims of his people against the settlers and those who were allied with
them.926
In sum, from 1888 to 1908, Harris had been engaged in ministry in various capacities within the
Episcopal Church under the guidance and influence of bishop Ferguson. Beginning in 1908, a
critical change had come over him. Evidence suggests that Dr. Edward Blyden, who had
advocated the creation of a Pan-African spiritual empire in the form of an autonomous African
church, was involved in the transformation. Believing that there existed “an undistorted African
religion, and a faith in the African Creator-God of all of Africa”, he urged his vast following:
“Acquaint yourself with God - the God of Africa - and be at peace”.927 A son born to Harris about
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1892, when Blyden was Liberian ambassador to Great Britain, was named “Edward”. At the time
of his Crafton prison incarceration at Harper in early 1910, presumably aged fifty, he had been
unemployed for a year, had probably not attended public worship, and had reverted to the
fetishism abandoned at his conversion experience twenty-eight years earlier. His understanding of
his baptism, prior to 1878, at least four years before his “conversion”, included its being a
safeguard against a return to fetish worship (see 10.). After his reversion, he even gained a
reputation as “a great fetisher”
10.1 The Prophetic Career: His Call, Message, and Method
A composite, extracted from sources that, despite varying details, reflect the conjuncture
surrounding the inception of his prophetic career, has been pieced together. Harris had become
disaffected with Christianity, and with civilization, over their perceived failure as viable means
for realizing the aspirations of the Grebo people. Disconsolate over their inability to set matters
aright through war, and the abysmal state to which the tribe had been reduced following
hostilities, Harris had recourse to the only alternative of which he was cognizant. At some point
before June 1910, he was awakened from sleep on his prison bed, fell into a trance, was called by
God through the archangel Gabriel, who appeared to him as a man, and in a great light. He was
informed that God would anoint him, like Daniel, as a prophet, but in a modern time of peace. His
mission was to consist of preaching, destroying fetishes, beginning with his own and those of his
family, and the administration of a baptism. Distinctive points respecting conduct and attire were
also prescribed. He was to leave off the European dress, of which he had become fond, “and also
to abandon the ambition and pretension which they represented”.928 His wife would make for him
a robe with only a hole for his head, would give him six shillings, which would be his fortune and
a sign of God’s providence for him, after which she would die. He received a three-fold anointing,
like a dash of cold water and ice, and was promised great power. The angel freed him from
prison; he began preaching, was re-imprisoned, but later released. While there are similarities to
Mohammad’s call, and to the appearance of the angel Gabriel to him, which could have been
suggested by Blyden’s fascination with Islam, it is more likely that the Bible was the point of
reference, particularly Daniel, chapters 9 and 11, as well as the angelic manifestations in I Kings
19, in II Kings 1, in Luke 1, Acts 8, 10, and 27. The word “trance”, which Harris used to describe
his experience, is found frequently in the King James Version of the English Bible, which Harris
used. The phenomenon would have been familiar to Harris from childhood, in that the Grebo
deyabo, or anti-sorcerers, were “called” through demon possession. It was, contrariwise, unknown
in both the Methodist and Episcopal churches, which he had served. Harris would explain later
that God spoke to him in an unknown tongue, in which he also replied. This form of
communication was spiritual rather than physical, and would continue, supplying guidance and
revelation. At the anointing, he would relate, “the spirit came down with a noise in my head”.
There had also been an experience of the spirit at his first conversion.929
He visualized himself as a latter-day John the Baptist, but reiterated the constant direction given
him by the angel Gabriel. Harris was, in his conception, both “fore-teller” and “forth-teller” in the
prophetic tradition. He could not be labeled “anti-white”, nor “anti-European”; the coming reign
of Christ would be over all men. The erstwhile classifications: black and white, African and
European, civilized and heathen, would be merely transmuted into obedient and disobedient. In
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his prison trance, Harris was informed that after the decease of his wife, Rose, he was not to
remarry, but would be given “others who will help you in the work which you must establish”.930
From testimony at hand, it appears that after delivering to her husband the robe which she had
been asked to make, she thought that he was “mad”, that is, mentally ill, and died shortly
thereafter, in June, 1910, of “chagrin”, or “grief”.
So far as is known, Harris had no model for his prophetic role from within West Africa; instead,
he is the prototype. The mass movement in the Niger Delta of Garrick Sokari Braide seemingly
became known to him only during a visit to Sierra Leone in 1917. Sampson Oppong’s work
among the Ashanti of Gold Coast was of a later date.931 The Harris mission to Côte d’Ivoire, upon
which his renown is based, began in July 1913, as he departed from Cape Palmas, crossed the
Cavally River, and followed the coast, still among sub-groups of the Krou. He was accompanied
by Helen Valentine, the young, “civilized”, widow of Episcopal Deacon Nathaniel Valentine, and
Mary Pioka, an older woman from a traditional background. The choice of Mrs. Valentine had
been directed by God, who showed her “signs”.932
Circumstances surrounding the pursuit of his prophetic career in Côte d’Ivoire were especially
propitious. The inauguration of Colonial Might was essentially a prolongation of the pre-colonial
era (mid nineteenth century to 1893): among the indigenous populations, intrigues to assure the
collaboration of selected native authorities, organization of an administrative structure in the form
of cercles, aggressive recruitment of laborers for the works of infrastructure, and as porters,
introduction of the head tax (1901).933 From the arrival in the colony in 1908 of Gabriel
Angoulvant and the implementation of his policies of pacification (see 9.5), pressures upon the
people had increased markedly. Cultivators were induced to produce crops for export, including
cocoa, palm products, copra, and rubber. Fishing, on a larger sale, was likewise encouraged. The
prosperity that was derived from these commodities benefited the producers, but also altered the
social, psychological, and spiritual, balance among the inhabitants. (In general, colonial budgets
in AOF were composed of: 25% from customs tariffs, and 25% from the head tax, to which may
be added receipts from the sale of licenses to exercise a trade or profession.) The principal hope of
the oppressed for refuge, or, exceptionally, for redress, was their religion.934
The burdens weighing upon the populace became increasingly harsh and unrelenting. Demand for
palm oil and rubber continued to decline, leading to a quasi-cessation, precisely in 1913, of
production, and the bankruptcy of numerous traders, contributing to a precipitate contraction in
the financial resources of Colonial Might. There was widespread scarcity, in certain areas a threat
of famine, and in the region of Grand Lahou serious outbreaks of measles, smallpox, and Spanish
influenza. Entire villages were relocated along accessible routes. Military occupation, and
repression, in the form of disarmament, arrests, and executions were initiated. Fetish worship had
occupied an important role in rebellions, and other forms of resistance, which resulted in the
confiscation or destruction of numerous fetishes upon which the people had relied for protection.
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Beginning in September 1914, conscription for the war effort, with increased demands for
production of obligatory cultures, were supplementary tribulations.935
For the itinerary of Harris, see Maps 53 and 54, following pages. Of particular interest is the
ensemble of what the man was, what he said, and what he did, in order to produce an effect upon
his hearers which would prepare them for integration into an established church in the colony, or
to unite in their own independent church. Primarily, testimony concerning events occurring on
Ivorian soil will be evaluated, rather than what transpired during his brief Gold Coast tour, or
following his expulsion. In regard to the only fully organized representative of Christian Mission
in the colony, answers must be sought to the question: What did the indigenous peoples perceive,
or misperceive, in this unique personality, which would enable the priests and catechists to strike
a responsive chord within them in order to increase their receptivity to doctrines and forms of
religious expression so alien to their experience of their mentor?
The reaction to Harris by the coastal tribes related to the Grebo was tepid at best. The response,
upon which his reputation was based, began effectively in the Cercle of Lahou. An English agent
for Woodin & Co. at Fresco, related that news of the “messenger of God” had preceded him, and
that within three days an ordinary village sunken in the basest superstition and fetish-worship,
became, as a result of his preaching and the burning of fetishes, “nominally a Christian town”. At
Ebonou, the appearance of a man so unlike any they had previously known: large of stature,
wearing a white robe with black sashes, and a turban, his flashing eyes, and white beard, filled the
villagers with awe (See Photos 2 and 3, following pages). British firms here employed as clerks
immigrants from surrounding English-speaking colonies, who would be instrumental in gathering
the new believers into permanent congregations as Harris moved on. The fact that he spoke
English was an asset, since “West African English”, was here more widely spoken than French.
Upon entering the village, Harris presented himself to the chief, Epo-Avi-Addi, and, after the
customary formalities, began to preach. Discovering that the clerks, and others, from Sierra
Leone, Liberia, and Gold Coast, usually Methodists, were already meeting for worship, he pressed
these, and an Avikam, Jacques Boga Sako, into service as interpreters. A. E. M. Brown of Gold
Coast, and J. W. Reffell of Sierra Leone, were of particular assistance. As people flocked to him,
and learned that they were to destroy their fetishes and confess their sins, they willingly complied,
although no one had ever made such a demand upon them before. Some attempted to hide their
fetishes in the bush, but, it was frequently reported in the cercle, and Harris confirmed it, that fire
came down from heaven and destroyed the hidden articles. His first sermon at Ebonou was based
upon Ezekiel 37.1-14, in which he exhorted his hearers to love each other as themselves, and
foretold the coming of a war, after which friendship would be established between Black and
White.936 His preaching is framed in a christological and eschatological context: “Jesus Christ
must reign; I am his prophet”.937 The “reign” was imminent, his vocation as prophet was of divine
origin, and his mission was to prepare men for its coming, “the thousand years of peace spoken of
by St. John in the Book of Revelation Chapter 20”.938
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After two weeks at Ebonou, an urgent message was received from the Dida village of Lozoua, to
come to them. The work at Ebonou was left in the hands of Sako, Brown, Reffell, and ActingChief Amessan Ndrin, who continued receiving and burning the fetishes, and administering
Harris’s rite of baptism. Meetinghouses were erected, and the people assembled, on occasion from
six o’clock in the morning until six in the evening. The Methodist clerks taught them hymns,
which were translated into Avikam, together with scripture passages, such as the prayer taught by
the Lord to his disciples (Matthew 6.9-13), and the Ten Commandments. Choral groups were
formed, and the people worked and ate together in harmony. Lozoua was a prosperous village, the
gateway to the Dida country, also having factoreries, though the English firms were in greater
favor. The local people were terrified by fetishism, in which the chief was thought to be a
prominent practitioner. Harris announced, as usual, that God had sent him, and that they were to
burn their fetishes. Everyone waited to see what the chief would do. That day, no one ventured to
deliver them up, but the next morning the chief brought a great fetish which had been acquired at
Cape Palmas, and then the others began coming, family by family, and their fetishes were burned.
Some attempted to bring sickness upon Harris through their fetishes. When their efforts failed,
they delivered the objects of their confidence to the flames. In a neighboring village there was a
renowned fetish, called Todjo Soko; Harris went there in a group and destroyed it. That night as a
fearful storm arose, Harris went outside, called upon the name of the Lord, prayed, and sang to
the accompaniment of the séké, a calabash in a net lined, usually, with cowry shells, which when
shaken rhythmically kept time to the vocal music. As the people watched with fear and trembling
the storm abated. The following day, after ridding another village of a renowned fetish, he
performed baptisms, selected a site for a meeting place, instructed them to come together on
Sunday for worship, and on that day to do no work. When they asked what they should sing, he
proposed that they sing traditional songs to which the name of God is added. They asked who
would teach them further after he was gone. He advised that the white man would show them, and
explained that this was the reason why he had given the work over to the clerks. The white man
whom they should trust would, as a sign, come carrying a Bible similar to his.939
After a month at Lozoua, the administrator of the cercle sent a canoe for Harris, arrested him,
bound him hand and foot, and brought him to Grand Lahou for questioning. In his official report
for the last quarter of 1913, a brief description was given of what he had learned from the
“harmless maniac”. Concern was expressed over “the extreme credulity of the natives of the
region and the superstitious beliefs that they manifest regarding everything in the religious
sphere”. It seems that men of influence with strong fetishistic leanings had incited the official
against Harris. Other men, more upright, secured his release from custody. No one received his
baptism, and no fetishes were burned, but as he was leaving the town, he reportedly exclaimed:
“Grand Lahou, I came in the name of God and you have not received me. But one day you will
see the truth, for it was in the name of Christ that I came here”. A. E. M. Brown followed Harris
to Lahou, was accepted, and administered his baptism. A congregation formed there was wracked
by division as Fanti clerks, contrary to the rule strictly observed by Harris to accept no money for
his services, began to take a collection. An assistant sent by Brown to instruct the separatist group
became engaged in immoral conduct, and demanded large sums of money.940 This would be a
recurring weakness of Harris’s work, the greed and lust of opportunists who came in his name,
and who victimized his converts. In a report of 11 July 1914, a new Administrator at Lahou
regretted that Harris had been summarily expelled from the cercle, noting the protracted moral
change among the people that had been wrought, and citing the serious challenge to French
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authority represented by the fetish priests, who were unaffected “by our tribunals and the severe
punishments inculcated”, but neutralized “in a few days” by “that native”.941
The two women rejoined him at Lahou, and his next venue evidently was Kraffy. Here, he was
received, in December 1913, as a greater spiritual force than had previously come to the area.
When asked about his identity, however, Harris replied: “I am a man coming in the name of God,
and I am going to baptize you in the name of the Father, Son, and Holy Ghost - and you will be a
people of God”. His power was tested by some who were possessed of evil spirits, which resulted
in their “falling into fits”. Harris responded by holding his cross toward heaven, and dancing
around them. The spirits having departed, those so-affected stood up and received his baptism,
which assuaged the doubts of the others. He would shake his séké as he came to baptize, then hold
it under his Bible, upon which rested the bowl for the water. Occasionally, as the two women
continued agitating their calabashes, Harris would raise his cross to heaven and cry: “O God, if
Thou hast sent me, give me water, that I may baptize those who ask for it”, whereupon, as he
lowered the cross, water would flow from it into the bowl. If the water touched anyone who had
hidden his fetishes, he would become crazed and run away into the bush, or fall and struggle on
the sand. By placing a sheepskin scarf that he carried, upon the head of the sufferer, and the Bible
on top of it, they were healed. In the same manner, other sicknesses were permanently cured. His
message was always simple: God is good, he is love, destroy your fetishes, all must be baptized,
and worship in the church building that will be erected. He quoted from the Bible, some said, but
never opened it. At Kraffy, Harris appointed, in addition to a Chef d’église, eleven other
prominent men who had been converted, to serve as the “Twelve Apostles of the Church”, a
practice not duplicated in all the villages. In some locations, traditional rulers officiated. Paths
that had been taboo could be walked, he taught, and foods that were traditionally forbidden could
be eaten with no ill effects. When the people learned by experience that this was true, their belief
was strengthened.942 The “brief simplicity” of Harris’s message is well attested. Shank credits the
resume of the French ethnologist, René Bureau, somewhat opposed to that just cited, that “The
God presented by Harris is rather vengeful and jealous. He sends to hell the souls of witches.
Jesus Christ intervenes very little; at the most, his death is cited as the source of salvation.” Shank
further explains: “This was indeed the essential message of Harris as transmitted in the Harrist
Churches of the Ivory Coast when Bureau visited them in the 1960s. And it is close to the earliest
reports from Methodist missionaries in 1924.”943
The symbolism that was attached to the persona of Harris, and, to a lesser degree, to that of the
women who accompanied him, should be emphasized. Symbols link meanings, feelings, and
values, to form, and make possible communication, by turning meanings into forms.944 The white
robes, the white head-coverings, the pectoral crosses, the black sash crossing his chest and
another, said to have been blue, around his waist, his staff topped by a cross attached with
ribbons, the Bible, and the small bowl, calabashes, a large one for him with three strings around it
representing the Trinity, and smaller ones carried by the women, used to call together the people
in a village, and to accompany his singing, message, and healings, his beard, his flashing eyes,
combined to establish an intrinsic relationship to his messianic, and eschatological, thought
patterns. His manner of dress was dictated to him in the original trance, much as Jesus prescribed
for those whom he sent out, recorded in Luke 9.1-5 and 10.1-7. Biblical references to the color
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white, particularly in the Revelation, were significant for Harris, anticipating the coming reign of
Christ, and, although the apprentice deyabo of the Grebo also dressed in white robes, his attire
bespoke his prophetic role, which was widely copied by imitators. The imagery of the cruciform
bamboo staff is self-explanatory. It was a transference from the fetish rod to another on the order
of Moses’s rod. Acceptance of his message was signified by touching the cross, upon which
Harris made a sign of the cross, usually in water from his bowl, on the forehead of the believer.
His cross was also employed in exorcisms, in signs, such as the calling down of rain or fire, and
later would be sent to a place where he could not go, in order to “represent” him (compare II
Kings 4.29-31). He stressed that the power was not in the material cross, and would occasionally
break it, throw it away, and fashion another.945 The sheepskin, which was reportedly placed on the
heads of those whom he baptized, was evidently associated with submission to the “Lamb of
God”, a figure appearing in his favorite book, the Revelation, 5.6; 13.8; 19.7ff.; 21.9, 22; 22.1.
The sheep, particularly a white sheep, also had traditional significance among certain of the ethnic
groups in both Côte d’Ivoire and Gold Coast. It conveyed the idea of benign power, which was
usually reflected in Harris’s demeanor.946
From Kraffy, the Harris party descended at Jacqueville, the principal city of the Alladian, and the
site of the westernmost Roman Catholic station in the colony, where the first recorded contact
with that body transpired. In the official journal kept there, the entry for Sunday, 29 November
1914, stated, in effect: Since the beginning of the month, the confidence of the inhabitants of
Jacqueville in the instigators of the new religion (Protestantism) began to diminish; the 29th, the
cleavage has been completed, and the poor Protestant pastor had followed to the Catholic church
his sheep, who had abandoned him. The cause of this cleavage, so brusque, has been the passage
of another Protestant, and alleged prophet, who has said that all that which the Fanti Protestants
had done at Jacqueville was worthless, and that it was necessary to go to the Catholic church; that
which the fathers teach is good, and not what the Fanti Protestants teach. This alleged prophet,
himself, has attended mass.947
Sister Polyane of the Congrégation des Soeurs de Notre-Dame des Apôtres, who was also at mass
in Jacqueville on that fateful Sunday, recorded these observations, apparently within the same
week: Hardly three or four months ago, our indigenous populations were all still plunged in the
deepest paganism. (. . .) All this display of falsehood has just been shaken on the word of only one
man calling himself a prophet, sent by God, and predicting all sorts of misfortunes to whomever
would not yield themselves to his voice. All the fetishes have been burned or thrown in the sea.
(. . .) These days, our famous prophet has come back accompanied by three women. He attended
on Sunday the high mass, then he said: ‘Myself, I baptize, but you, you will instruct all these
people’. The same feats have happened, not only at Jacqueville, but also at Grand Bassam,
Abidjan, Aboisso, Moossou, etc. One says to us that everywhere, there is a complete change of
minds! That will last? The future will show us; this, at least, is where we are now.948 These
reflections record the first known impressions made by William Wadé Harris upon the Roman
Catholic community. Subsequent sections of this inquiry will reveal what “the future” did “show”
to the inquisitive nun, Polyane, and to her colleagues at Jacqueville, as well as to all the members
of her order, and to her fellow-workers, reaching up to Lyons, and to Rome.
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In the surrounding villages the reception accorded him was cool. He responded by telling the
people that when they were ready to burn their fetishes and receive baptism, they should send for
A. E. M. Brown at Ebonou. From Jacqueville, he asked those who were from villages at a
considerable distance, which he would not be visiting, to take back to their people news of his
passing. After his departure, at least one of his converts, a man identified as “Sam” took up
residence in Jacqueville and, clad in suit and tie, after ringing a bell to announce his presence,
offered baptism to the pilgrims from the outlying areas. He first asked if they had burned their
fetishes. Upon receiving an affirmative answer (the people had learned the consequences of
receiving the baptism without having first destroyed the fetishes), he would send them away to
rest until the following day. They brought their own food, and simply slept on the sandy beaches.
The next day when the bell rang, the people assembled seated in rows under a makeshift hangar.
Sam, with the Bible in one hand, dipped water from a soup bowl held by an assistant and
sprinkled it upon their bowed heads while reciting a formula. It is not known that he gave them
further instruction after performing the rite of baptism. Haliburton concluded that “the disciples
accomplished as much as Harris in changing the lives of the people and freeing them from the
dead hand of traditional religion”.949
Regarding the symbolism of Harris’s baptism, first of all, he was commanded by Christ, in
bringing to him the lost nations, to baptize. Repentance, the destruction of personal fetishes, and
public confession of sin, were prerequisites, with threatening employed as an incentive. Harris
also seemed, to some, to have a hypnotic effect upon his hearers. The directions given by the risen
Lord in Matthew 28 were taken as the authority for his baptism. He would later explain the rite as
a means of purifying and protecting the baptized, not only from the fetishism which they were
leaving, but from the descent of heavenly fire at the coming of Jesus. It also had healing effects. A
reversion to fetish-worship after his baptism could, and reportedly did, result in death. Some
European missionaries saw the rite as being superficial, but Joseph Gorju later wrote that Harris
baptized, “in what was probably a valid way, at least as to form”. In reference to Harris’s making
a “sign of the cross” on the foreheads of his converts, Shank writes: “Not only was it ‘more than a
sign’ in his own thinking; it functioned literally as a definite and efficacious ‘life or death’ break
with the past in the mind of the one so served (. . .) it was a powerfully ‘efficacious baptism’ The
‘success’ of his ministry was in large part due that (sic) strategy!”950 The “instruction” required of
catechumens, including the Harris converts, lasted three years according to Shank, perhaps
defined by time and place, but two years, reported more recently by Trichet.951
At Bingerville, when Harris faced opposition from some of the local people who questioned his
credentials, it is reported that in their presence, as the women sang a hymn, he pointed his cross
toward the sun, which instantly revolved as a black cloud formed, and rain fell. When it stopped,
he asked: “Now what do you want”? “Baptism” was the reply. He informed them that he had
baptized them with the rain. The Roman Catholics at Bingerville had not been comfortable with
his baptizing, and finally asked him to stop. His justification was that “Christ had instructed him
to baptize as a preservation against the influence of the fetishes which the people had abandoned”,
the preservative being “the water and the influence which the touching of my cross exerts upon
them”. As a conciliatory gesture, he brought hundreds of candidates for baptism to the priests,
without intending to imply that the people were obligated to become Roman Catholic against their
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will. This elicited a demurrer on the basis of the petitioners’ need for instruction, in order that an
understanding of the virtue of baptism might be imparted. Harris rejoined: “God will do that”.952
At the same venue, similar to the practice reported at other locales, those receiving his baptism,
formed in groups of ten, held Harris’s cross as he spoke in English the words accompanying the
rite, which were then translated, and made the sign of the cross in water on their foreheads while
touching their heads with his Bible. During the process, the women, now three in number, sang to
the rhythm of their calabashes. Convulsions occasionally followed contact with the Bible. In such
gatherings, Harris was said to have been agitated, his movements almost frenetic, and his voice at
an elevated pitch. After completing his task, he warned his converts that the effectiveness of his
baptism was conditional upon their repentance, evidently meaning that it could be nullified by a
return to fetishism. White men coming to them with the Bible would provide for their edification
concerning God. Modern-day Harrists have another interpretation of the remark repeatedly made
relative to the coming of the white man, namely that Africans taught by the white man, or
receiving his educational benefits, would further instruct their own people, among whom the
white man would have no direct role. The official position was confirmed to this researcher by
Tchotche Mel Félix, Président du Comité National Harriste de Côte d’Ivoire, at Bingerville, 21
October 1998.953
Trichet presents another angle, reflecting a later understanding among Harris adepts on the
subject of baptism. He recalled once having in his hands a “petit catéchisme de l’Eglise harriste”,
printed in France shortly before 1960, in which baptism was described as given “au nom du Père,
du Fils. . .et de Harris”. If this represents a change in the original Harris formula (see above),
introduced among the congregations that attempted, after his expulsion, to preserve his traditions,
it would naturally preclude recognition of it by other churches. It would not, however, have been
a basis for denying the authenticity of Harris’s baptism in the course of his ministry. The Harrist
Church subsequently returned to the original baptismal formula in order to meet the terms of
recognition by the Ecumenical Council of the Churches, at Geneva.954
Captain Paul Marty describes Harris’s “moral counsel” to the assembled throngs waiting to
receive his baptism, as: Drink only in moderation, work six days out of seven, abstain from
indulgence in adultery. These prescriptions, Marty adds, which were foreign to the inhabitants of
the coast, the lagoons, and the forest zone, would, if they were consistently followed, bring about
a total transformation of this region. The conversion process is presented in terms similar to those
in the preceding paragraph. Harris enters a village, the crowd gathers about him, the men on his
right, and the women on his left. He protests in a thunderous voice all the evil that the fetishes are
doing and orders the sorcerers to come and place themselves before him. He shows them his
cross. These are seized by convulsions, attempt to flee but cannot, roll on the ground, howling.
They appear in that moment to be in a hypnotic state. Harris calms them and traces on their
forehead a sign of the cross with water, in having them to hold his cross. The sorcerers go,
themselves, and break their idols. The village is baptized. The rumor spread little by little, that
those who do not obey his counsels were punished, not by death as in the case of the fetishes, but
by incapacity to perform the evil which they proposed to commit.955 Marty, attributing the
foregoing, “without doubt”, to auto-suggestion, and classifying “harrisme” as nothing other than a
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manifestation of “éthiopianisme”, summed up Harris’s “catéchisme” in four articles: Belief in the
one God, the abandonment and destruction of the fetishes, observation almost Judaic of the
Sunday rest, prohibition of adultery (with the upholding of polygamy). When this credo was
admitted, one received his baptism. The means utilized by Harris toward this end were his
considerable power of hypnotism, and also the mystical menaces always feared by the primitives:
death, sicknesses, transformations into animals, etc. Sent only to baptize, Harris had neither the
time nor the means of instructing the new converts, who were obliged to go to the neighboring
mission, Catholic or Protestant, and there complete their “éducation”.956
Blessing and cursing also had their place in this scheme of things. Following the rite of baptism,
he dismissed the people with a blessing. Curses he reserved for those who rejected his word,
which, to him, was of higher authority: “Thunderbolts will talk, the angels will punish the world if
it does not listen to my word, which interprets that of God”. Harris was familiar with the blessings
and cursings found in both the Old and New Testaments, those of Deuteronomy 27-30, and The
Revelation, for example. The Book of Common Prayer, which Harris used for twenty years,
contains a section devoted to “Commination, or denouncing of God’s anger and judgments
against sinners”, to which is appended a list of specific sins for which the curse of God is due.957
Harris’s use of the Bible was symbolical and sacramental. Before performing his baptisms he
would occasionally read from it, though he rarely opened it. He would touch the top of the head
with the Bible, or he would lay it upon the head of those receiving his baptism, or, of those who
were convulsed in his presence.958 Employing the Bible for ritual purposes, independent of its
content, was highly effective among a pre-literate people. Harris could transmit essentially the
same message as the European missionary, but in a form that was more consistent with local
culture. His holding the Bible before the face of the afflicted, and laying it upon the head of the
baptized, attributed a power to the book beyond that of the written word. Literacy would
eventually challenge the transmutation of ideas, and provide an immutable frame of reference in
the detribalization and desacralization that would sweep over Africa.959
The final symbolic value that will here be examined, is Harris’s oral communication. He
conceived of himself as a spokesman for God, to proclaim, exhort, teach, bless, and curse, as well
as to approach God in prayer. The manifestation of spiritual power lent credence to his words, and
clothed with a certain validity his prophetic role. The brevity and simplicity of his speech did not
impede, but rather enhanced, its effectiveness. The themes gleaned and preserved from the words
of Harris, have been reproduced in the following terms: He was proclaiming to the African the
“great God” of their fathers, who rendered to him enlightened worship until the power of the
devil, working through the fetishes, brought to them death and destruction from which they can
now experience deliverance by their belief in God as “Father”, the death of his Son for sin, the
Holy Spirit who transforms from within, repentance, the demolishing of their fetishes, the public
confession of sin, and their reception of his Trinitarian baptism, continuity in faith, worship, and
healing, recognition of the relationship of sin to sickness, confession to healing, honoring of the
ten commandments, respecting the day of worship, rest and sobriety, exalting and obeying,
without murmuring, the Bible as the key to a right relationship with God, waiting for the arrival of
the whites with the Bible. He pronounced woes upon all who refuse salvation, who secretly keep
fetishes, who are hypocrites, liars and the proud. Harris, in Shank’s informed reconstruction of his
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words, foresaw the coming of prosperity and racial harmony in Christ’s coming reign within
seven years, provided that his converts remain faithful during this period, perhaps drawn from
Revelation 11. The so-called “battle of Armageddon”, coinciding with the outbreak of war in
Europe, was precisely the terminus a quo of the seven years.960 Harris’s word in prayer had a
revelatory effect upon people believing in a Supreme Being (see 7.2), awesome and remote from
the condition of his creatures. With Harris addressing him in solemn petitions, usually brief and
staccato, often beginning: “O Thou most holy eternal Jehovah” and ending with praise, the
Divinity was brought near, and shown to be caring and open to communication. The songs,
hymns, and “shouts” of the women, in which Harris sometimes joined, were intended to instruct,
but were probably ineffective, since they could not be easily accompanied by interpretation, as
could the spoken word.961
Examples of his word, which was accepted as authoritative, have been reported from various
quarters:
“Don’t eat on the ground. (Adjukru)
Don’t have sexual relations on the ground. (Ébrié)
If you commit adultery, you must confess it to your marriage partner
and compensate her with the same compensation given to the adulterous
partner. (Abobo-Té)
If you are hungry you can eat from another’s field but you must
report it to him and give anything picked but not consumed. (Abobo-Té)
A funeral is to last eight days at the most and not three or four
Months. (Abidjin-Kouté)
If you find something valuable, it is to be taken to the nearest village
and the owner sought. If one does not find the owner, it can be kept
as a gift from God. (id.)
Nubile maidens were no longer to go naked after the first week of
Womanhood. (Grand Lahou)962
According to further tenets of Harris’s teaching, the pouring out of libations to the ancestors was
forbidden, except in official rituals. The honoring of taboos was proscribed, as were wakes, and a
catalog of other funeral practices. Suicides were to be pitied. Traditional medicine was approved,
though a distinction was made between practitioners who depended simply upon knowledge of
the pharmaceutical properties of plants and those whose lore was based upon sorcery.
Consumption of fish or flesh that had died of itself was disallowed, as was the use of alcohol and
tobacco.963
A Methodist evangelist stationed at Dabou, Edmond de Billy, in 1931 reconstructed the preaching
of Harris “d’après la tradition orale indigène”, in the following terms:
The great God, who created the heaven and the earth, the one of whom your fathers taught
you the name, which your ancestors worshipped before the diabolical fetishes rendered them blind
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and deaf, this God sent me to announce that the time is come in which he wants to deliver you
from the power of the devil, who ruins you, drives you mad and kills you.
The time is fulfilled, the devil is vanquished here also, therefore burn all your fetishes, all
your gris-gris and your amulets, and I will baptize you in the name of this God, who is your
Father, of his Son Jesus Christ, who has died for your sins on this cross, and of the Holy Spirit,
who will change your hearts.
In your villages, one will destroy all that which recalls your diabolical acts of worship, one
will cut down the sacred trees, one will destroy the rocks that are under a spell, and one will
worship God alone. One will erect churches where you will assemble to pray and to receive his
law; in each church, twelve aged people, called apostles, will see to it that the village serves God
in a holy manner, according to the doctrine contained in the Bible and that lay preachers will
teach. God holds in abomination idolatry, adultery, stealing, murder, lying and drunkenness. Obey
the Decalogue. The seventh day, everyone will observe the rest in honor of God; in memory of
the Creation and the Resurrection of his Son, our Savior, you will pray to God in your churches
and you will sing his glory three times on this day. All that God, since the beginning, has said to
men so that they receive justification in his eyes and eternal life, is written in this book, the Bible:
it is there that you will find the teachings of his prophets and of his Son, Jesus Christ. After me
will come the whites, servants of God, with this book, and that will teach you through preaching
and the schools all that is written in this Bible. It is from a pastor of your race instructed by them
(Missionaries of the Methodist Church), that myself, when I was only a small boy, learned to read
the word of God. It is this holy word brought by the whites that you should receive and which you
must obey without murmuring, if you want to have part in Eternal Life after death.
If anyone falls sick, let him confess his sins to the apostles of his church, who will then
pray to God to implore healing.
Have faith, don’t doubt, I speak in the name of the living God.
Woe unto those who refuse to listen to me, to fetishers and to pagans who harden their
hearts, to those who stiffen their necks so as not to humble themselves! Woe to those who deceive
God in secretly keeping their fetishes! Woe to those who are blind because they do not want to
see and deaf because they do not want to hear! Woe to hypocrites, to liars, to the proud! God
knows the secrets of the hearts and the souls, he examines the reins and the bowels of man, and
vengeance belongs to him.
Decide! Before you are open the way of life if you listen to the call of the almighty God,
or the depths of death and of hell if you resist, if you revolt.964
This reconstruction by de Billy has been critiqued by Shank, among others; “Its flavor of
authenticity would indeed prevent its total rejection. On the one hand the ‘Methodist tradition’,
which became an element in the oral tradition of Harris-inspired communities which joined the
Methodists must be noted; likewise the missionary ‘filter’ which de Billy brought to the
testimonies must be recognized”.965
The Methodist, Frank Deaville Walker, who visited Côte d’Ivoire in 1926, gave precedence to the
severity of Harris’s preaching, which depicted a God redoubtable in his holiness, terrible in his
judgments, who does not hold the culpable for innocent and before whom it is necessary to
tremble, who requires absolute obedience and can not be satisfied with a shared love. With his
imposing physical stature, his powerful voice and impressive assurance, he insisted upon
submission to the first commandment of the Decalogue. His God could be called “the Fear of
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Isaac”, which, Walker judged, was not exactly the God of the Bible, and especially not of Jesus
Christ, although he acknowledged that it was this note which found the ear of the Africans, the
fear of God chasing from their minds the fear of their fetishes. It was this fear of the Lord, which,
for the tens of thousands who were converted, was the beginning of wisdom. Walker concluded
that Saint Paul would not have misunderstood what there was of psychological and biblical in the
message of Harris, he who wrote in 2 Corinthians 5.11: “Since, then, we know what it is to fear
the Lord, we try to persuade men”.966
A later Methodist evangelist, André Roux, supplies additional coloring from his sources. Harris
spoke with the ardor and the accents of the Old Testament prophets, and the God of whom he
spoke was the God of the Old Testament, the unique, the creator of all the things in which the
Africans believed. He did not, however, turn away from them, as their traditions affirmed. He is a
living God, who sees, knows and loves them, who wants to serve them. He is righteous and holy,
but also jealous, disallowing worship of any other divinity. He has given to men a law, parts of
which are well known to the blacks: Don’t lie, don’t steal, don’t commit adultery. It is necessary
to serve him, worship him and love him, and in order to do that, to hear his word from the Bible
(which Harris held in his hand). In order to know this book, it is indispensable that they learn to
read. He was only the cock that crowed. When the cock crows it is only dawn. The day is
approaching. The “white men of the Bible“, the missionaries, are coming one day to announce the
word, of which he is the first messenger. With the humility and the assurance to which all, black
and white, bear him witness, Harris compared himself to the spider who spins its web in the
branch of a tree, or in the porch roof: a tornado may break down the tree or the house, the spider
may be killed, but the spider’s web remains. So it is that whatever may come, his work would also
last. Those who hear should consecrate Sunday to God, as they have habitually consecrated a day
to their fetishes. They will construct churches where they will assemble to read the Bible, to sing
and to pray, and they will destroy all their fetishes.967 Harris thundered with the vigor of an Elijah
at Carmel against all false gods and worship invented by men, and the fire from heaven that will
one day destroy the rebels had a prominent place in his entreaties. He also spoke of a God of love,
who in order to save mankind sent his son, Jesus Christ, who died for all on a cross. He showed
the people the cross which he held in his hand and explained its meaning, emphasizing repeatedly
that it was merely a sign that recalled the sin of man and the love of God.968
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At Kraffy, Harris made the acquaintance of certain members of the Ébrié tribe, and although he
visited none of their villages, he authorized a Fanti trader named Goodman, who lived in Audouin
and was a practicing Methodist, to administer his baptism, and sent him a Bible. The villagers had
once before at the behest of the Roman Catholic priests burned their fetishes, but, when other
adversities came to the village, they acquired new ones. Now they disposed of them again, once
for all, and two of the leading practitioners became preachers in the village. When certain of the
former devotees of the old religion suffered seizures in the presence of Goodman, he tapped them
on the head three times with the Bible and they were healed.969 Harris next proceeded to Grand
Bassam, the leading port of the colony, with a predominantly immigrant population, accepting
overnight accommodations wherever they were offered. He had hardly begun preaching at
Bassam when he was forcibly conducted to the administrator of the cercle and ordered to leave
immediately. Uncharacteristically, he “flew into a rage, cursed the officer and the sergeant who
had arrested him, and prophesied that they would die for laying hands on God’s prophet”. He was
perturbed that ships were being loaded on Sunday and predicted, correctly it was said, that a ship
would burn there the next day. He left Bassam and continued eastward toward Gold Coast. A
week later, the administrator at Grand Bassam died.970
In the Gold Coast period, beginning around mid-year 1914, Harris performed in Apollonia, in
Axim, and in the surrounding area, essentially as he had in Côte d’Ivoire. While he attracted
attention wherever he went, he was not everywhere appreciated. Yet, his reputation increased and
preceded his return to Côte d’Ivoire, where the work had been furthered in his absence by Brown,
Goodman, and others. While in Gold Coast he was attended by four women who had been fetish
priestesses, one of whom was Grace Thannie, whom this researcher encountered in the
community of Adjouffou, near Abidjan, in 1983, who was then said to be about 98 years of age,
and who had founded in Gold Coast the Church of the Twelve Apostles.971
Meanwhile, in the French colony cultural changes were growing apace. As the Lagoon peoples
were beginning to enjoy the benefits of commercial exploitation, and as the pacification of the
forest tribes was slowly nearing completion, dependence upon the old gods was waning, at least
in certain locations, with the former worshipers cooperating in the campaign by Colonial Might to
destroy their idols. What was lacking was a supernatural dimension that would fill the void left by
the decline of their time-honored religion, which was auspicious for the Harris mission and
message. Villagers and their elders who had earlier spurned his appeal had, upon reflection, and
after discussion with members of their families, become convicted that what Harris had preached
was true. They began to burn their fetishes and to make their way to Brown at Ebonou, and to his
deputy at Grand Lahou, a Sierra Leonean known only as “Papa”. Victor Nivri, a chef de canton at
Addah, and Roman Catholic, after conferring with village elders, decided to seek the power to
baptize. Papa declined to confer it, but Brown instructed the chief for two weeks and granted full
authority to perform the rite.972
Addah became a center for the new religion, to which those seeking baptism made pilgrimages.
The denizens of Mopoyem, an Adioukrou village located on the lagoon near Dabou, burned their
fetishes and came to receive this strange new rite which they had never before known, after
having learned of it from six young men whom they had sent to Lahou to investigate. The report
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of Harris’s teachings was brought back and the rest of the village repaired to Addah since it was
nearer, asking to receive the baptism and giving assurances that they wanted to worship God. The
chief, after ascertaining that they had burned their fetishes had them to be seated, the men and
women separately. He read to them from the Bible and told them what they must do in order to be
admitted to Heaven, then dismissed them until the next day. The church bell was then rung, the
pilgrims gathered. The chief ordered any who were still attached to the Devil to renounce him at
once! Any who had not yet burned their fetishes were to do so before re-entering their houses.
Then, dressed for the ceremony in a white robe and white turban, and carrying a large dish of
water and a cross made of sticks, he proceeded. When the new converts returned home, they built
a place for assembly and appointed a preacher. The Chef de Poste at Dabou, touring the area,
found fetishes burned, church buildings erected, and people everywhere practicing what he called
“Protestantism”. Two noteworthy benefits of the new religion that he observed were that young
men, no longer afraid of being poisoned, had returned to the village, and that the people were
working six full days in the week instead of observing days formerly preceptive by the taboos. To
obviate the possibility of usurpers exploiting the people, preachers were to be presented to him
before beginning their functions.973
Despite the fact of having been arrested and imprisoned three times in Côte d’Ivoire, Harris
returned from Gold Coast “because he felt that God had commanded him to do so”974 , and came
to the Assinie area. Villagers from the interior came in droves, including notables of the old
Sanwi kingdom at Krinjabo. To these was administered the rite of baptism, and, for the first time
known in Harris’s ministry, an independent church was organized (Harris, reportedly, had been
understood by some to refer to it as “Krastchoche”, evidently meaning “Christ’s church”, or
“Christ Church”), as he laid hands upon one John Swatson, sanctifying him as “Bishop of
Sanwi”.975 Written on the first, and again on the last, page of a Bible in the possession of Paul
Ahui in Abidjan, son of the late Prédicateur Suprême de L’Église Harriste, John Ahui, which was
shown to this researcher, were the words:
“Nebah (Nimbah) Dagri
From Prophet William
Wade Harris
Christ Church
Petee (sic) Bassam”.976
The Harrist Church of today retains this designation. “La base doctrinale du harrisme est
essentiellement le Chemin. Qu’on ne s’y trompe pas. Le chemin! C’est le Christ, en personne, Tel
qu’il s’est defini d’après l’Evangile de Saint Jean, au chapitre 14 et au verset 6. L’Eglise fondée
par le prophète William Wade Harris lui est dédiée. Harris l’a dénominée ‘CHRIST
CHURCH’.977
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At Bingerville, the capital of the colony, Harris was received by Lieutenant governor Angoulvant,
who had known him only through rumor. The Superior of the Roman Catholic mission, Joseph
Gorju, was invited by Angoulvant to interview him as well, and both came away with a favorable
impression. Anyone who preached respect for the administration’s authority, condemned the use
of alcohol, converted the féticheurs who were responsible for revolts against the French, was
worthy of approbation.978
At Adjamé, the people were also hesitant to welcome Harris, relenting after the chief fetish priest
and six others received his baptism. These they attempted to kill through sorcery, but failing that,
decided to take the same step. Harris appeared in the center of the village with a Roman Catholic
priest and counseled the people to build a church in which to worship. Suspecting that Harris
intended to commit them to the care of the priests, the villagers protested that they had once
before been asked to destroy their fetishes, but when they had done so, deaths followed among
them. They therefore appealed to him not to deliver them to “these people”. Shortly thereafter, a
Fanti trader was found, whom the Ébrié knew as “Krak”, and who possessed a copy of the King
James Version of the Bible. He was asked to come and teach the people of Adjamé, who were
advised that when the white men came, who would teach them properly, they would bring this
sort of Bible. Harris further admonished the people to dance and sing praises to God, as they
previously had to their fetishes. Krak was requested to teach them hymns, which he did, and to
which they danced. While remaining in the Bingerville area, Harris received a flood of villagers
from locations both near and far inland, as word of his powers spread, however misunderstood
they may have been.979
Harris was summoned to Bonoua, where a “wizard” had claimed that he could kill him by giving
him a powdered tobacco, a challenge Harris could not allow to go unanswered. In order to reach
the village from his encampment at the time it was necessary to cross the Kodjoboué Lagoon,
associated with which were three taboos: the naming of a one-eyed man or of an albino during the
crossing, which could neither be attempted by a woman having her monthly period. Harris,
having been asked to “baptize” the lagoon in order to remove the restrictions, held his cross aloft
and uttered a long prayer. There followed a heavy rainfall while Harris remained in the sunlight.
Upon arrival at Bonoua, it was discovered that the fetish priest had disappeared. By another
account, he had accepted the sum of two thousand francs for his intervention in preventing the
arrival of the unwanted visitor. Upon catching sight of Harris, who found him dancing and
gesticulating in front of his hut, the challenger fled into the bush. There followed a great burning
of fetishes, and the baptizing of many, including a wife and nephew of the féticheur. The people
were instructed to join themselves either to the Roman Catholic or Protestant church in order to
receive necessary knowledge of the word of God. They were dismayed to discover that their
refusal to recognize polygamy limited the hoped for influx of converts.980
To the end of the year, Harris worked in the Grand Bassam area, and later at Kraffy. Meanwhile,
H. G. Martin, an Englishman, the first Protestant missionary to be stationed in the colony, had
been installed at Grand Bassam, seat of the “Ivory Coast Mission”, by the Methodist Synod of
1914. He was never consulted by Harris, who was content to leave the maturing of his converts in
the hands of the clerks. The Adioukrou, in particular, accepted with great sincerity the message of
Harris, though most never saw him, personally. Earlier, eleven persons, including an epileptic and
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a woman having a severe skin condition, were sent from a village near Dabou to meet Harris at
Grand Lahou, from which he had long departed. They found Sam and Papa working in tandem,
the former carrying the Bible and the latter the water. Although they had no cross, Papa read from
the Bible and preached, and some of the local people sang. Both sufferers in the delegation were
healed. As the news spread after their return, the rest of the village proceeded to Addah to receive
baptism from the converted chef de canton.981
Apparently during the months of October and November 1914 Papa came from Grand Lahou and
administered the rite of baptism to a vast throng at Débrimou, a large Adioukrou village, also
located near Dabou, which became a center for the new faith. A palm-frond hangar was erected to
shelter the people, numbering some 5,000, from the sun. Almost the entire village of Youhouli
came, among whom was Laurent Lasm, later to become President of the Methodist Church in
Côte d’Ivoire, who was still living during this researcher’s period of service in the area. Although
it was in the dry season, a shower of rain liberally sprinkled the assembly, after which Papa
simply touched the heads, which had received the precipitation as a sign of his baptism. Several
potent fetishes were at that time worshiped among the Adioukrou, but were cast aside as the
people adopted the Harris doctrine. A Sierra Leonean named Jack Harris was also active, with
Sam, among the Adioukrou villages during this period, preaching in English with an interpreter at
Mopoyem, Bouboury, and Pass, among others. At Bouboury, Sam, after the baptisms, selected a
preacher and twelve apostles for the local church. They met on Sundays, praying, and taking a
collection, which was used to provide lighting, and a cloth for the table. They also acquired an
English Bible, and a banner in English. The Chef de Poste at Dabou aroused considerable
consternation among the people by ordering that all songs and prayers be offered in French.982
The Adioukrou from Pass had found Harris at Kraffy, and after their return had constructed a
hangar for worship, where they assembled each Sunday, sang, and repeated the teachings that
they had received. They appointed twelve apostles for the church and chose a “Peter” to lead
them. Pass, incidentally, was the village of Bernard Yago, Côte d’Ivoire’s first Roman Catholic
archbishop, later cardinal, who is understood to have been converted from Harrism. In the
Adioukrou village hierarchy, the Eboubou, a class of older men, were the religious and secular
leaders, having power over life and death, the intermediaries between the spirits and men. When
they, through the mastery of the old gods could not stand before Harris, they acknowledged him
and led the community to the deity that he had proclaimed. The awe, which had been reserved for
the supreme fetishes, was now transferred to the Supreme Being, as they understood him. There
was widespread relief over the prospect of eternal life in heaven instead of the dismal “village of
the dead” which previously had awaited them. Gone also were the taboos that forbade work on
certain days, and eating fish or meat regarded as totems.983
In late October, the Lieutenant governor made an inspection tour of the Dabou area to explain the
reasons why France was at war, and to give assurances that the manillas, which had been the
medium of exchange in the colony, would be fairly redeemed by new silver coinage, which
heralded the institution of a capitalistic economy. He expressed satisfaction over the new meeting
places for worship that had been erected, and explained that they would soon have occasion to
build similar structures for a schoolteacher, and a dispenser, whom he was planning to send to
them. In the most developed cercles, de Lahou, des Lagunes and de Bassam, a revolution in
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thought and action was taking place, which was improving relations between the government and
the people. Harris had exhorted the people to be obedient to the authorities, and many of the
pilgrims coming to centers where his baptism was offered were under the impression that the
administration favored the work of Harris, which it did at that time.984
10.2 An Analysis of the Thought Underlying His Message and Method
Elements of the Harris doctrine have appeared heretofore, however, David Shank’s exhaustive
research into their basis, nature, and content, reveals factors of missiological significance that
merit elaboration. Biblical eschatology is the key to Harris’s thought patterns. The christological
and eschatological orientation of the prophetic ministry proceeded from his trance in 1910, and
were developed and refined though continuing revelations mediated by the angel. A progression is
evident in the career itself: from prison, initial rejection by his own family, then by others, attacks
by practitioners of ATR, to the period of mass conversions during the turbulence in Europe.985
The theme of “war” was prominent from the beginning. His prediction of the conflict in 1914, due
to godlessness, two years before it erupted, which had earned for him scorn and ridicule, may
have been influenced by his exposure to the apocalyptic vision of Charles Russell. He differed
from Russell, however, in regard to the length of the conflict, seeing a duration of three years,
with the inauguration of the reign of Christ to follow, as opposed to Russell’s “end of all present
governments” in 1915. The fullness of the reign would be established only after an intermediate
period of seven years, which may have already begun, in which prophets, both black and white,
four chosen from Africa with Harris being the last, would prepare men for “the last day”. His
place in history occupied the interval between the war and the final establishment of the reign of
Christ. His authentication was, besides his prediction of war, the change wrought in the
multitudes that accepted his teaching. Whereas subsequent events did not conform to Harris’s
projected pattern, the prolongation of the intermediate period could be explained on the basis of
eventual lapses into disobedience among the converted.986
His self-image was bound up inseparably with his preaching, and externalized in the exercise of
his functions. In 1914 Harris gave intimations that he, among many others enacting a prophetic
role, saw himself, and perhaps as a result was seen by others, as a black “Elijah”, or like Elijah
(see the title of Shank’s book). Harris would later cite Malachi 4.4-6 and Mark 9.11, 12 as
justification for his assertion, and perhaps had so used the passages earlier. Revelation 5.1-5, and
the similar language of Daniel 12.4, 9, had made a vivid impression upon him. He would, himself,
“open” that which had been sealed. He would not identify himself as a “black Christ”, since his
messianism was too closely bound-together with his being a prophet and precursor under the
commission of the Christ, who came, who has gone, and who is waiting to return. The “last
day(s)” theme recurred with regularity as current events were interpreted as signs of the end-time.
He would affirm that in his trances, not only the angel Gabriel but also Moses and Elijah came to
him, and his ministry also had “an additional Moses-like dimension”. His exercising of life and
death powers offers evidence of a specific identification with these worthies.987 Harris’s sense of
his own power and authority, to a Western observer, sorts badly with his generally humble
demeanor. He could speak of himself as being the “carpet on which Christ wipes his feet”, and as
being Christ’s “horse”, “foolish things” to confound the wise. The horse was perhaps drawn from
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the imagery of Revelation 6.1, 2, and 19.11-16, though it also figured in West African traditional
religion in relation to a god and his worshipper. Another perception of Harris, was that he lived in
a supernatural world with features more real for him than those that he saw materially.988
He had prepared for his prophetic ministry, he said, through prayer and Bible study, and he
seemed to have an extensive knowledge of the book. Well he might have, since as a youth, while
living with his uncle, John Lowrie, the Bible was assiduously read and discussed in the home, in
the church, and in the school. From 1892 to 1908, he was teaching the Bible to school children,
and in his ministry as a lay-reader, beginning in 1897, he was increasing his familiarity with it,
and expounding it while preaching and catechizing in the villages. His pattern of biblical
understanding would have been acquired through the Methodist church, with which he was first
associated, and later from the Episcopalians, whose piety and ecclesiastical structures would be
indelibly impressed upon him. By 1904, Harris began to question Episcopalian norms, and would
spend a year under discipline. Between 1906 and 1908, he was wavering between Episcopalian
orthodoxy and Grebo traditional values. In February 1909, he decided in favor of the latter, to
which he remained committed until his imprisonment. After his prison trance in 1910, he saw
himself as “a prophet, above all religions and freed from the control of men”, depending “only
upon God through the intermediary of the Angel Gabriel”. After Lowrie and Bishop Ferguson, the
angel was now his mentor.989
The leaven of Russellism should not be overlooked in the conceptualization of Harris’s
messianism, permeating his understanding, particularly, of the books of Daniel and the
Revelation, albeit the sacred text remained his supreme authority. The research of Henri
Desroche, who examined hundreds of messianic movements, is cited by Shank in defining the
phenomenon: religious belief in a redeemer who will end the present order of things, whether
universally or for a specific people or locality, and usher-in a new order of justice and prosperity.
The usual “proof texts” supporting this ideology are, primarily: Revelation 7.1-14, 11.1-17, 12.114, 13.1-18, 16.17-20, 17.1-6, 18.1-4, and, 20.1-15; then, secondarily, Daniel. In this respect,
Harris was a man for his times, both in Liberia and in Côte d’Ivoire, where the progression from
oppression, to resistance, to liberation was evident. In both colonies, social disintegration,
economic deprivation, political persecution, and culture clash, were tinder for Harris’s spark.990
The “Gabriel” passages in the scriptures, Daniel 8.16-27, 9.21-27, Luke 1.11-22, 26-28, were
well-known to him, a preacher, catechist, and lay reader, who would attempt to follow the angel’s
leading throughout his prophetic ministry. Harris would scarcely depart from his pattern of
preaching a retributive, catastrophic, war in 1914, followed by the coming of the Kingdom of
peace, including between black and white, and the need for living at present in peace and love.
For evening prayers on 19 September, the first lesson was Ezekiel 37.1-15. It seems likely that
Harris, who was thoroughly familiar with the Prayer book, which contained a lectionary,
continued to draw upon it, seeking through the angel Gabriel an interpretation of the passages.
Another subject in which traces of this practice appear was that of familiar biblical teaching on
humility, to which a minor adjustment was added. The Gold Coast attorney and statesman, J. E.
Casely Hayford, Methodist, and author of the book William Waddy Harris: the West African
reformer, recorded that his subject frequently spoke of it, explaining that the Christ “took the
form of a babe in order that by his helplessness he might indicate the true nature of humility”. No
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scripture reference was adduced, but this demonstration of divine humility was presented as the
will of God for his people.991 Before leaving the Revelation passages, it is well to consider the
record of other matters which he derived from them, and the angelic hermeneutic by which their
fulfillment is explained. Harris believed that his prophetic ministry was to inaugurate an “Era of
Peace, of which Saint John speaks in the twentieth chapter of the Apocalypse: Peace of a
thousand years and whose coming is nigh” (see 10.1). He added that “the angel instructs me about
the future times: the actions of Gog and Magog, the wiles of the great dragon (. . .) who will be
bound for a thousand years”. In addition to chapter 20, which does mention “the great dragon”
and “Gog and Magog”, but not an “Era of Peace”, as such, the dragon appears in chapter 12.17. It
is not altogether clear what the fulfillment, according to the angel, of these figures represents, but
possibly, with Ezekiel 37, they signified that the Great War in Europe was a judgment upon
Colonial Might, which should be persuaded to respect the Ten Commandments, especially in
prohibiting work on the Lord’s Day.992
Harris’s scripture references, some thirty-five were commonly employed, more than twice as
many from the New Testament as from the Old, woven into similitude and analogy when
confronted by an adversary, were also treated as evidence of their fulfillment in his ministry. His
daily exposure, from childhood, to the teachings of the Bible, which was regarded as the word of
God, the source of truth, until 1909 relegated the realms of earthly power, the occult, and
traditional religion, to an inferior position in his hierarchy of values. The conversion experience at
age 21 permitted him to appropriate in his personal life these realities, thus rendering them
subjective. In the period in which he was facing penury and seeking relief through service to the
Episcopal Church, meeting with injustice to native Liberians and advocating British intervention,
which gained for him incarceration, he entered a world in which he became the African
embodiment of biblical truth. In prison, as he experienced the first of his trances, he was at one
with the ancestors, as well as with Moses, Elijah, the angel Gabriel, and Jesus Christ. The “spirit
of Pentecost” has been characteristic of many charismatic religious movements, and in the
African context has been variously described as a “vital participation” in biblical revelation, or as
a “myth-dream” in which a collective daydream is for a time “culturally processed” and
externalized in a dynamic religious leader. Harris strove to validate his myth-dream for the entire
West African community, superior to existing ecclesiastical and political powers.993
As a further clarification of the trances through which his “inspiration” was transmitted, their
classification by Roger Bastide as “savage” and as “baptized” may be applicable. The initial
possession would conform to the “savage” pattern, as a result of which, contemporaries, including
his own wife, regarded the subject as being “mad”. This impression, which Harris, himself, did
nothing to change, was retained by many throughout his prophetic ministry, though generally
superseded by the “baptized”, which followed a socially acceptable pattern.994 Manifestations
ascribed to these visitations include prescience, exorcisms, physical healing, glossolalia, signs,
and miracles. Examples of each manifestation were drawn both from Harris himself, and from
independent observers.995 Practitioners of ATR, as well as marabous, have received comparable
accolades (see 7.1). At the same time, it is only fair to say that no figure approaching the stature
or renown of Harris has arisen in that part of the world since.
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An insight into Harris’s thought may also be gained from the hymnody that evolved among his
converts. Upon arrival of the Harris party at Lozoua (also “Lauzoua”) by canoe from Ebonou, the
villagers were asked to sing so that disembarkation could proceed. It was explained that the
female lead singer of the traditional songs had been paralyzed for several years and was bedfast.
To Harris’s insistent plea it was replied: “She can’t walk”. “Then tell her that the Prophet needs
her to sing”. Upon receipt of this appeal, she arose from her bed and with a cane made her way to
the water’s edge. One of the leading men of the village now said: “We would be glad to do what
you ask if we knew the songs of God, but since you have come as God’s messenger, it is you who
must teach them to us” (see 10.1). Harris explained that God had no personal, favorite songs but
hears all that we say in whatever language, that it was sufficient to praise him in our own
language. A séké from one of his women was given to the lead singer. She led a Dida love song,
but Harris declared that she should choose another kind. This time she intoned a praise song and
all the people sang. Harris descended from the canoe and began dancing. The lead singer
abandoned her cane and danced with Harris, followed by all the people. They were counseled to
refrain from singing for “profane” purposes, but to transform their songs bit by bit in order to
bring glory to God.996
Krabill’s study of hymns sung by the Dida during and following the passage of Harris is
revealing. This ethnic grouping was exceptionally refractory, a mind-set that brought down upon
them the vengeance of the administration (see 9.5). The villagers of Yocoboué acquired the
sobriquet of Gènkù, “those who give their backs”, that is, fleeing rather than complying with
orders from officers of the regime. The swift assaults mounted against Dida villages were at times
anticipated, and the Dida sang throughout the preceding night a particular type of hymn, which
called for divine protection. When a change of plans prevented arrival by the forces of order, the
hymn came to be regarded as potent. Other lyrics included references to a “dark” or “foggy”
period of persecution, or to perplexity, similar to that of a psalmist, as to why they were allowed
to suffer.997
Although the fortunes of the Harris movement among the Dida waxed and waned, see below
(10.4), there was evident progress in the beginning stages. Liturgy in the formative years was a
model of simplicity. There being no meeting houses, the people assembled on the beach, kneeling
together as one of the men intoned a prayer: “Have pity on us, forgive our faults, bless us; give us
strength to love”. Another would speak, reminding the congregation of what Harris had taught
them at Kraffy. This admonition was followed by singing and dancing, accompanied by drums.
Some of the songs were translated from Fanti; others were local compositions. When they had a
reliable evangelist among them, church buildings were erected as Harris had directed, and the
liturgical patterns became more formal. An example from the period after 1915:
“Short opening prayer (preacher),
“The Lord’s Prayer” (entire group)
Song
First Prayer (elder, i.e. old man or woman),
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followed by “Amen” pronounced by all
Song
Second Prayer (apostle of the week), followed by
common “Amen”
Song
Third Prayer (preacher), followed by “Amen”
Words of Admonition (often quite lengthy;
the preacher would sometimes stop and ask for a
song from the choir before continuing)
Collection
Song (congregation standing)
Short prayer (by preacher, with congregation still
Standing), followed by “Amen”
Dismissal and departure”.998
Harris’s teaching responded to needs arising from divergent situations. His previous exposure to
Western models in Liberia, and his education, endowed him with a capacity to communicate with
administrators, including the Lieutenant governor, and with the Roman Catholic missionaries. He
was thus in a unique position to sustain the masses caught up in a struggle to adapt to new and
difficult circumstances.999 A summary of biblical topics, with which he utilized in this African
context, follows. One subject that came to be paramount in his ministry during the Côte d’Ivoire
years, which he attributed to angelic inspiration, was polygamy. The inclusion in his retinue at
Axim of four women was mentioned in 10.1 (he would later relate: “At Axim, I had six”.). His
former position had accommodated the taking of plural wives while encouraging monogamy and
condemning adultery. His new stance allowed for his taking several wives for himself while
continuing to abhor adultery. Abortion was designated a crime. A Roman Catholic priest at Axim
reported that Harris had been confronted by some of the leading men of the town, among whom
was Casely Hayford, suggesting that God surely did not mean that men of wealth should be
bound, as were poor men, to only one wife, that while that may be the rule for whites, it should
not apply equally to blacks. The next morning, by this account, his answer was as the delegation
had suggested. This was reinforced by Harris’s taking of certain fetish women whom he had
converted, but whom he left in Gold Coast upon his return to Côte d’Ivoire. 1000
Since the mother of Harris had been a believer, who was most likely espoused to a polygamous
husband by her family, he may have been persuaded that it was possible for a woman in such a
case to maintain some relationship to her church. The tensions between Ferguson and Seton, and
between Ferguson and Blyden, who had also urged that God had provided separate standards of
conduct for black and for white Christians, have been noticed in 10., above. The courts in Liberia
in this period had also taken up the question of whether or not a “civilized” Liberian could have
more than one wife. Harris, in the course of his ministry, was importuned by numerous women,
many of whom were converted fetish priestesses, who were now deprived of their status and
livelihood. This subject was pivotal in the future course that Harrism would take, and was already
taking in certain locations, when confronting Christian Mission.1001
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Another question of crucial import concerns Harris’s conception of his relation to European
churches. His conversion to Methodism and adoption of the thought processes of Western
missionaries, his change to Episcopalianism, and his “second conversion” through his primordial
prison trance, are given. From 1910 onward, although acknowledging his Methodist past, he
would be “above all religions and freed from the control of men”. Beginning at Ebonou, two of
the first three clerks, and Goodman at Audouin, whom he ordained to continue his work, were
Methodists. Jacqueville was the scene of his first contact with the Roman Catholics (see10.1). He
recommended the construction there of a much larger meeting place, showing that he then made
no distinction between the missionaries and the clerks. He reportedly emphasized, in the presence
of the priests, that the white men who were coming “would carry the Bible”, implying to the
people that there was another kind of white missionary. Yet, the chef de canton at Addah (see
10.1), who shared Harris’s ministry, was Roman Catholic.1002 A further shift in his thinking
occurred as he made the acquaintance of an Apollonian Methodist catechist from Aboisso, John
Swatson (see 10.1), whom Harris took to Bingerville, where he obtained authorization for
Swatson to work in the colony. Swatson would soon become known as “Bishop of Sanwi” of the
“Christ Church Mission”. Shank asks pertinently: “Was Harris setting up a more inclusive church
structure? Or was he setting up a parallel church structure”? The questions are more intriguing in
the light of an earlier refusal of a suggestion that he set up his own church.1003
10.3 The End of His Prophetic Career in Côte d’Ivoire
At Bingerville in late September 1914, Harris was still on favorable terms with Lieutenant
governor Angoulvant, and with the priests (see 10.1). There, he was leaving his converts at liberty
to “follow the Protestant or Catholic offices”, or, by another account, “his baptized followers were
to let themselves be instructed ‘by men of God, both Catholics and Protestants’”. It is interesting
that despite his openness toward Roman Catholics, he continued to stress that his followers should
expect the arrival of “white men” who would further instruct them, perhaps primarily in areas of
the colony that the priests had not yet entered. After Harris’s departure, strife between Roman
Catholics and Protestants became more intense, with each claiming to enjoy a privileged rapport
with him. It is probable that most of the population could discern no essential difference between
the two. The Methodist, Martin, was the lone European Protestant missionary in Côte d’Ivoire at
the time, which gave an edge to the Roman Catholics, with nine churches and sixteen chapels,
staffed by more than twenty missionaries, until their mobilization for military service, and by
fifteen catechists. The Roman Catholic clergy was, to a degree, offset by the fact that the
Methodist clerks “came with the Bible”, an evident instrument of power. By the end of October,
the Catholics had decided, in regard to Harris, that “they would continue to profit from the
movement but would avoid all appearance of agreement or compromise”.1004
Harris now began to retrace his steps westward along the coast where he had earlier preached. He
found chapels erected and preached in them, reassuring the people that the white man would
come, but that, after him, any “prophet” appearing among them would be a false prophet. At
Grand Lahou on 10 December, he found four different groups, organized chiefly along ethnic and
linguistic, rather than doctrinal, lines, one of which had become divided because of the immoral
conduct of a Fanti clerk. Harris sent Latta Nandjué, his aide at Lahou and his interpreter at Kraffy.
The priest Jean-Marie Bedel at Grand Bassam reported, probably near this time, that the counsels
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of Harris to his adepts, regarding the Roman Catholic church, were having an effect: in one day
he enrolled more than 500 catechumens, and the churches were filled day and night.1005
Colonial Might in Côte d’Ivoire was becoming uneasy about developments arising during and
after Harris’s return passage. The Lieutenant governor at first held his course, despite alarming
reports, some of which reached Dakar, from his Chefs de Poste positioned further inland from the
coastal region through which Harris passed. It had been expected that imitators would follow in
his traces. Harris had characteristically appointed assistants from among the literate clerks to
perpetuate his work until the arrival of whites. Now it became clear that the field had been left
open to the entry of unscrupulous usurpers, who had no connection with Harris, but who
identified themselves with him in order to capitalize, literally, upon his reputation. Extravagant
claims, of both a religious and a political nature, were made, of the dead being raised, of the
French being driven out of the colony, and, worse, money was being extorted from gullible
villagers. Official action was swiftly taken to arrest and bring to trial these miscreants. Such
aberrations were more troubling in the inland cercles, where the Attié, Abé, and Agni,
populations had, at the time, hardly been pacified (see 9.5).1006
The Agnis of the former Kingdom of Sanwi were further agitated by the heavy-handed rule over
their territory by the French after the decease of their king, G’Ban Konassi, in 1903. The arrival
of Roman Catholic missionaries among the Agnis of Sanwi in 1897, followed by that of European
traders and other entrepreneurs around 1900, had contributed to the unsettling of the people. The
introduction of commerce in mahogany, coffee, and rubber (see 6.1 and 6.2), upset the
agricultural pattern in the area, and, despite a marked decline in demand on world markets for
these products1007, attracted a substantial number of immigrants. The disciples of Harris had built
meeting places in many locations, where they assembled on Sundays and on other days until late
at night learning hymns, to the disregard of work on the other six days. The economic crisis was
aggravated by the opening of the railway between Abidjan and Bouaké, depriving the Agnis of
control over much of the North-South traffic in people and merchandise (see 9.5), which they had
previously enjoyed. The foreign element was unsympathetic toward France and unwilling to
support her in the Great War. There was also concern, since Turkey was allied with Germany, that
Muslims could rally to the enemy cause. Nationalist sentiment was on the rise, and rivalry
between Roman Catholics and Protestants was growing in intensity. The English Methodist
missionary from Gold Coast, H. G. Martin, who had neglected to confer with French officials,
nonetheless won respect for the Protestant cause, while the ranks of priests were decimated by
conscriptions for military duty, as had been those of Colonial Might.1008
The new administrator at Aboisso, Bru, appraising the situation at hand in his report of December
1914, blamed the French for many of their current woes, recognizing that too little had been done
to win and hold the allegiance of the people, who were thereby made an easy prey for the “selfstyled pastors and Bible-carriers from the Gold Coast”. As an example, before Angoulvant,
Colonial Might had depended more frequently upon ruse than upon brute force as a means of
imposing its authority, exploiting antagonisms among the indigenous. Protestant propagandists, as
they gained adherents, were also responsible for the dissemination of the notion that, since their
movement was of English origin, the believers should become English. It was added that after the
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war Sanwi, if not the entire colony, would be ceded to England in exchange for another territory.
Colonists who had engaged the indigenous to work on their plantations, and who had then refused
to pay them, had embittered the people to a greater extent.1009
In December 1914, the Chef de Poste at Dabou could take satisfaction in the peaceable return to
work of the villagers, who were nonetheless devoted to their new religion. In the Cercle des
Lagunes, their meeting-places dotted the countryside and there was no other worship than
Harris’s in evidence (although a Roman Catholic mission had been opened at Dabou in 1896).
Tactics of clerks in the Abidjan area had been restricted in order to avoid the confusion, rampant
in Sanwi, which tended to equate “Protestant” with “English”. Only among the Abés had trouble
surfaced, with a die-hard village chief in the Azaguié group using the new religion as a means of
undermining French control. In the Cercle de Lahou religious fervor was high, resulting from the
preaching of Samuel Reffell, with many continuing to receive Harris’s baptism. Among the Dida
in the North of the Cercle it was otherwise, as Apollonians, Fantis, and Sierra Leoneans, not
identified with the Harris movement, were causing unrest by spreading the word that Germany
had invaded French territory and was on the verge of victory in the war.1010
After arriving at Grand Lahou, Harris spent only one day there before repairing to an outlying
village, presumably Kraffy, where people again flocked to him for baptism. Finally, on 16
December, the Lieutenant governor was forced by events to issue a confidential memorandum to
all administrators. Its intent was simply that they should rid their cercles of the (foreign) “more or
less religious” perpetrators of the agitation, who, upon returning to their countries of origin, could
“spread the good word easily”. As for Harris, he “will find in Liberia a sufficiently vast field for
activity”. Accounts of the expulsion of Harris and the women, now only the original two, are
numerous and disparate. Probably, the following is a reasonable description of the proceedings.
They were arrested at Kraffy, taken to Lahou, mocked and degraded by the administrator,
Corbière, transferred to Dabou, and then to Abidjan. There, the officials had them stripped and
beaten, the cross and calabashes were broken, their clothes and money stolen. They were then
taken to Grand Bassam to await the arrival of a ship, which would transport them back to Liberia.
The French vice-consul at Monrovia, Baret, reported that, in January 1915, Harris was in Cape
Palmas. Of the two women, Mrs. Helen Valentine, soon after returning home, died of injuries
received during her imprisonment at Abidjan.1011 Harris could later reflect upon the sometimesharsh treatment that he received, and affirm that he went where God directed him. He did not fear
death, because he believed that he would endure until his work was finished. The reign of Christ
was imminent and he was living “near the throne”. As the end neared, he had premonitions of his
departure and spoke of its approach, “soon or late”.1012
After disabusing itself of Harris, Colonial Might lost little time in making good its purpose of
destroying the material evidence of his influence. The expectations of his converts in Côte
d’Ivoire were so alien to government policy, and Christian Mission was so ineffectual in many of
the locations occupied by the Harris movement, that there was virtually nothing to restrain the
demolitionary proceedings. Beginning in January 1915, huts where the faithful assembled
independently for worship were being razed on a grand scale, with the Chefs de Poste at Adzopé,
Agboville, Alepé, and Dabou, taking the lead, and with the presence of the 5th Senegalese
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Tirailleurs serving as a deterrent to resistance. The Cercle des Lagunes was a starting point,
though an exception was made in the Dabou area, where the new religion was more firmly
entrenched, in order to avoid provoking too much unrest, although some of the converted villages
there had refused to pay the tax. Encampments of Abés coming to receive the baptism of Harris’s
disciples in surrounding villages were broken up. A “false prophet”, who was suspected of taking
money for his services in Abidji villages, was arrested, and the pilgrims dispersed. In some
instances village elders, wanting no palabres with the authorities, assisted in closing places of
worship. Among the Alladians, it was found that two or even three “pastors” were serving each
church, but because of the increased stature that they had acquired in village affairs, it was
deemed necessary to call a halt to their efforts.1013
If it be asked why the Harris converts were not delivered en masse to the Roman Catholics, it
could be answered that not only were the priests, because of the war, few in number, but,
officially, they continued to oppose the movement (but see below). A test was made in two
villages near Abidjan, where it was proposed that a permanent meeting-place be constructed,
where the priests could lead worship. Sensing that this was the first of what could become a
frequent ploy of the believers, the official reply was that they should cross the lagoon to Abidjan,
where worship was already being conducted. The authorities seemed not to molest the Harris
adepts who found refuge in these Roman Catholic houses of worship. Officers of Colonial Might,
touring the cercles in fulfillment of their duties, found that villagers, in areas where they were
deprived of recourse to both Catholicism and Protestantism, were either meeting for worship as
before but in secret, or that they were overtly rebuilding their meeting places.1014 The flow of
Harris converts to Roman Catholicism in other areas had, however, by the end of 1914 begun,
attested by the apostolic vicar in his annual report to the organisms providing financial support,
the Conseil central de la Propagation de la Foi at Lyons, and Oeuvre de la Sainte-Enfance. He
recounted that “multitudes” were pressing for catechism, and imploring the medals which were on
occasion distributed (see 9.3), perhaps as a substitute for their fetishes, or as a tangible source of
comfort, deprived as they had been of access to Harris and to his appointed successors.1015
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10.4 His Final Days
What course did the life of William Wadé Harris take after his expulsion from Côte d’Ivoire in
early 1915? He continued preaching along the coast in his homeland, where he was regarded with
a certain awe, and through which another mass movement was attributed to him, apparently
beginning soon after his return, which was a crisis period, provoked by the World War, and by the
enduring conflict between his fellow-tribesmen and the authorities in Monrovia. A partially
conflicting apperception is provided by the French evangelist, Pierre Benoît (see below), who
reported that the people of Liberia scarcely listened to him, although he baptized among them,
above all in the interior, where on one tour, reportedly, more than 500 people had received the
rite. He adds that sometimes groups come to his house to receive baptism from his hands, and
that, on the coast he was more feared than revered because threatened punishment was visited
upon those who laughed at him. Even unbelievers ascribed to him supernatural powers. Members
of his family took no part in his work, and although having means, left him destitute.1016 As had
been the case in Côte d’Ivoire, his converts in Liberia directed their steps toward the established
churches, the Methodists reaping most of the benefits from his labors. A Roman Catholic priest,
in 1920, could, however, also claim dramatic growth of his mission resulting from his impact.
Harris attempted upon eight occasions to re-enter Côte d’Ivoire, beginning in 1915, but was
rebuffed each time. Mary Pioka, who had accompanied him in the course of his prophetic tour,
bore him a son in 1916. He mounted preaching tours of Sierra Leone in 1917, 1919, and 1921.
Following his third visit, a wealthy woman returned with him to Harper, and became his wife. A
son born to this union in 1925 died in infancy. In the same year, Harris suffered a paralytic stroke,
which was regarded by some as a judgment upon his polygamy, viewed by the churches as
rebellion against God, and a threat to their endeavors.1017
Among witnesses to the closing years of Harris’s earthly pilgrimage, whose asseverations have
been preserved, the first, in September 1926, was the French Methodist, Pierre Benoît, who also
spoke English, from their well-organized mission that had entered Côte d’Ivoire from Dahomey in
1924. In December 1928, provoked in part by Benoit’s reports, were the Harrists, Solomon Dagri
and his son, John Ahui. In 1923, the Methodist missionary administrator in Dahomey, William J.
Platt, had heard accounts of the Harris phenomenon before encountering his converts at Grand
Lahou on a survey trip to the colony in April 1924. In response to Platt’s observations, and to
fervid appeals for their assistance, the Methodist missionaries formally launched a mission. From
honorable motives, their primary purpose was gaining the confidence of the Harrist churches, and
unifying the movement by providing the control and teaching which had been lacking. They
would thereby justify their presence in the colony to an initially hostile Lieutenant governor,
demonstrating that their Methodist converts would also be loyal French subjects. In the process,
Platt discovered that some congregations interpreted the new arrivals as a fulfillment of what they
had been told by their founder. In others, older members were firmly resistant to yielding teaching
authority to young catechists, recruited from Dahomey and other African countries. Among his
other concerns was the reluctance of the churches that were open toward Methodism, to support
the work financially, rather than to spend extravagantly from their meager means for their
traditional fêtes. Another was the threat posed by the Ghanaian Baptist clergyman, Mark Hayford,
who had toured the colony beginning in 1919, touting himself as the legitimate heir of William
Wadé Harris, reportedly winning converts, and founding churches (see 9.5). Despite Platt’s efforts
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to walk a tightrope between conflicting demands, vicissitudes mounted in relations with both
Colonial Might, and the pre-existing Christian Mission.1018
These pressures moved Platt to seek, from Harris directly, validation of the Methodist cause.
Benoît, accompanied by Tano, a catechist and former Harris interpreter, was chosen to execute
this delicate assignment. When they arrived at Cape Palmas, Harris was coming to meet them,
having been “spiritually” informed in advance. In 1925, newspaper articles that were flattering to
Harris, and reporting the discovery by Platt of his converts, appeared in London, copies of which
had been sent to the aged warrior by an admirer in America. Upon learning that his two visitors
had been sent by Platt, the way was opened for their host’s decision, reported by Benoît but
doubted by modern Harrists, that ‘all the Christians should be Wesleyans’. He had been anxious
about his churches and was relieved to have news of them. Despite his strong disapproval of the
Methodist church, to which he had formerly belonged, and notwithstanding current realities of
which Harris would not have approved had he known of them - that the Methodists had rebaptized
thousands of his converts, opposed polygamy, and were not simply his auxiliaries coming, under
his authority, to teach his people and then depart - he issued a testament for presentation to his
churches. That it underwent revisions strengthening the position of Platt, and that he did not fully
understand its implications, is clear. An anti-Catholic element had been introduced into the
document, evidently by Harris, himself. The visitors requested letters to a recalcitrant preacher
and to leaders of the church at Lahou, urging that they, with their families, join the Methodists.
Platt subsequently found that, whereas many accepted the evidence as a final word from Harris
and complied, some later becoming disillusioned, others, from the outset, mistrusted the
genuineness of the testament and remained aloof.1019
Impetus for the visit to Harris by the second delegation, sent by the Ébrié chief, Akadjui Nanghui,
arose from within the Harrist churches at Petit Bassam and Cocody, from which some adherents
had converted to Methodism. It was recognized that the renunciation of polygamy was a condition
of membership in that confession, and that collections were being taken, which had raised other
suspicions about the “testament”. Having understood that their well-being depended upon
maintenance of a right relationship to God, and, being menaced in the autumn of 1926 by an
epidemic, these congregations wanted to be sure of their course. If all details of the first visit
remained unclear, as much could also be said of the second. The two men, accompanied by John
Djibo, a Kru interpreter, reached Cape Palmas 9 December 1928, and found that their arrival, too,
had been anticipated. They reported that Harris was performing a self-imposed “penance” for
having been too trusting of Benoît, whom he labeled a deceiver, and whose draft of his testament
was a ‘fake’.1020 The sicknesses among them, their persecution by the French authorities, the
pressure brought by the Methodist machinations, related by the two Harrists, were attributed by
him to “their having abandoned the true worship of God before the seven years of promise had
been fulfilled”, the remedy for which, was “to begin all over again and persevere”.1021
After a test of their sincerity, he gave to Ahui the charge to be ‘his representative on Ivorian
territory’, and to confirm it, he presented to him a cross and a Bible, as had been given to others
previously. Harris pronounced, with gestures, that he was giving to Ahui his power, placed an
open Bible face down upon Ahui’s head and prayed at length. A photograph of the visitors, with
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Harris, was taken, as had been the case with the previous delegation, and a message from him to
the chief was dictated in English. In 1976, Ahui, whose decease occurred in 1992, “spoke of his
position within the church as the end of an historical process”, and named Albert Atcho as “the
successor of William Harris for the ordering of what is good and for combating what is evil”.1022
Although having once denied that he intended to found a church,1023 Harris had evidently become
reconciled to the existence of a duly constituted body bearing his name.
He departed this life on 23 April 1929 at the age of 69. In extreme poverty, he was in the care of
his daughter, Mrs. Grace Neal, at Harper. His remains were laid to rest in the village cemetery at
Spring Hill near his former home. The last rites were apparently spoken by the Episcopal priest in
the village.1024
10.5 Evaluations of the Success of His Ministry
Assessments of the Harris ministry and its impact have been varied. The Roman Catholic priests
could at first speak of it tolerantly, but after it became clear that English-speaking Protestant
clerks were assisting him, would put Harris down as an impostor and a tool of ‘Protestantism’.
Joseph Gorju claimed that he hypnotized and terrified the people into believing that he could kill
or injure them or even turn them into animals;1025 Bernard van Leuven, on the other hand
attributed to Harris: “cette revolution”.1026 Trichet maintains that the success achieved was due to
the vigor with which he preached and to the grace of God,1027 but noting the fact that times of war
and of austerity favor spiritual awakening. He cites a comment by the editor of L’Echo des
Missions Africaines, who, scanning the lands served by the SMA from Liberia to Nigeria in late
1915, affirmed that on whichever side of the vast horizon of the coast of Africa one looks, a
movement of grace and of extraordinary conversions is represented, and is progressively
intensified, noting that in Côte d’Ivoire it was a preacher of eccentric demeanor that God used to
stir the pagan crowds obsessed by the religious question, who hastened to the Catholic churches,
and prepared their conversion. Trichet acknowledges that, between 1901 and 1914, the period
prior to the mission’s initial recorded encounter with Harris at Jacqueville, “Les conversions
demeurent très rares”. He elaborates that, at a time when mission finances were severely strained
due to the suspension in 1904 for the priests who were teachers (see 9.3), the annual total of adult
baptisms, including their adolescent pupils, for all stations in the Southeast varied between 50 and
100, except in 1906, when the number fell to 30. Already, in 1915, the “Harris effect” is
perceptible as the sum increased to 231, “et ne cessera plus de progresser”, which was of
formidable encouragement during the war years when the ranks of the missionaries were
depleted.1028 Lieutenant governor Angoulvant, observed: “For me, he was a hypnotizer. But I
found nothing for which I could reproach him”.1029
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Emmanuel Yando, a former President of the Methodist Church in Côte d’Ivoire, wrote that the
history of the Prophet Harris shows us that the Holy Spirit is still at work, that the epoch of
wonders has not passed, that when the Spirit breathes, he still has the same power, and that now,
as twenty centuries ago, he can bend the crowds, operating in the hearts of the multitudes an
unbelievable work.1030 Another prominent Methodist cites reports from pioneer missionaries
following in Harris’s wake, who believed that the religious movement set in motion by Harris was
unique in the history of Christian Mission in Africa, and perhaps even in the world. His own view
was, that it is essential to situate this history in a context that suffers no ambiguity. The biblical
message of which Harris was the bearer in Côte d’Ivoire was placed under the inspiration of the
Holy Spirit, like that of the Apostle Peter at Jerusalem the day of Pentecost, which has been able
to produce, in both cases, the results which are known. Speaking of the Ivorians, he holds that
“we are ‘spiritual heirs’ of the Prophet Harris”, sensible to the fact that the three first Presidents of
the Methodist Church in Côte d’Ivoire, as well as the first Ivorian Cardinal, issued from a region
historically, morally, and spiritually, marked by the influence of the Prophet Harris.1031 “A true
son of black Africa, a Grebo tribesman, this prophet made an amazing impression on all who met
him face to face. Casely Hayford said: ‘He is a dynamic force of a rare order . . . .(ellipsis his) It
seems as if God made the soul of Harris a soul of fire. You cannot be in his presence for long
without realizing that you are in contact with a great personality.’”1032
A French anthropologist reflects that, Harris represented in his lifetime and continues to represent
an African will to originality, cultural, religious, and in point of fact political, a successful
prophetism, without doubt unique in the annals of African history by its fullness and its
persistence.1033 A similar remark is that such a success is not explainable only by the quality of
the prophet. However strong the man, however profound his conviction, it would not suffice to
arouse the crowds to that extent without a favorable conjuncture. A conjuncture determined at the
same time by the political regime and the religious regime of Côte d’Ivoire. What is, as a matter
of fact, at that time, Côte d’Ivoire? A vast country only conquered by the whites twenty years
earlier, and composed of a mosaic of regions, each region being itself peopled by various ethnic
groupings. Everywhere Harris passed, his powerful voice covered the voices of the ambitious
petty kings, and he demolished the empire of the religious chiefs, the bodios and their gods. He
presented himself as a humble being, concerned about justice and social equality. In a country that
was, at the same time, oppressed by the colonizers, and submissive to the baneful grasp of the
sorcerers, he played the part of a liberator.1034 In response to the influence of a “favorable
conjuncture”, David Shank pertinently replies: “The question is: did the happy conjuncture
‘produce’ the prophet? or did the prophet reveal the ‘happy conjuncture’ (like the Fullness of
times’ (sic) with Jesus)”?1035
To say simply that the reason for the success of the prophet resided in the fact that he respected
the beliefs and the customs of the people, and that he was capable of revolutionizing all the
religious life in the South of Côte d’Ivoire is not the whole explanation of the extraordinary
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phenomenon of the brutal change of traditional beliefs of diverse populations, henceforward
assembled under the authority of an unknown who was simply passing by. He furnished them a
basis for solidarity among peoples that had always been divided.1036 Ahui records his
recollections of a conversation with the Harrist preacher, Barthélémy Akrê of Petit-Bassam, who
was only a child at the time of Harris’s passage. Harris first appeared in the colony, not secretly
but in the light of day, without visible means of protection, and in the presence of the colonial
power, and he did not dissimulate his intentions, but asked the people to burn their fetishes, their
only defense against adversity. He showed himself to be an exceptional being, walking great
distances, braving all the dangers of the road, mockery, attacks by day or night, arrest and
imprisonment without cause by the authorities. He was invested with a divine mission to support
privations and to respond to opposition by words imprinted with the message of God. Harris
showed himself to be a man of his word, simply and honestly, among a people who were by
nature distrustful. In sum, the reason for his phenomenal success was the confidence that he
inspired in all with whom he came in contact. Ahui concludes with three basic reasons for the
success of the Harris mission: He healed the divisions, the rivalries, the quarrels which had
prevailed among the populations of the coast which had prevented them from organizing for the
common good; he interpreted the Bible in a humanitarian manner which dispelled racist and
segregationist tendencies of the colonizers, which the Africans had failed to understand as
comporting with Christian values; and, he opened to the Africans the way of progress,
communicating conviction and persuading them of changes to come with the education of their
children, and of the approaching liberation, and equality of the races.1037
From the foregoing testimony, from other sources, and from his own observations, the
missiologist who strives to “interpret the signs of the times”, specifically the formative years of
Christian Mission and Colonial Might in Côte d’Ivoire, upon which the personal ministry of
William Wadé Harris left its imprint, the seed time, and beginning of the harvest, as well as of its
perpetuation, can formulate his own evaluation of it. This researcher does not set himself the task
of pronouncing personal judgment upon William Wadé Harris, or upon any other religious
practitioner or movement. As stated in the Introduction, he accepts the Bible as being “Godbreathed”, and holds that “everything” may be tested by “those with a noble and good heart”,
examining the Scriptures, and so discerning what is “true” (2 Timothy 3.16f., 1 Thessalonians
5.21f., Luke 8.15, Acts 17.11). Those having similar beliefs are much more concerned with
applying the foregoing passages to themselves, judging, examining, testing, themselves, knowing
that, as Jesus said: “There is a judge for the one who rejects me and does not accept my words;
that very word which I spoke will condemn him at the last day” (John 12.48¸ see also 1
Corinthians 11.31, 2 Corinthians 10.12; 13.5). Thus: “If anyone speaks, he should do it as one
speaking the very words of God. If anyone serves, he should do it with the strength God provides,
so that in all things God may be praised through Jesus Christ. To him be the glory and the power
for ever and ever. Amen.” (1 Peter 4.11)
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PART 11

France at War, and Post-War to 1920:
Events Shaping Christian Mission And Colonial Might
In Côte d’Ivoire

11. Introduction
The post-1914 world is held to be “the child of the nineteenth century”.1038 Scientific
advancements begun earlier, and a corresponding mastery of the environment, were now
accelerated. The outbreak of belligerency, through the employment of mechanical means
advanced by science, engrossed the whole human race as no other war had, and marked the
beginning of a new age. In 8.7 were examined Roman Catholic missions in the nineteenth
century, particularly insofar as the French, who predominated, advanced them. The relative
absence of active government-participation continuing into the twentieth, and its bearing upon
Christian Mission in Côte d’Ivoire, were treated in Part 9. The interaction of Roman Catholicism
with French Colonial Might, in the twentieth century to 1914, was the subject of 9.4 and 9.5,
particularly French West Africa and, finally, to Côte d’Ivoire. The emphasis in this section will be
upon the brief, but critical, period 1914 to 1920, the war years, and the beginning of the recovery,
concluding with the twenty-fifth anniversary of the founding of Christian Mission in Côte
d’Ivoire.
In 1914, according to the assessment of Latourette, “professing Christians” in Black Africa as a
whole accounted for 1.5% of the population. Despite the handicaps previously described, the
schools, literature, and medical care, offered by Christian Mission have been shown to exert a
profound influence upon the culture, extending, with adjustments, into this period. The Society
for the Propagation of the Faith (see 8.7), in response to complaints that its purpose was to further
French interests - as Christian Mission originating in France had always been - was brought under
papal supervision.1039
Four years after the declaration of war, the approximately 400 kilometers from the Gare de l’Est,
in the capital, to Strasbourg had been covered at a cost of 1,350,000 French lives (a toll
effectively doubled by civilian casualties), with a half-million French soldiers already dead or
missing by the end of 1914. Military mobilization had been swift, with almost 3,000,000 men
being added to the existing army of some 900,000 within a month. Production was drastically
reduced by mobilization, with over half of all commercial enterprises shuttered, and more than
two million unemployed, augmented by the influx of almost a million refugees from occupied
areas. From 2 September until early December the government was removed from Paris to
Bordeaux. Beginning in early winter, the government, although hindered by essential shortages,
began to restore production of food, clothing, tools, vehicles, and munitions, absorbing vast
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numbers of the idled. New industries were organized to replace the capacities of those that had
been captured. Skilled workers were demobilized, women assumed unaccustomed roles, with
foreign labor being drafted, particularly for farm work. There were many heroes and heroines on
the home front, notwithstanding a significant degree of profiteering. Premiers came and went,
Viviani, Briand, Ribot, Painlevé, Clemenceau, as did Commanders-in-Chief, Michel, Joffre,
Nivelle, and Pétain, with Foch becoming Generalissimo of all Allied Armies in 1917 as the
United States was entering the war, and the Bolsheviks were taking Russia out of it. Poincaré held
the Presidency to 1920.1040
German delegates signed the armistice in Foch’s railway car on 11 November 1918. Devastation
wrought upon France by the fighting circumscribed some 600,000 homes, churches, factories,
stores, and warehouses, wholly or partially demolished. Villages, farms, orchards, and vineyards,
suffered extensive damage, with wells and ponds polluted, and livestock diseased or dead. The
merchant fleet was decimated, 5,760 kilometers of railroad, besides 49,600 kilometers of road,
were destroyed, coalmines were flooded, while bridges and canals were rendered impassable. As
the peace conference at the Quai d’Orsay opened on 18 January 1919, the economic, social,
political, and intellectual, domains in Europe had become as confused as they had been after the
Napoleonic wars. Hunger and disease intensified the suffering caused by these dislocations and
uncertainties. With almost twice the population of France, and with its industry largely intact,
Germany remained a threat to security west of the Rhine. With the loss of Russia under Lenin as
an ally, French defenses were to be assured, according to the Left, by means of diplomacy, the
renouncing of annexations, removal of economic restraints, disarmament, guarantees of selfdetermination, even in the colonies some held, and reliance upon international organization to
maintain peace. The Right and Center advocated permanent military superiority.1041
Clemenceau, recognizing that the war had been won through outside intervention, withstood the
onslaught of public opinion at home and sided with the Allies, accepting an Anglo-American
treaty which provided for their aid in the event of German aggression. The Rhineland was to be
permanently demilitarized. The treaty of Versailles, which was drafted by the Big Three (after the
departure of Italy’s Vittorio Emanuele Orlando), Clemenceau, David Lloyd George, and
Woodrow Wilson, on 28 June 1919, was understandably vindictive, in view of the immense
pressures weighing upon the French delegation. Alsace-Lorraine was restored to France,
coalmines of the Saar and administration of the Saarland for fifteen years were adjudged to be
compensation for the damaged mines, with a plebiscite at the culmination to determine the
ultimate governance of the territory. Germany was permitted no capital ships, no submarines, no
air force, no general staff, nor conscription, and only a 100,000-man force for public order. Her
colonies of Togoland, for the most part, a portion of French Congo, and Cameroon, under
mandate, were granted to France. The United States and England repudiated both the Treaty of
Guarantees, and Versailles. With rising aspirations among the masses, domestically and in the
colonies, France was left in a state of exhaustion, and with less security than it had enjoyed before
the war.1042
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In the century of relative peace between Waterloo and 1914, Christianity had enjoyed increasing
expansion despite new and vigorous challenges, now worldwide, to its very existence. It faced, in
the war environment, a daunting prospect: European houses of worship demolished, clergy,
seminary faculty, and students, inducted into military service, severance of the mission churches,
hospitals, and schools, from their sources of supply, population shifts whether voluntary or
involuntary, whereby millions were displaced. The familiar surroundings in which local worship
and service had been facilitated were severely disrupted, and attitudes that were inimical to the
ideals of the faith were engendered among those of opposing ranks.1043 In relation to the
comparative strength of Roman Catholicism and Protestantism in the previous century, the former
began showing greater post-war gains, with the ranks of occidental mission personnel increasing
spectacularly. Its totalitarian structure was favored by the new emphasis upon authority. The
infusion of financial assistance from Belgium, Germany, and the United States, was a boon to its
recovery. Despite the trend away from evangelism on a grand scale, and the raising of standards
of admission to the Church, even with the accentuation of antagonism toward Rome, mass
movements were not dissipated.1044
The nineteenth century awakening of nationalism in West Africa, which was introduced in 9.6,
came to the fore in the post-1914 world, alongside other ideologies and social theories. These
movements impacted both France and her colonies, prominently among them Marxist socialism
(see 5.4). Cultural disintegration was widespread, with attendant revolution growing apacc among
non-Western peoples, a backlash against the infringement, over more than three centuries, of
Caucasian invaders. A positive result of this inter-relationship between the two, fostered by the
war, was the diffusion of nationalistic sentiment imbued with the ideals of democracy and selfdetermination.1045
From within Christianity after 1914, organisms were spawned, owing to its innate vigor and
vitality, which generally contributed to the betterment of mankind, though interspersed with
others that were hurtful. The uplifting vision of human progress and of the intrinsic worth of the
individual, advanced by Christianity, provisioned the social theories which were the bases of post1914 revolutions and wars. The Christian faith, viewed geographically, as well as in terms of its
diversification, and of its overall effect upon mankind, was showing progress. This forward
movement was scarcely anywhere more evident than in Africa South of the Sahara, due to the fact
that in this region, but also in others, emphasis upon augmenting the ranks of the indigenous
clergy, and upon elevating their status, was steadfastly pursued. Revivals emerged, through which
new orders were founded and older orders were renewed. Eucharistic congresses were enlivening
the devotion of both clergy and laity. Intellectuals were being nourished by studying the
formulations of the faith by Thomas Aquinas, and were defying the systematic opposition
mounted against the Catholic world-view. The moral prestige of the Vatican under Benedict XV
was burnished, and Catholic Action provided a medium for effective outreach to members of
pluralistic societies.1046 Christianity also supplied the impetus for the League of Nations, which,
although failing of its immediate purpose, was the most comprehensive effort to secure peace and
justice worldwide in the history of the human race.1047 The remarkable post-war growth of Roman
Catholicism was precipitated by the energy inherent in the life of the Church, and not by any
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person or group, although the Dutch Redemptorist Willem van Rossum, who headed the
Propaganda in the years immediately following the cessation of combat, was hugely influential.
Increased American participation in Roman Catholic mission, principally through Maryknoll,
founded in 1911, did not noticeably affect Côte d’Ivoire.1048
The revolutions which rocked Europe following the war, the Bolshevik in Russia, and the ending
of the Hapsburg empire, changed the equation among the nations of Europe including France, and
marked the religious life of all Europe. The status of Roman Catholicism was enhanced in
Belgium, Poland, Germany, and the states carved out of the Hapsburg Empire. Fascism in Italy,
while contending with the Church for the hearts and minds of the young, enabled her achievement
of a stronger position than she had enjoyed under the previous government. In 1914, all the popes
for more than three centuries had been Italian, as were approximately half the cardinals then
sitting.1049
France was forced to acknowledge, in 1919, that national self-sufficiency, and even sovereignty,
was diminished by the interdependence of world economies, and of the indispensability in
stressful times of allies able to supply loans and matériel, as well as support for the national
currency. An option to alliance with either the United States or the Soviet Union, was calling
upon every resource at her disposal in the empire, in order to build a greater France to take her
place among the world powers. Some businessmen sought renewal of French scientific and
technical education to accommodate modern mass production and distribution. Within the Right
and Center were politicians who saw in a powerful, efficient, executive, the key to national
eminence. Primary concerns in 1919 were the reconstruction of areas invaded during the war, and
the bolstering of the franc to stem rising inflation. A conservative Chamber of Deputies, including
war veterans among political newcomers, was elected in November. Despite passing laws
stipulating an eight-hour workday, and binding results of collective bargaining, these were not
uniformly enforced, resulting in division among employers, strikes, and demonstrations. The
Third International exacerbated differences within the labor movement, between reformers and
revolutionaries. Meanwhile, the cost of living soared.1050
Anti-clericalism began subsiding before the war and was further weakened by l’union sacrée, and
by the war record of Roman Catholics from the ranks of both clergy and laity. French Catholics
had renounced the compromise peace initiatives of Benedict XV, but Clemenceau, perhaps their
fiercest opponent in government, had appointed the devout Foch to the highest military rank.
More Catholics were elected to office than at any time since the founding of the Third Republic.
The Vatican, despite the failed effort at peace-making, received high marks for its initiatives in
negotiating the exchange of civilians and prisoners in occupied countries, providing health care in
neutral lands, expediting correspondence between prisoners of war and their families, the
repatriation of prisoners, securing relief for the populace in devastated areas, arranging truces for
the burial of the dead, and obtaining Sunday as a day of rest for prisoners. Prominent intellectuals
in France gave the Church their unrestrained support, and inspired the youth of the country to
greater service. Attribution to agnosticism and liberalism of partial responsibility for the conflict,
a widespread disillusionment with both strains of philosophical or theological thought, and
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advocacy of a return to the spiritual bases of European culture were basic to the resurgence of
post-war Roman Catholicism in Europe. A pervading sense of insecurity also played a part.1051
The moderate Right Center was coming to prominence and, with a coalition composed of
Republicans and the Center Left, Alexandre Millerand was chosen to form a cabinet, succeeding
Clemenceau, who, at seventy-nine, retired. On 17 January 1920, Paul Deschanel, president of the
Chamber was elected President of the Republic, but in autumn was forced by health to withdraw
from office, and Millerand was selected to replace him. Real wages remained anemic through
1920, and a brief but potent worldwide depression ensued. War casualties deprived the economy
of agricultural workers, no less than graduates of the schools that produced scientists, engineers,
economists, and administrators. Meanwhile the perception of a Red Menace swept France as
press, the public, and the Chamber demanded repression. Purges of union rolls were substantial
and brought down the wrath of Leninists, anarchists, and syndicalists, upon leaders who had
“failed the working class”. Catholic unions, in 1919 formed the Confédération Générale des
Travailleurs Chrétiens splitting the labor movement.1052 1920 was a watershed year for the
Socialist party. At the Congress of Tours, a majority revolted against Léon Blum and voted to
accept the platform of Lenin and the Third International: obedience to Moscow, war on bourgeois
“reformists”, class struggle, secret and illegal action, anti-militarism, anti-colonialism, assistance
to the Soviet Union, strict party discipline, and purges of deviationists. Blum and the minority,
holding to the parliamentary system and the Second International, departed, ceding party offices,
treasury, and the daily l’Humanité, to a new Communist party.1053 The Chamber, in an
atmosphere of full employment and union decline, was now confronted with persistent inflation
and a decline in value of the franc, which risked undermining public confidence. The war and
government policy were held accountable, as production, except in arms, was decreasing,
purchase by the government of food, raw materials, and manufactured goods, at inflated prices
from allies and neutral countries was necessitated. The debt in 1919 stood at 141 billion, up from
33 billion in 1914.1054
In attempting to evaluate the impress of Christianity, Roman Catholicism especially, upon Europe
in the years 1914 to 1920, it is recognized that the Church was under fire to an extent not seen
since the most radical stages of the French Revolution. While leaving an indelible mark upon
morals, there was a proclivity to accommodate the positions taken by the respective governments
rather than to question them, and on occasion to show partiality for self-interest over against
justice and the national good. There were, nonetheless, new projects designed to mitigate the
suffering caused by armed conflict, and to preserve peace. The environmental impact of Europe
upon the Church is reflected in the defections, which were accentuated after 1914, with some
former members adopting ideologies incompatible with accepted norms of spirituality, to which a
minority sought to bring their peers. Others merely accepted existing conditions.1055

1051

Ibid., p. 340, Latourette, op. cit., Vol. VII, pp. 71f.
Gagnon, op. cit., pp. 340 ff.
1053
Ibid., p. 343.
1054
Ibid., pp. 343f.
1055
Latourette, op. cit., Vol. VII, pp. 116-121.
1052

342
11.1 Christian Mission and Colonial Might in West Africa, 1914 - 1920
Attention will here be turned from events that were transforming post-1914 Europe, the source of
Christian Mission in West Africa, to their effects both upon it, and upon the host peoples. The
white man persisted in dominating the life of the region, hastening the disintegration of centuriesold life ways, subjecting its raw materials and its human resources to the increasing demands of
his economy. Through these contacts, the African learned the white man’s ways, including free
enterprise, rapid transportation, monetarism, and taxation. Through exposure to his imported
products, the influence of the outside world was brought near. The transition from deep-seated
paganism to acceptance of the Christian gospel was eased by the introduction of better education,
medical care, and social controls. In general, Christian Mission in the colonies was consistent
with the religious character of the governing nation, and cooperation with Colonial Might lent an
air of paternalism to the movement, even though participation by Africans was on the rise.
Conversions in Africa South of the Sahara, both Protestant and Roman Catholic, increased
markedly (virtually doubling in the case of the latter) between 1914 and 1920, continuing a trend
begun earlier. Sharing in, and benefiting from, this rapid growth were the tribes of southern Africa
and the Guinea Coast.1056
The “war economy” had a telling effect upon Christian Mission in Côte d’Ivoire. There was a
spectacular increase in production for export throughout francophone Africa, as a result of
measures introduced in 1915. The apex was reached in 1916-1917, with European firms in the
colony reaping correspondingly high profits. Forced labor was stringently applied to supply
“strategic” products, such as rubber, oleaginous (from 140,000 tons in 1918 to almost three
million a year later), and woods, with the French government provisionally guaranteeing their
sale. The market collapsed after supports were withdrawn. The war demonstrated a necessity for
better organization and led to the forming in 1917 of the Colonial Economic Conference, which
became a springboard for the first large-scale speculative enterprises in the colonies. Requisitions
of supplies for the métropole had been issued when manpower was lacking, due to the
conscription for military service of 160,000 of the most able-bodied.1057 Another negative aspect
of the call-up was the transmission of influenza during the epidemic of 1918-1919 from the
European theater to West Africa, with a mortality rate there of record proportions.1058 The
enlistment of recruits for military service from AOF laid bare the fact that the white man was not
as superior as had been believed, and that he could be effectively resisted. Expectations that the
Africans’ faithful service in Europe would be rewarded by concessions, and by opportunities to
become more active participants in the conduct of their own affairs, an optimism encouraged by
Woodrow Wilson and David Lloyd George at Versailles, were not realized. Instead, Colonial
Might became even more authoritarian. At the same time, in the post-war years, the standing of
the elite was conspicuously enhanced. Education overseas, and prosperity at home through the
implementation of more modern agricultural methods, resulted among the privileged few in a
chafing over the promotion of chiefs outside the traditional order, and their own exclusion from
the new councils established by so-called indigenous authorities (see 5.6). Such social
transformations were determinant for the rise of nationalism.1059
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Senegal, the oldest French colony in West Africa and the seat of AOF, was the first to be
represented in the Chamber of Deputies at Paris. By the decree of 1833, Africans in the urban
zones were considered citizens, but until 1914 Senegal‘s interests were mediated by métis, or by
Creoles. In that year, Blaise Diagne became the first black to serve in this capacity, which he did
until his death in 1934. He was also high-commissioner of African troops during the war, was
president of the Commission of the colonies in the Chamber, and contributed to the convocation
of the first Pan-African Congress in Paris in 1919, although he broke with its American leadership
soon afterward. He was the first Senegalese to found a political party, le Parti socialiste
républicain, purposing to unite the various ethnic groups living at Dakar and Saint Louis. The
example of Blaise Diagne would be significant for the nationalist spirit in West Africa, most
especially for Côte d’Ivoire, since one of the leading personalities in the post-war colony, who
became the first president of the new republic, Félix Houphouet-Boigny, was a student in Dakar
during the last decade of Diagne’s tenure.1060
Although the duration of the colonial period in Africa has been diversely represented, the years
1880 to 1960 will be taken as representative. The twenty-five year epoch covered by this research
(1895-1920) would, at all events, encompass the closing of the vise by which imperialism held
West Africa, including Côte d’Ivoire, was achieved. Since, relatively speaking, the colonial era
was but a brief episode in the history of the indigenous peoples, it may legitimately be asked:
What place in it did Colonial Might occupy? Or, framed another way, What is the legacy which
Colonial Might bequeathed to West Africa? Although the question has been vigorously debated
by eminent historians and Africanists, with opinions ranging over degrees of positive, neutral, and
negative (Margery Perham, supported by D. K. Fieldhouse, sees evidence for justification of all
three positions), or in the estimation of L. H. Gann, P. Duigman, and P. C. Lloyd, both positive
and negative. An example of a strongly negative judgment is that of the Guyanian Walter Rodney.
M. H. Y. Kaniki and A. E. Afigbo, while freely acknowledging positive results, see them as being
purely accidental, rather than intentional. Those of a more optimistic outlook, largely white and
politically from the Center-Right, cite among improvements inaugurated between the end of the
nineteenth century and the close of the second world war (evidence of which had already begun to
appear in the period presently under consideration): the infrastructure which served as a
foundation for independence, a functional administrative organization extending to the farthest
reaches of the territory, basic educational and health care services, a system of roads and railroads
capable of disseminating both imports and exports for the amelioration of living conditions
generally. The views of specialists, principally black, and those with Leftist sympathies, referring
to enduring poverty, paucity of industry, and the lack of diversity in agricultural products, have
tended to rate benefits to Africa as practically nil. Others of equal competence, despite the
influence of factors beyond human control, have formed from the same historical data a more
equitable estimation.1061
On the positive side, during a period of instability in Europe, a greater measure of stability and
security in West Africa, beginning with the quelling of Fulani jihad, and the dismembering of
Tukolor and Mandingo empires, was accentuated. The ensuing peace favored the normalization of
economic conditions, modernization, the unhindered exchange of ideas and techniques, and social
mobility. New states were created with definite boundaries, which, despite the arbitrary division
of ethnic groupings, have since scarcely been modified. A judicial system was established, which
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facilitated the maintenance of order. The emergence of an African elite, of nationalism and PanAfricanism, together with the associations, movements, political parties, and religious
organizations, followed from heightened consciousness of race and of ethnic identity, animated by
Colonial Might. Negative aspects, in addition to the obvious loss of sovereignty and of liberty,
were discrimination, exploitation, and oppression, which inspired, in part, the above-mentioned
positive developments. The capricious drawing of boundaries caused numerous, ultimately
insoluble, social dislocations and political disagreements. The areas, natural resources, access to
the sea, and problems pertaining to the national security of West African states, are unequally
apportioned. Côte d’Ivoire has five national frontiers to defend against contraband or infiltration.
The dissolution of indigenous, often hereditary, monarchies or chiefdoms, and the removal, or
deportation, of traditional leaders, the demotion of others to an inferior role subservient to
younger, less-experienced, administrators, needlessly stirred resentment. A novelty for most
states, was the installation of a permanent military force, which finally militated against the very
harmony and tranquility that it was designed to preserve.1062
On the economic front, the means of communication, and transportation, which freed vast
segments of the population from isolation, and from a sense of regio-centricity, or of ethnocentricity, were undeniable advantages. The discovery and exploitation of mineral resources, the
introduction of export cultures, at first under compulsion, in which Africans were directly
involved for their personal profit, increasing their personal stature, wealth, and buying-power,
were others. A by-product was the appreciation in value of the land. The institution of westernstyle money and banking prepared the way for the integration of West Africa into the economic
sphere of the industrial world. These same improvements had their obverse side. The network of
routes through the colonies primarily served to join to the ports zones where minerals and
commercial products were being produced, for the benefit of Europe, rather than to promote
development of West Africa within the global economy, or to ease the means of communication
between Africans. This arrangement gave priority to areas that could contribute to the economic
strength of the colony, to the neglect of others, which were devoid of commercially viable
resources. The geographical boundaries were also economic boundaries, which brought to an end
pre-colonial internal trade patterns.1063
A glaring deficiency was evident in the realm of industrial development. Basic commodities such
as matches, candles, cooking oil, or beverages, having a base of locally produced products, could
have been manufactured locally, but were instead imported, fostering the building of a
consumers’ market for articles of European manufacture, and the furnishing of raw materials in
massive quantities for export. The artisans, who had supplied the basic necessities of pre-colonial
societies, were discouraged from applying their skills, deprived of access to technology, and
robbed of their market by the influx from abroad of cheaper, often inferior, merchandise.
Agricultural produce had traditionally been of two types: that which was for consumption by the
producer or for the domestic market, and that, which was destined for export. Emphasis by
Colonial Might upon the latter led to the neglect of the former, and the instilling of a consumer
mentality, to the advantage of the European owners of the importing firms, who also controlled
prices. The appreciation in value of communal lands tempted unscrupulous chiefs to sell parcels
of ground for personal profit, laying a basis for interminable disputes and litigation. These, and
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similar baneful practices, earned for the economic sector the most negative reputation of the entire
epoch.1064
By forming a sound economic base, Colonial Might was brought to bear upon the social domain,
offering greater opportunities for employment, and thereby contributing to the foundation of a
better quality of life, together with a notable increase in the population, especially in the post-war
years. Other benefits derived from these factors were: better nutrition, afforded by the more
effective distribution of produce over the network of roads and rail lines, especially to areas
where recurrent famine had occurred; improved health care, particularly in the prevention of
bubonic plague, yellow fever, and sleeping sickness; and, in the opening of more modern
hospitals and dispensaries. The grossest excesses of domestic slavery were curbed. There was an
acceleration of urbanization, with better sanitation, and with more modern housing. The capitals
of empires that had flourished in West Africa for centuries were political centers, beside which
were other centers which owed their prominence to commerce. Abidjan is an example of a city
that came into being under Colonial Might. From a population of 800 in 1910, it grew to 10,000
by 1914, on its way to more than 2.5 million in recent years. Christian Mission and Islam, in this
period, registered greater gains than in the previous three to four centuries in West Africa, each
benefiting from favor shown by different administrations. Neither entirely replaced ATR, so that a
well-defined pluralism resulted.1065
Western education, closely identified with Christian Mission, encouraged, and at times supported
financially, by Colonial Might, was a keystone in the evolution of an African elite that was
equipped to guide the destiny of the colony, and ultimately of the nation. The introduction of the
French language, and its elevation to official status, was a mixed blessing. Centuries-old tribal
dialects, which had offered a medium of communication both within, and among, related ethnic
groupings, were relegated to a secondary position, creating a generation gap between younger
family members who acquired a knowledge of the new tongue and their parents and grandparents
who experienced difficulty with it, or who renounced it out of hand. Conversely, through its
dissemination throughout the colony (and the entire AOF), all peoples were afforded the occasion
of engaging, not only in conversation but also in trade, and in the pursuit of common interests,
both commercial and political.1066 Another entitlement that Africans received was a social
structure based upon merit. The traditional arrangement had been hereditary and, while allowing
for a certain degree of social mobility, proved to be incompatible with the suppression of the slave
trade, and with values inhering in both western education, and in Christian and Islamic teachings.
Although the new order did not become settled until the following decade, the foundations were
posed in the post-war years to 1920. Social classes under the former system included the reigning
aristocracy, the common people, the household slaves, and an educated elite. The new society had
a different stratification and a more pronounced separation between urban and rural folk. Among
the former were a bourgeoisie administrative, professionals, including members of the medical,
legal, architectural, engineering, or educational, vocations, and commercial managers of foreign
companies, merchants and businessmen, a non-elite composed of members of the financial sector,
employees, teachers and nurses, for example, and a proletariat constituted of tradesmen,
mechanics, repairmen, chauffeurs, and tailors, among others. The rural population was largely
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made up of subsistence farmers, some of whom became wealthy through production of export
cultures.1067
The cleavage between urban and rural populations resulted from attraction of the young to the
cities: educational openings, and employment opportunities, primarily, which had been denied to
them in their villages beset by famine and poverty. Since the Europeans lived in the cities, a better
standard of living was to be expected there, in none of which was the African routinely accepted
as an equal by members of the foreign population, despite his impressive war record, nor was he
integrated into their circle of friends and associates. If the mentality of Colonial Might consented
to neglect of the countryside, it likewise did little to prevent the waste of human resources in the
cities. The hopes for riches cherished by the migrant masses were scarcely fulfilled, if at all.
Employment was difficult to find, and accommodations, in the quartiers occupied by near or
distant relatives who tended to enslave them, were often meager and subject to change without
notice. To displaced persons, deprived of these “conveniences”, crime, prostitution, and
alcoholism beckoned.1068 The Lebanese and Syrians were shrewd merchants, whose tactics
enabled them to prosper while many of their African competition were driven to ruin. Greed,
corruption, and mismanagement also took their toll among small African businessmen, while
others enjoyed a moderate level of prosperity.1069
Another frequently heard complaint leveled against Colonial Might in West Africa was the
inadequacy, or the unequal distribution, of educational offerings. The rate of illiteracy after the
war bears mute testimony to their failures. The voices raised in protest are defensible, generally
speaking, while the war, the demands placed upon pupils by seasonal farm work, doubts harbored
among parents, and the recalcitrance of certain African chiefs, should not be overlooked in
assessing the effects of official educational policy. There was an irrefutable bias in favor of
educating Africans to serve the system, to the extent of their “becoming European”. The elite
which emerged, frequently acquiring a taste for European culture and a corresponding disdain for
their own, widened the breach between the urban and rural African, and between the
Europeanized and the traditional elite. Education equipped the African to speak of natural
phenomena in scientific terms, which were bewildering to the masses, undermined the
foundations of their society, and left them with the feelings of frustration and insecurity, portrayed
by Chinua Achebe in Things Fall Apart. A preference by the educated for “white collar” positions
was often accompanied by a contempt for manual labor and for farming.1070 It has been charged
that the feminine gender suffered a greater share of the inequalities inherent in Colonial Might.
They were excluded from most of the benefits which it introduced, such as education, and, in
certain areas, participation in the cultivation of export commodities. Their entry into the political,
commercial, and professional, ranks was retarded, the new world being essentially a man’s world.
Even in societies that were traditionally matrilineal, there was a tendency, augmented by the
spread of Islam, and by a growing emphasis upon individual achievement, toward
patrilinealism.1071
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This era coincided with the ascendancy of Darwinism, and of racial theories that were
misguidedly derived from it. Administrators, missionaries, members of the professions, and
merchants seemed, in the Africans’ perception, to have been from the start permeated with this
oppressive prejudice toward their hereditary stock, and to have a condemnatory disposition
toward autochthonous art, dance, music, names, polity, and religion. Their culture, and their
history, were extensively denied, disregarded, or denigrated. The fallout from discriminatory
preconceptions, and from the arrogance to which they led, produced two separate reactions among
West African peoples: on one hand, an abiding loss of self-confidence coupled with a growing
sense of inferiority, and, on the other, a hostility which found expression in the rise of anticolonialism, of nationalism, and of Pan-Africanism.1072 While the colonized peoples did benefit
from the European presence - although they were required to pay in various ways for these
ameliorations - more could have been done by Colonial Might to promote their interests. The
métropole realized, for its part, enormous profits for its mining and maritime companies,
commercial houses, and banks. It made further gains through agricultural exploitation, and its
industries were kept supplied with raw materials at negligible cost to them, while selling their
finished products in the colonies at excessive prices.1073
Finally, to frame again the questions posed in beginning this phase of the discussion, and as a
means of sharpening the point at issue: What was the significance of Colonial Might for the
African, specifically for the Ivorian, and for Christian Mission, exercised in his midst? Did they
cause a complete rupture with the past, or was it merely a superficial episode in the span of
African culture, having limited bearing upon the future of the continent? Those of different
economic, political, or social, persuasions have replied both positively and negatively to the
question, founding their conclusions upon different bases. Representative viewpoints are: 1. that
despite the relative brevity of the epoch, it radically altered the orientation and the rhythm of
African life, and was decisive for its future, and 2. the affirmation of respected African scholar, J.
F. A. Ajayi, that the effects of the period have been exaggerated. He reasons that the Europeans
did not leave an entirely new impress upon African society, that, moreover, the indigenous
retained a remarkable degree of control over their own destiny. A. G. Hopkins supports this view,
adding that, in the confrontation between Africa and Europe, the interloper did not completely
overthrow the traditional equilibrium that he found, but merely gave impetus to developments
already in progress. The introduction of the money economy resulted in changing the communal
estimation of wealth and stature. Formerly, the factors of birth, rank in traditional polity, skills,
physical prowess, the number of wives and children, had been the grounds for achieving
recognition and status. By the end of the age, wealth was reckoned from the amplitude of a man’s
exchequer, and from the quantity of the crops for export that he was producing. The manner
according to which the African economy was integrated into the realm of world capitalism has
been judged to be detrimental, in that it facilitated exploitation in a negative sense, and became
permanent, from which, it was re-christened “neo-colonialism”.1074 Boahen encapsulates the
findings of his eminent colleagues in this manner: Although colonialism was but a single chapter
in a long history, an interlude in the multiple and diverse experiences of African peoples, it was
nonetheless extremely important when evaluated politically, economically, and socially. It did
indeed mark a nette coupure between what preceded it and what followed, and its impact should

1072

Ibid., pp. 858f.
Ibid., p. 860.
1074
Ibid., pp. 860ff.
1073

348
in no wise be minimized or ignored. Instead, African leaders should strive to recognize the
influence of the period, to take advantage of its benefits, and to correct its faults.1075
11.2 Christian Mission under Colonial Might: Explosive Growth,
The Post-Harris Epoch in Côte d’Ivoire, 1914 - 1920
In the Cercle d’Assinie, with taxes falling due in January 1915, there was a massive exodus across
the Gold Coast frontier. In Krinjabo, seat of the erstwhile Sanwi kingdom, the still-reigning king
was facing a financial crisis, and was accused of malfeasance by prominent Protestants in his
realm. Planters were withholding their cocoa from the market because they felt that prices were
too low. The following year, when it was noised about that sixty men would be conscripted from
the cercle, a new evacuation was touched-off. When the chiefs were called to account by Colonial
Might, they replied, on 26 December, by going into exile themselves, with their entire families,
leaving the cercle with less than half its former population. In June 1918, under a general
amnesty, the Agni émigrés agreed to return. Tensions remained, but, with the appointment of a
king and elders more favorable to the French, a degree of normalcy returned. It came to be
suspected that, since the Agni hardly conformed to the principles taught by Harris, they had
accepted his baptism as a symbol of internal unity, and as a weapon against the French. Rivalry
between Roman Catholics and Protestants could also be construed as being political rather than
religious, and the influence of Harris as being virtually nil.1076
Even the reported spiritual apathy of the Agni who remained in Sanwi after the beginning of the
mass departures came to be perceived as having another dimension. As
the demolition of the huts, erected for worship by the Harris converts, was elsewhere in progress,
Emile Bonhomme, the missionary at Aboisso was experiencing a “rush” to the churches in all the
villages that he served. Never had there been so many requesting baptism. In the Sanwi, despite
the diminution of the population there were four times as many catechumens as two or three years
earlier, and at Assinie the meeting place was four times too small. In the course of one visit, the
priest was astonished to see the house invaded to the steps of the altar, the sacristy filled, and a
large crowd straining at the doors and windows in order to hear the singing and the prayers. It was
much the same at Adjamé, Maféré, Krinjabo, Aby, and Mafia. While he may have exaggerated
somewhat, Bonhomme attested that in all these villages, the majority of the people, if not the
totality, were proclaiming themselves Catholic. He asks, helplessly, what should be done in order
to occupy himself seriously with these thousands of people. His stations could boast of only two
catechists, at a time when hundreds were needed. Some of the priests were, fortunately, being
demobilized, and returned to their former posts. One of these, the apostolic vicar, Jules Moury,
lamented on 1 May 1915, that everywhere their churches were insufficient. At Grand Bassam,
attendance at the Sunday offices habitually numbered 1,000 to 1,100, and it was approximately
the same in the other stations.1077 As Moury was being demobilized, three priests and one lay
brother were called up, so that throughout the war the total strength of the Roman Catholic
mission in Côte d’Ivoire stood at six priests, two brothers and seven nuns, though the corps of
catechists was now rising steadily, from fifteen in 1914, to sixteen in 1915, twenty in 1916 and
twenty-two in 1918. The office of Military Affairs reported to the mission, 4 November 1915:
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AOF had furnished 68,000 men for the army, 50,000 new recruits were needed as soon as
possible, and the quota to be levied from Côte d’Ivoire was 6,500.1078
Since the government had decided on 14 April 1915 to open a school at Jacqueville, the priests
closed theirs in order to concentrate their limited manpower upon the more pressing need to
evangelize. Bernard Van Leuven, in a letter of 12 October 1915 to a former superior of the
mission in the village, described the experience of the station at Jacqueville with those converted
by Harris, averring that the entire village was converted; the “war”, however, was not with
fetishism but with Protestantism, everyone being Christian, but not Catholic. On Sundays, he
added in conclusion, you will not see anyone going to the sea or to the bush. Despite previously
promising circumstances, the shortfall in personnel finally resulted in the closing of the station at
Jacqueville from 19 May 1917 to 25 July 1919. The stations at Abidjan and Memni also could not
be staffed, but were served by periodic visits from a priest stationed at Bingerville.1079
On 1 October 1915, Moury could report that with only six priests, out of a previous complement
of sixteen (Shank, in 10.3, reports “more than twenty” missionaries in this period, possibly
including lay brothers), the number of adult baptisms within the past year had risen from 77 to
231, with the grand total increasing from 110 to 551. The pro-vicar, Joseph Gorju, who became an
implacable foe of Harris, in 1917 accounted for 551 adult baptisms in comparison with pre-war
figures of 70 to 80, with catechumens mounting from several hundreds in 1914 to almost 8,000.
Gorju also spoke admiringly of small congregations in isolated localities never visited by priests,
which were led by a catechumen, however imperfectly instructed, who had seized the initiative
and was doing what had characteristically been done in the independent gatherings of Harris
converts, as though they were safely in the Catholic fold. He also acknowledged that in certain
instances the Catholic faithful in these small assemblies had been subjected to the same treatment
as others, which, Gorju felt, was frequently due to an over-zealous minor civil servant. Another
hindrance to the winning and holding of the Harris converts, in addition to the prohibition of
polygamy, and the absence from view of a Bible, was the insistence by priests, zealous for strict
orthodoxy, upon inculcating all that the Roman Catholic Church in that day required of its
converts. Many found the burden too great, and opted instead for a religion more suited to their
capacities.1080
Despite obstacles to growth, Moury could reckon that parents who were receiving the rite of
baptism were also requesting it for their children. The total of 291 babies added to the rolls in
1915 towered above the 33 in 1914. There was little slackening of the pace in 1916, as the rite
was administered to 292 adults and 158 children. The demands upon the priests by the people,
“stirred by divine grace” Moury declared, for the founding of new stations where their appeals for
baptism could be addressed, continued to mount. Hélas, there was no possibility of the cries, from
Grand Lahou, Sassandra, Tiassalé, and Bouaké, among other cities, being heeded. By way of
contrast, the superior at Grand Bassam, in 1916, was distressed that the movement toward the
Catholic Church in 1914 and 1915 had slowed. The following year he could take comfort in the
regularity with which the people came to worship, but the initial enthusiasm, he felt, had passed,
and the society of Sainte Cécile for improvement of singing, founded in May-June 1915, had
ceased to function since Holy Thursday 1917, with embarrassing results.1081
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1915 was a pivotal year in many respects. Joseph Diss was mobilized at Abidjan, but was
permitted to make a visit to his station at Memni. On 12 November, he received a delegation from
a village 120 kilometers distant, pleading for the priests to establish a station there. Another
visiting priest, after a tour of the surrounding area, urged Diss to catechize in the local language at
an Attié village 24 kilometers from Memni, where a spacious house of worship had been erected,
covered with a metal roof. The following year, the same visiting priest, after making the rounds of
villages surrounding Abidjan by bicycle and pirogue, could rejoice that young catechists, one
only fifteen years of age, were highly effective in preparing candidates for baptism. Processions,
especially for Corpus Christi, were also making a lasting impression upon village people.1082 On
25 April 1916, Van Leuven left Jacqueville to visit Kraffy and Grand Lahou. At the latter, he
found a commodious meeting place that had been constructed, and numerous catechumens in two
groups: Apollonian, with 196 men and children, 156 women and girls, and “Agnis-Moossou”, 116
men and 70 women. Sunday attendance was between 400 and 500. One of the three catechists was
the pioneer, John Faye, former secretary to Governor Binger. In three weeks, beginning on 22
February 1917, Van Leuven performed the rite of baptism upon 37 boys and girls who had met
the necessary requirements, and upon 32 babies.1083
The Soeurs de Notre-Dame des Apôtres, continued after the war, to operate the “orphanage” at
Moossou for the métisses, as well as for the daughters of catechists, of village chiefs, and of
Ivorian civil servants. In 1915, they were sheltering 30 boarders, and at their school, since the
enforced closures, the only Roman Catholic school in the South until 1926, 40 girls were enrolled.
In 1916, the internat counted 32 and the school had 38. In 1917, the orphans were again 40, and
the school enrollment expanded to 65. In 1918, the catechism, which followed the sewing class,
was awakening enthusiasm for the marvels of a religion previously unknown to the girls, aided by
the introduction of the Grand catéchism en images, published by Bonne Press in Paris for use by
the congregation of Notre-Dame des Apôtres in each new house opened by them in Africa.1084 A
dispensary was started, where babies especially received the nuns’ attentions. They continued to
administer the rite of baptism to those who were dying. In 1914, the mission recorded 21
baptisms, of which the sisters accounted for seven. In 1915, 22 occurred, the nuns having 11. In
1916, Moury, perhaps spurred by the sisters’ effectiveness, raised the mission total to 40, with
eight performed by the nuns. In 1917, due to an influx of young people aged 11 to 25, principally
from the villages of Bonoua and Yaou, there was an increase to 151, of which the nuns
contributed 14.1085
The nuns were able to maintain contact with certain of their former pupils at Jacqueville and at
Dabou (where the school had continued to function until 1913). One, in particular, was regarded
as a model. She was able, by precept and example, to convert her husband. His brother and sisterin-law and their children were an exemplary family, and, forced by the war to return to his Krou
village, he became a respected catechist. Another happy couple, living in a pagan area, little by
little transformed their village so that a visiting priest had only to reap what had already been
prepared for harvest. The sisters, envisioning the preparation of Christian families capable of
winning their neighbors, and of influencing an entire population, were oriented toward providing,
slowly yet profoundly, an education of quality. So impressed was Moury with their efforts, that in
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his report to la Sainte-Enfance in 1919, he requested funds to erect another orphanage, although
the number of nuns available for this service remained, and would remain for eight more years, at
six. Following the Armistice in Europe on 11 November 1918, there was a dramatic increase in
the number of young women seeking to enter religious service. In an article for L’Echo,
November-December 1920, the Mother Superior at Moossou also asked for funds to construct
another orphanage, this time under the patronage of le Sacre Coeur de Jesus.1086
In August 1915, Joseph Gorju had dedicated an imposing new place of assembly in the capital of
the colony. He had applied to the Lieutenant governor in a letter of 29 April for a “subvention”
for the construction of this edifice, but received the reply, dated 19 May, that despite his desire to
be of assistance, funds were simply not available. In February of the following year, Moossou was
celebrating the opening of an equally sumptuous construction, followed in September 1917 by
Memni (see 9.4 for Grand Bassam). These larger, permanent structures were made necessary by
the radical influx of both catechumens and new members.1087 Catechumens, or “improvised
catechists”, were stepping into the breach, and without remuneration were instructing the people
in the rudiments of Catholic doctrine. So diligent were they that, in 1917, 451 adults received the
rite of baptism, as well as 353 children. The small village of Okrou, near Jacqueville was in the
process of being fully converted by a young man who left a profitable employment in order to
enthusiastically dedicate himself to the salvation of his brothers. At Grand Lahou, the
catechumens grouped themselves around a former seminary student from Senegal, erected with
their own means a place of assembly of native materials, and became so admirably taught that
eighty of them could receive baptism from a priest who passed that way. The apostolic vicar
could rejoice that “a breath of faith and of devotion has truly passed over our Côte d’Ivoire”, and
that the end was not in sight. In 1918, 483 adults received the rite, in addition to 213 children.1088
With peace restored in Europe, the victorious powers, in 1919, brought forth the Protocol of
Saint-Germain-en-Laye, a revision of the Declaration of Berlin, 26 February 1885 and of that
adopted in Brussels 2 July 1890, granting liberty of conscience and of religion, including the
freedom to evangelize in Africa. In the colony of Côte d’Ivoire, the era of pacification having
passed, it was reasoned that if the Roman Catholic missionaries were not encouraged, other less
desirable religious manifestations might appear. Thus, on the first anniversary of the signing of
the Armistice, the Lieutenant governor attended the singing of the Te Deum in the Cathedral at
Grand Bassam.1089 At the end of 1919, the apostolic vicar, Moury, was pleased to confirm that
most of the demobilized missionaries had returned, and that the administrative posts had been
reconstituted. Christian Mission in Côte d’Ivoire could now count nine principal, and six
secondary, stations, staffed by sixteen priests, three lay brothers, six nuns, twenty-four catechists,
in addition to eight churches and twenty chapels. A report in 1918 revised the number of
secondary stations to sixteen, bringing the total into closer harmony with the number of chapels
previously reported. Inflation was making it necessary to modify the viaticum, the sum required
for the support of a priest for one year, from 2,000 francs in 1918 to 2,125 in 1919, with further
increases in prospect.1090

1086

Ibid., pp. 143ff., 149.
Ibid., pp. 43f., ANCI 3EE6(1).
1088
Trichet, op. cit., Tome 2, p. 39.
1089
Haliburton, op. cit., p. 120, Trichet, op. cit., Tome 2, p. 116.
1090
Trichet, op. cit., Tome 2, pp. 47, 50, Fn. 11.
1087

352
In 1920, a single new station was opened, at Grand Lahou, perhaps because the complement of
returned priests was requiring a period of adjustment before devoting themselves more fully to
expansion. The Lahou installation appeared to be an excellent choice at the time. The second port
in the colony situated at the mouth of the Bandama, with a post office opened in 1902-1903, a
school in 1904, whose enrollment grew to become second only to Bingerville in the colony, a
lighthouse in 1907, and a wharf in 1912. Most all the principal commercial houses in the colony
were represented there since the beginning of the century. What was not taken into consideration
was the opening of the railroad to Bouaké in 1912, and of a road between Agboville and Tiassalé
in 1916, which took a large share of the North-South traffic off the Bandama. In that year,
however, Gorju could reflect that, at Bingerville, it had been necessary to diversify his ministry in
conformity to the expectations of a cosmopolitan community. Catechism was offered twice per
week in French, Ébrié, and Agni. School children were also among the catechumens, and since
1915, more than one hundred had received baptism.1091
In his annual appeal for funds in 1920 to the Conseil central de la Propagation de la Foi at
Lyons, Moury noted that the priests were still having to construct meeting places of native
materials for want of the means to erect permanent structures. Lahou, Jacqueville, Lauzoua, and
Fresco, were cited as examples. Rising inflation was another reason for necessary economies. He
added that the denier du culte had been instituted, private offerings made directly to the priests,
previously challenged by the administration, and, that the brickworks at Moossou was being
reorganized and modernized.1092
The institution of the denier du culte was decided in a meeting of the conseil at Moossou in
January of that year, following which, a circular was printed, dated 14 March 1920 and bearing
the signature of Joseph Gorju, the pro-vicar. He explained to the faithful that, until then, their
missionaries had managed to provide for their needs from the alms given by Christians in Europe.
Realizing that they were, generally, less fortunate, the priests did not wish to presume upon their
slender resources, but alms-giving in Europe had declined whereas costs in Africa had increased,
as had the salaries for those employed by the government, and by the commercial houses.
Therefore, the circular proposed, they could contribute through the denier du culte, a practice that
had already been adopted in Senegal, Gold Coast, and Dahomey. Gorju drafted a second circular
on 15 August in which he reported that all had not understood the urgent need of the mission, and
their obligation to come to its aid according to their means. In the past, special collections at
Christmas, Easter, and on two other occasions, had been taken instead of the denier du culte. The
quarterly collection on fixed days is now discontinued, and is being replaced by another, which
will be taken during the first two weeks of January, April, July, and October. The names of
contributors, with the sums donated, will be recorded. On 24 October, the names of those
participating in the denier du culte were made public during the sermon and announcements of
the grand-messe, and attached to the door of the meeting place. The value of the donations
received totaled more than 1,070 francs.1093 Another vital source of needed income was the
Masses celebrated for the individual members, or for their parents, as well as for funeral services.
The Directoire of 1908 had required that the priests teach their congregations the fruits obtaining
from these Masses. In the same year was formulated a policy concerning administration of the rite
of baptism to babies not in danger of dying, who were born to pagan parents. The rite was to be
restricted to those only who had reached the age of ten or twelve years, unless they were
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particularly disposed to receive it and could offer serious guarantees of perseverance.1094
Beginning in 1920, the priests celebrated certain festivals with great pomp and ceremony, in
particular those of Saint Joan of Arc (who had been canonized on 16 May), and Corpus Christi.
The arrival from Europe of statues in plaster, also gave great satisfaction to the mission.1095
The “foot-race” between Roman Catholics and Protestants in Côte d’Ivoire in this period was
escalating. Members of the Wesleyan Methodist community at Grand Bassam, in virtue of the
education that they had received in the mission schools of their respective homelands, were
enabled, in a land only slowly emerging from barbarism, to form an elite that exuded prestige.
The majority, being Fanti, asked the Synod of the Methodist District of the Gold Coast for a
spiritual guide, and the Synod acceded by recognizing Grand Bassam as a mission post and by
sending them an African pastor. One member gave land, upon which a place of worship and a
mission house were constructed.1096 On 19 June 1894, ten Protestants at Grand Bassam sought
from the Lieutenant governor authorization to conduct Sunday worship. The request was granted
on the basis of an opinion issued by the juge de paix, that it would be difficult to stop these
religious meetings. The Lieutenant governor added a note in the margin to the effect that it would
be necessary to prevent the teaching of religion in a foreign language. On 30 March 1907, six
Protestants at Aboisso petitioned the administrator for permission to open a house of worship.1097
Presumably, the worship during this period was being conducted in English or in Fanti, since
English was frequently more prevalent along the coast, than French. By 1909, from their base at
Grand Bassam, new Methodist communities were established at Grand Lahou, at Jacqueville, and
along the railroad under construction, at Tiassalé. Following the Harris era, these believers were
dispersed among the masses converted by him, rendering whatever service they could while
awaiting the arrival of the missionaries. Catechists from the Gold Coast mission periodically
visited churches in the regions of Abidjan and Assinie. One author, himself a Methodist
missionary who eventually entered the field, mentions “three hundred Protestant churches of Côte
d’Ivoire, guided by only a handful of African pastors and catechists” The Protestants were
seriously over-matched by the Roman Catholics, yet persevered.1098 Between 1900 and 1914,
letters and reports from the priests in Côte d’Ivoire scarcely mentioned the Protestants, perhaps
because the latter were Anglophone, and were not evangelizing among the indigenous, who were
the object of Roman Catholic outreach. The Harris ministry changed that, since his thousands of
converts were left in the care of local Christians, many of whom were Protestant.1099 This fact
helps to account for de Billy’s three hundred Protestant congregations. In 1914, the Methodist
mission in the colony was making an effort to more effectively organize its work. The entry of its
first missionary, H. G. Martin, is treated in 10.1 and 10.3.
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A source of irritation between Protestants and Roman Catholics, among a series of such incidents
to follow, soon arose at Grand Bassam. In a letter of 17 March 1915 addressed to the offending
mission, Martin complained of meetings for worship that had begun in a house with doors facing
the windows and one door of the Protestant place of assembly, which was causing considerable
vexation. The following day, a reply was drafted, which revealed another evangelistic method
utilized by the priests. Referring to the cosmopolitan nature of the local population, it was pointed
out that whereas there was only one Roman Catholic church in the town, their members of a
particular linguistic group were known to assemble on occasion in their respective residences to
discuss religion, or to review the instruction received in the assembly, exercising their right to
receive friends in their own private domicile. It would be otherwise if a group assembled in a
public place in close proximity to another house of worship, as Protestants had done at Bonoua,
apparently to defy the Catholics. The letter closed, expressing the hope that reciprocal courtesy
would prevail between the two missions. Copies of both letters were sent to the Administrator,
and in an exchange of correspondence between the three parties, the Catholics were counseled, in
the interest of public order, to find another house farther from the Protestant place of worship, to
which the priests agreed.1100
In the Assubue-Aboisso area, both Catholic and Protestant missionary efforts were prohibited,
except in the town of Aboisso. The 1916 Synod, in Martin’s absence, made no change in the
“Ivory Coast Mission”. Shortly thereafter, Martin ended his service in the colony, and in his final
report expressed the conviction that despite government opposition, the mission was making
progress. He urged that a French-speaking European be placed in charge of the mission, that a
French-speaking African teacher be secured to begin an elementary day school, and that an appeal
be made to the authorities in Paris for permission to station evangelists in the villages, as the local
people had requested, to build meeting places, and to open day schools for Protestant children. He
was succeeded at Grand Bassam by Edmund C. Horler, who in a letter of 5 January 1917,
requested a meeting with the Lieutenant governor, which was granted. He was restricted to the
town, since evangelization in the villages would only distract the people from their duty to
support the war. The 1917 Synod recalled Horler to Gold Coast.1101
Another Protestant body began, during this epoch, to seek converts in Côte d’Ivoire, though
hardly threatening the now well-entrenched Roman Catholic mission. A former Methodist Vicar
in Gold Coast, Dr. Mark Christian Hayford (see 9.5), broke with that church, established on 24
March 1898 The Baptist Church and Mission, and the following month received Baptist
ordination from the Nigerian, Mojola Agbebi. In 1899, Hayford began to seek funding to build an
imposing place of assembly for his new church in Cape Coast. This brought him in contact, in
1906, with the Fanti immigrants in Côte d’Ivoire, he being from a prominent family of Fanti
stock. Though he had not been in Gold Coast at the time of Harris’s ministry there, he learned of
it through his brother, Casely. He deferred further visits to Côte d’Ivoire until 1919, when he
entered upon a lengthy tour of the colony, being kept under surveillance by the administration,
during which he reportedly established Baptist congregations, and either placed men in charge of
each, or promised to do so. In his report for the year, he listed fourteen “principal stations” and
“substations” in Côte d’Ivoire. Hayford returned in January 1920 and visited his assemblies at
Pass, Jacqueville, Abra, Débrimou, and Tiaha, promising to secure for them a missionary and
requiring the purchase of a membership card. Two months later, he sent the first of six
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missionaries, the Sierra Leonian, J. S. Chela Fraser. The Lieutenant governor, Raphael-ValentinMarius Antonetti, in April severely curtailed his activities, and he left the colony voluntarily.1102
At the behest of Lieutenant governor Antonetti, the Chief Inspector, Bourgine, prepared two
reports on the religious status of the colony. In the first report of 28 May 1920, the Roman
Catholic, Methodist, Baptist, and Harrist, churches in the regions of Abidjan and Dabou, were
treated. On 4 November, both reports having been completed, Antonetti forwarded them to the
Governor general at Dakar, together with the recommendation that a law be enacted prohibiting
the dissemination of religious propaganda by foreigners, to which he subjoined a suggested text
for incorporation in the proposed law. In a communiqué of 14 May, Dakar had already advised
that on the basis of Articles 24 and following of the Ordinance 1840, it was necessary to oppose
all clandestine propaganda having as its object the opening of schools, or the establishment of
congregations or associations of a religious nature, except as authorized by the Lieutenant
governor. A few days later, Hayford wrote to the Lieutenant governor from Accra, apologizing
for the behavior of Fraser and proposing to come, personally, to visit his churches and to establish
schools in which instruction would be offered in French. His timing could scarcely have been
worse, as the rejection of his proposal made clear.1103 As early as 12 May 1915, the Apostolic
Vicar Moury had fallen victim to the new policies of Colonial Might, deploring official refusal of
his proposal to construct a meeting place at Krinjabo. He reasoned that “Catholic” was a synonym
for “French”, while “Protestant” was the equivalent of “English”. If the indigenous did not turn to
the religion of the French, they would turn instead to English Protestantism, which Moury
described as “a sect essentially enemy to France and to the French”.1104
In the military call-up of 1914, eight priests who had been stationed at the Apostolic Prefecture in
Korhogo were conscripted. The eldest, Jean-Marie Bedel, aged 43, benefited from a sursis
d’incorporation, which enabled him to return to his post on 1 November 1915. Both he and
another priest, the infirmier at Grand Bassam, Tranchant, who had been granted leave for one
month, made periodic visits to the North and in 1915 each administered to two persons the rite of
baptism. Between their last visit in August of that year, and October 1918, catechists, whose
devotion had assured the survival of the mission, performed the rite upon six babies at the point of
death. In the annual report for 1916 to the Conseil central de la Propagation de la Foi, four
catechists were mentioned as being in service among the faithful, who were assembling each
evening for prayers, on Sundays, and for the festivals. The Apostolic Prefect making the report
from his base in France also anticipated having, upon the return of the priests, a large number of
catechumens well prepared for baptism. Another indication of the steadfastness of the
Korhogolais was the appearance, on the Saturday before Easter 1916, of about twenty of their
number at the camp in Bouaké, where Bedel was then stationed as a soldier 2nd class, at a distance
of some 230 kilometers. They were moved to action by their deprivation of Masses and
Sacraments for three months.1105
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Simon-Pierre Ekanza mentions in his mémoire a curious development which, according to him,
followed upon the expulsion of Harris. This account is difficult to reconcile with the record
assembled from other sources in 10.3. Instead of the administration taking punitive action against
the assemblies of Harris’s adepts, and particularly against the so-called “minor prophets” who
followed him, Ekanza sees Harrism favored by the government, at least “in the turning of the year
1916”, and the Roman Catholic mission under attack by its preachers. In hundreds of villages a
véritable persécution was mounted against Catholics, who were also hindered through restrictive
measures imposed by the authorities. He avers that this disagreeable episode was short-lived and
acknowledges that they gained innumerable converts from the Harris ministry, the majority of
whom remained steadfast despite the “vexations” of the Harrists.1106
In September 1918, when the young Dutch priest, Bernard van Leuwen, arrived at Katiola, he
found both believers and catechumens who had gained through their friendship a significant
company of young pagans, and who were persevering, unmindful of the hostility of their
surroundings. Apparently many of the younger generation wanted to become Christian, but
parents were forbidding them to visit the mission, and it was feared that any who dared to defy
them would be beaten. Village chiefs, steeped in fetishism, were also an active hindrance. It was
noted in the annual report of 1919 that four priests had returned to Korhogo, and more were
expected. Chapels had been constructed in five of the villages surrounding Katiola. One of the
priests, Porte, wrote on 25 June 1920 that they were suffering from a lack of catechists, who, it
was conjectured, in the absence of the priests had left to acquire better-paid positions. Since no
training facility had been organized for catechists, it was anticipated that the deficiency would not
soon be corrected. At the same time, van Leuwen could rejoice that, in the secondary station of
Ofiadougou, he was occupied from Saturday until Tuesday each morning, while in the afternoons
he offered catechism in three villages, with two others calling him. A lone catechist had been
responsible for the fervor of the local people. A renewal was stirring in Katiola, despite the
handicaps, and the register showed that in 1920 12 boys between the ages of 15 and 19 had
received the rite of baptism, in addition to 12 babies and elderly persons who were dying.1107
Pierre Kernivinen, the first Apostolic Prefect to be assigned to Korhogo, stricken with arthritis,
petitioned Rome for relief from his duties, which was granted. Bedel, the Pro-Prefect, who was
filling the vacancy in the interim, appended to his report for the year 1919 the need for
orphanages, considered the best means of evangelizing, but for which nuns would be required.
The sisters, like the priests, received no salary but the Prefecture was obligated to furnish their
means of subsistence. Round-trip passage from France then cost 5,000 Francs, and support was
fixed at 2,000 Francs per year, funds which were simply not at hand. In the report for 1920, Bedel
made clearer his preoccupation with the stationing of nuns in the Prefecture, emphasizing their
skill in teaching the children, in reaching out to pagan women, and in sending to heaven numbers
of little angels, as he expressed it. This was a reference to the infant mortality rate in the region of
Korhogo, reported by a local doctor, of some 80% to 90%.1108
On 20 January 1920, Rome appointed the priest Porte, the Superior of Katiola, Apostolic Prefect,
succeeding Kernivinen. Being of a timid nature, the appointee respectfully declined the position,
doubting that he possessed the necessary authority. Letters were exchanged, but he resolutely
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defended his refusal. In August, Etienne Vion arrived at the station and was first assigned by
Bedel to revive the mission at Koga. The village chief, a marabou and a fétischeur, received the
newcomer amicably and was happy to receive the complete catechism, which Vion offered to
him. On one evening, Vion presented in an over-full chapel his instruction with the aid of a
projector, a novelty at the time, which he considered to be an excellent instrument for
evangelization. Several months later, he was encouraged by the visits of a considerable number of
small children, who wanted to follow him wherever he went throughout the day, and of older
children, who came in the evenings to hear the word of God. Soon afterward, Vion was asked to
serve at Korhogo, where he planned the opening of a patronage, a sort of youth club, which had
earlier been founded at Abidjan (see 9.4). Joseph Diss, while serving at Memni had visited a
secondary station at Adzopé, a key market in Attié country, and decided, while on leave in France
in 1920, to open, upon his return, a mission there.1109
So concludes the first quarter-century of Christian Mission, the Roman Catholic Société des
Missions Africaines, and Soeurs Notre-Damedes Apôtres, in Côte d’Ivoire. What was the extent of
this harvest of souls? Tchotche Mel Félix of the Harris Church in the interview with this
researcher on 21 October 1998 (see 10.1) placed the number of Harris adepts who became Roman
Catholic at “20,000”, as opposed to 40,000 who had opted for Protestantism. He then asked what
became of the remaining number, assumed to be 60,000, implying that these sought to remain
loyal to what they had understood of Harris’s teaching, many of whom becoming the nucleus of
the Harrist Church, which according to the 1988 census accounted for 1.4% of the population (see
2.2). Guy Cangah and Simon-Pierre Ekanza offer a more modest appraisal of the collective efforts
of Christian Mission and Colonial Might, following their first encounter at Grand Bassam in
1895. Twenty-five years later, in 1920, they affirm, a primary balance can be struck: The
apostolic vicarage of Côte d’Ivoire numbers 6,780 African Catholics, distributed among 11
principal stations and 39 secondary stations, qualifying their findings by adding that, besides the
work of evangelism, the Fathers had the responsibility during the first years for dispensing both
classic and professional education.1110 Putting matters in perspective, demographic data, reported
in 2.2, reveal that of the total population in Côte d’Ivoire, 10,815,694 according to the 1988
census, 20.8% were Roman Catholic. This “balance”, encompasses the subject of this research, an
attempt to discern the factors that produced it, and the continued growth of Roman Catholicism to
a level of some 2.25 million adherents in 1988, from a missiological viewpoint, and to present
them clearly, concisely, cogently, and convincingly.
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PART 12

Missiological Principles Elicited From Christian Mission Under
Colonial Might in West Africa to the Twentieth Century

12. Introduction
In 1. Introduction, the bases upon which this inquiry were founded are delineated: 1. the paucity
of missiological research into the origins of Christian Mission and Colonial Might, and their
interaction with each other in the territory in which the French colony of Côte d’Ivoire emerged;
and 2. the experience of this researcher, spanning some sixteen years, in the specific area where
this drama unfolded, doing the work of an evangelist, for example, in the cities of Grand Bassam,
Dabou, Bingerville, and Abidjan, which were centers of intense activity between the principals
studied. To validate the merit of this investigation, it has been necessary to search out, and
coordinate data which has not been heretofore presented from a missiological perspective, which,
therefore, renders this study unique, and worthy of earning a place alongside accepted
missiological studies of other lands. Having provided, chronologically, an historical summary of
the events which compose its foundational structure, the challenge before the researcher at the end
of the day is to highlight missiological principles extracted from it, for consideration, testing, and
evaluation, by other practitioners.
12.1 Missiological Principles From the Period Prior to the Introduction of
Christian Mission Under Colonial Might In Côte d’Ivoire
The scope of this research proceeds from the discovery by Portuguese adventurers, as early as the
fifteenth century, of the lands along the Guinea Coast of West Africa that ultimately became Côte
d’Ivoire. It encompasses the means by which both French Colonial Might and Christian Mission
were established and diffused within it. It culminates in an analytical missiological appreciation
of the whole, impacted by the ministry of William Wadé Harris. It is envisaged that the principles
identified in this inquiry will prove useful in a small way, to a clearer understanding of mission
from the ground up in a virgin field of nineteenth century West Africa, and in facilitating their
profitable adaptation and application to other fields, in other times. The Operative Concept of
Missiology, defined in 1.5, has been formulated on the basis of clearly discernable biblical
principles. Utilization of the formula by different confessions, including Roman Catholicism,
which has been featured in this research, will conform to their respective dogmas without
changing the essential nature of the concept. With it agrees the concisely stated definition given
by the editors of the Ökumene Lexikon: “Die Bezeugung der christl. Botschaft und damit der
Gemeindeaufbau unter Nichtchristen“.1111 The operative concept in this work, however, takes the
equation one step farther, extending to the preparation of congregations built among unbelievers
for a completion of the cycle, by becoming, themselves, sending organisms, by whom the glad
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tidings are disseminated among still other unbelievers, who, in turn, on their own initiative, both
from their own resources, and cooperatively, will continue the cycle of Gemeindeaufbau unter
Nichtchristen, in perpetuity. In scrutinizing the methods employed by the first Roman Catholic
priests to tread Ivorian soil, and by their forebears along the western coastline of Africa, from the
fifteenth century to the ultimate establishment of a permanent, and expanding mission, attention
will be focused upon what they actually did, the mission practice in the respective periods of
evangelization, rather than upon the mission theory that had been inculcated by the Church
through her institutions, as construed by the respective orders. Ideally, the practice would mirror
the theory, tailored to requirements imposed by local conditions, and accordingly modified.
Underlying all theory in Christian Mission, is a tradition reaching back to the fountainhead, the
impulsion of the Holy Spirit through apostles, prophets, evangelists, pastors, teachers, and other
believers of the first century, as the various confessions interpret it. The original church of Christ
grew primarily upon the following evangelistic methods, reported in Acts of Apostles unless
otherwise noted: Preaching and teaching everything that Jesus had commanded, as those inspired
by the Holy Spirit were sent, under the authority of the risen Christ 2.4, 4.31, 13.4, Matthew
28.18-20, derived from the Old Testament 2.17-21, and passim, as “the Lord’s hand was with
them”, 8.1-4, 11.19-21, daily, publicly and from house to house. The community that had been
formed, was devoted to fellowship, to worship, and to fasting, 2.42, 13.1-3, adhering to a higher
obedience than that demanded by men 4.19, 5.29, sharing responsibility for ministry, including
benevolence, with men specially chosen 6.3, 11.27-30, 24.17, planting churches 8.12f, 14.1, 21,
returning and “strengthening the disciples and encouraging them to remain true to the faith”, they
“appointed elders for them in each church” 8.14-25, 14.21-23. A basis for the mission tradition of
the primitive church is also to be found in the ministry of saints in the second century who
followed the example of Acts 8.1-4 (see also 8.). An example is the older man, who persuaded the
confirmed Platonist, Justin Martyr, presenting the history of the Jews, and reasoning from the
divine revelation to their prophets, and its fulfillment in the Christ, as the ground upon which all
philosophy rests, as well as from the miracles, the moral standing, and the bravery of early
Christians in the face of persecution.1112
12.2 Missiological Principles From Christian Mission in West Africa, to 1852,
With Emphasis Upon Côte d’Ivoire Under Colonial Might
A primary missiological factor to which history bears witness is the combining of political and
economic interests of governments, over which the Church exercised a measure of control, to the
advantage of both. Eminently pertinent is the favoritism shown by the Roman Catholic hierarchy,
especially between the fifteenth and the seventeenth centuries, to the sea powers Spain and
Portugal (see 3.1 and 3.4). These temporal authorities reciprocated by showing deference to the
Church, within and beyond their national borders. Relations between them were by turns strained,
ignored, modified, or broken, as internal and external conditions changed, as kings, or pontiffs,
came and went, yet survived. The benefits to each, stated or implied, have been variously
construed, both by the contracting parties themselves, and by observers.
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One of the positive aspects of Church-State relations, evident in the beginning of Portuguese
exploration of the West African coast, and subsequently as other nations entered the field, was the
official introduction of the missionaries, by the captain of the ship which transported them, to
local dignitaries. Passage for the missionaries was at first without cost, since, as participants in a
voyage of discovery and ultimately of trade, they enjoyed quasi-official status. Roland Allen calls
attention to the fact that the apostle Paul, guided by the Holy Spirit, confined his labors to cities
and provinces that were under Roman administration, where, as a citizen, he was assured of fair
treatment and protection.1113 A negative facet of this reciprocity was the perception in West
Africa that traders, direct representatives of the foreign power, or missionaries, were all of a
piece, judging from the camaraderie existing among them. In time, the confusion arising from
conflicts of interests within the European community noted in 4.6, intensified, further impairing
relations between the sent and those to whom they were sent.
The Portuguese pioneers demonstrated a second factor of missiological significance. When four
Franciscan monks were put ashore among the Ba-Congo by Diogo Cão subsequent to his voyage
in 1481 (see 3.1), their first objective was to make contact with the supreme indigenous ruler, a
principle which would have been deduced from the experience of the first Roman Catholic
missionaries to Portugal, to which all legitimate mission has adhered. Anyone having been
received by a local head man, of a people or of a single village, and who comports himself in a
manner respectful of any prescribed terms or conditions, would normally be assured of treatment
as an honored guest. When the explorer returned some months later and was unable to find the
Franciscans, he took hostages from among the people, and sailed back to Lisbon. The captives
were well treated, learned Portuguese, met the king, were converted, and returned to their
homeland in 1487, when Cão was reunited with his monks. On the surface all ended well,
although the conduct of those held to be Christian sorted badly with the instruction that they
imparted. Another Portuguese explorer had begun the infamous slave trade some forty-five years
earlier in just this fashion. In this connection evolved a third elemental criterion for mission: the
visible demonstration of the evangelist’s purpose, as seen by those to whom he is sent, must
correspond to the verities which he verbalizes in conversation, in preaching, and in teaching,
publicly and from house to house. This consideration will permeate every relationship into which
the missionary enters, whether or not he is aware of it.1114 If one would seek to represent Christ,
as did most or all the early Roman Catholic emissaries to West Africa, one must strive to emulate
the apostle Paul: “Christ lives in me” (Galatians 2.20), “to live is Christ” (Philippians 1.21),
“Follow my example, as I follow the example of Christ” (1 Corinthians 11.1).
Recruitment, Selection and Training of the missionary, a fourth ground rule, was a concern that
was necessarily met prior to those previously mentioned. The Franciscans, an established order of
proven effectiveness in mission, guided by the model and principles of their founder, and
reassured by their hierarchy, as well as by the Church, were confident of their choices. See
further, in reference to Côte d’Ivoire, under 9.1, for the criteria established, and the methods
employed, by SMA.
Selection of the field, a fundamental fifth principle, was not long delayed, as the process of
recruitment, selection, and training, continued. This step could also precede the fourth (see again
9.1, for the case of Côte d’Ivoire). The discovery of the mouth of the Congo by Diogo Cão was
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the basis for initiating mission activity in this area, for which the missionaries had evidently been
chosen, trained, and prepared, to depart upon relatively short notice. Little was left to chance, in
order to assure that the risks, assumed by the Portuguese authorities, by the sending agency and
by the sent, were justifiable. It will be recalled that the Propaganda, from its inception (see 3.1),
sought to circumvent the “exclusive rights” of Spain and Portugal, pursuing this aim through the
appointment of papal nuncios, the recruitment of priests not affiliated with any order, and the
lessening of identification with Colonial Might. The initial Portuguese mission on the West
African coast, which disappeared by the middle of the sixteenth century, was superceded by
works in Angola and Mozambique that enjoyed greater success. Incapable, because of an
insufficiency of funds and manpower, to adequately exploit the concessions made to it by Rome,
Portugal acquired territory and founded stations only in widely scattered locations, unwittingly
demonstrating a missiological principle derived from Jesus’ admonition to “first sit down and
estimate the cost”, in the widest sense.
Sixthly, although details are scant in early mission reports, upon arrival on the field it follows that
accommodations had to be found, and made suitable for human habitation, in view of the rigors of
an unfriendly climate with its inherent dangers to life and health, as a search was made for sources
of food, water, and other requirements. Choosing a site for a place of worship also belongs to this
stage. It would have soon become evident that the services of an indigenous helper in adjusting to
the demands of culture and convention, would be useful (see 9.2 for the case of the first arrivals in
Côte d’Ivoire). The man chosen would assist with housekeeping, receiving guests, bargaining for
daily supplies in the market, instruction in the local language and usages, and as an intermediary
in making contact with members of his kith and kin.
A seventh principle was demonstrated by the French prior to the formal installation of their
inaugural contingent in Côte d’Ivoire, which remains of inestimable value where practical: first
making a survey trip to the projected mission field, and initiating contact with those to whom one
is sent. On the basis of observations made by the priest who accompanied this voyage de
reconnaissance in 1633, the Propaganda assigned the Guinea Coast to the Capuchins. Whether
their initial landing party did so knowledgeably through the intermediary of their order,
theoretically cognizant of the founding methods employed among the Ba-Congo by the
Franciscans exactly 150 years earlier, or whether they applied essentially the same principles (one
through five above) empirically, a beginning was made by occupying themselves with these
preliminaries. Procedures more pertinent to the subject at hand, and not fully reported in 3.4, will
here be introduced. Since trade relations had been previously established with the king of Besné,
as this location was then designated, communication, presumably in French, was facilitated.
While the ship was still at anchor in the roads, the priests and the captain sent a gift to the king
(agreeable to point 2) announcing their imminent arrival. The potentate, his sons, and other
notables, warmly received them. The captain presented to the monarch a small carafe of eau de
vie, which was first tasted by the former as a sign that it was safe. Seating was provided by the
hosts, and after preliminaries, the new arrivals stated their purpose, namely to establish
themselves at Besné, and to impart to the people knowledge and mysteries which were unknown
to them. In addition, the French would supply them with the merchandise needed to improve their
quality of life. Since traders had heretofore been transient, the request for permanent residence
was greeted with astonishment, but, nevertheless, provisionally granted, sealed with handshakes,
and an offer of sites for their emplacement. The missionaries found what seemed to them an ideal
location (point 6), with a growth of local fruits already on hand, as well as space for a garden, and
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a supply of fresh water. They began immediately to settle in, but on the first day also preached
“Jesus Christ crucified” in a public place before a large assembly, whom they taught to repeat
after them: “Jesus Christ, crucified for us, have pity upon us, show us mercy”. Many of the local
people invited them to share the hospitality of their living quarters. They dined with the king, who
was intrigued by their crucifix, and were quartered for their first night at the home of an officer in
his entourage.1115
The next day they removed from the ship all that was necessary for the conduct of the Mass on
the third day, 2 August, the Portioncule, a festival honoring the dedication of the Basilica SainteMarie des Anges de la Portioncule, the first house of the Capuchins’ founder. The furnishings
were left on the beach, under the protection of the king, as a sign of which the skull of a cow was
placed on one of the tables. The celebration proceeded with the utmost solemnity, it being also the
ninth Sunday after Pentecost, members of the ship’s crew helped to erect a “chapel”, simply an
enclosed space decorated with branches of trees, with an area marked-off for the seating of
dignitaries. The king, upon request, summoned his people, who responded in vast numbers,
surrounding the chapel. The Veni Creator Spiritus was sung, with the indigenous guests imitating
the missionaries as best they could. Then, intoning Vexilla Regis prodeunt, they elevated a cross
and carried it in a small procession to the place selected for its erection. In conclusion, each priest
said a Mass. After the mid-day meal at the home of an officer, they visited among the people, who
were greatly moved by what they had seen (point 3), and generously offered fruits and palm wine.
Contact with the king, at his invitation, was frequent. He wanted the previous messages repeated
in the presence of his court, including the prayer that they were originally taught.1116 An eighth
missiological principle is illustrated in the establishment of their identity, the creation of an image
for their mission through the rites observed publicly (also related to point 3).
A meeting of the king’s council was convened in order to decide whether or not to formally invite
the foreigners to live permanently among them. After thorough discussion, a vote was taken, with
the ones favoring out-numbering the naysayers. The representative of the missionaries then shook
the hands of the those present.1117 A ninth precept is to secure at the outset official approval for
the mission, preferably documented in due form by the person or persons authorized to act for the
ruling authority.
The first Christian Mission on the Guinea Coast soon experienced the hazards inherent in
adapting to climate, custom, and the caprice of those whom they came to serve, causing the
priests to abandon the attempt and to relocate in another, more promising field in the area. It may
no longer be possible to ascertain what the specific motives were, which impelled the six
members of this first landing-party to brave the unknown at this early date, in order to plant in
unknown territory the faith which they espoused. From the fact that two survivors persevered for
more than a year, after experiencing severe illness and suffering, and the loss of four colleagues
within nine months, added to declining interest in the message on the part of the host people
arising from the misperception that the missionaries were harbingers of increased trade (which, in
fact, they had implied upon arrival), it is clear that they were highly motivated. Abandoning an
unfruitful field after what they considered to be a sufficient trial, the Capuchins stole away during
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the night to Axim, in neighboring Gold Coast, which offered better conditions of anchorage for
European trading vessels, and thus, greater potential.1118
From the foregoing, a tenth dictum can be deduced, namely, that the missionary, through
scripture study, through prayer, through self-knowledge gained in earnest soul-searching, through
fellowship with more experienced colleagues, and, ideally, on the field which he proposes to
enter, through the study of mission reports, among other means, attempt to visualize conditions
which he expects to confront in the specific field of his choice, and to formulate a clear, concise
statement of his motive(s). Point 7 applies at this point. An eleventh ground-rule of mission
science is the evaluation on the basis of a pre-established standard, after a specific period of
perseverance in a field, of what has been accomplished, and what prospects are for future growth.
The assessment is subjective to an extent, and suggests that the missionary should devote
considerable prayer and reflection to the subject when relatively calm, in order to avoid the
extremes of giving up too soon, or of stubbornly persisting when indications favorable to
practical results are not in evidence. A twelfth, related to the preceding, is that communications
with the sending agency, extremely difficult in 1638, should be scrupulously maintained to the
extent possible, and revisions to the original mission plan decided jointly after consultation,
instead of unilaterally and precipitately.
Little is known of two Capuchins who served at Ouidah, in present-day Bénin, who, gaining the
favor of, the local king and his people, in 1681 opened and operated a school, a thirteenth
missionary method, a means of generating and developing contacts with the local people, typical
of missionaries in Côte d’Ivoire, and elsewhere. The Dominican who, in the course of a factfinding voyage (see point 7) in 1685, discovered this opportunity, was fired by a desire to return
and to exploit the beginning that had been made. During a stop at São Tome, he received
intelligence that the king of Benin (in modern Nigeria) desired missionaries. A fourteenth tenet
of missiological significance is the cultivation of a mission instinct, the ability to scent potential
where it is not superficially apparent, a sensitivity to bits of information, from whatever sources
they may come, which can be fitted together to form a plan of action, together with the
perspicacity to distinguish unfounded rumor from authentic “leads”. A report of tribes in this
region, which represented potential for evangelization but which could not then be explored, had
been received on this island almost fifty years earlier (see above). On this occasion, the young
priest instantly envisioned an opening for two works in relative proximity to each other. His
stated motive for mission (see point 10) was also clear: to go and seek on the coasts of Barbary
opportunities to work for the salvation of souls, and for the conversion of the infidels.1119
In 1687, this Dominican was again in West Africa, accompanied by two priests and a lay brother.
When the ship put in at “Issiny”, in the future Côte d’Ivoire, the company secured an audience
with the king and, despite previous efforts by the Dutch to poison royal relations with the French,
and the evidence of entrenched fetishism, explained in his presence the principal mysteries of
their faith. The king having asked for baptism, a request was submitted, and granted, for the
furnishing of suitable accommodations for the mission, and the promise made of leaving a priest
for his instruction prior to baptism, and for the indoctrination of his people. A fifteenth canon
against which missionary practice may be measured is that adequate teaching must precede the
administration of the rite of baptism. Whether the instruction takes the form of a “catechism” or
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simply intensive study with the candidate from the open Bible, the Lord’s servant must be
persuaded that the truth of the gospel, in its simplicity and purity, has been sufficiently understood
to constitute obedience to Christ (Harris to the contrary notwithstanding). Regrettably, during this
period instances occurred where there was no alternative to leaving a single priest in such an
environment, with only the hope that timely reinforcements could be procured. The supérieur
général of the Dominicans was indeed actively arranging for additional personnel, passionnés de
la vie missionnaire, for service at this post. Before the departure for Ouidah of the other two
missionaries that 25 December, a cross was raised, the Te Deum laudamus was sung, and Mass
was celebrated (point 8). While the king was unable to attend, his officers were present and were
particularly impressed. Two young men, presented as sons of the king, were taken on board the
ship at his request, and committed to the captain’s care for the purpose of educating them in
France.1120 A precedent had been set by the Portuguese near the end of the fifteenth century, when
young men from prominent families of the Ba-Congo were taken to Portugal for studies and
returned to assume positions of responsibility in the congolese church.1121 This practice is not,
however, proposed as a valid mission principle. Understandable in the early centuries of African
evangelism, modern attempts to provide opportunities for higher education to Africans abroad has
too often resulted in their becoming permanent residents, rather than returning to serve among
their own people.
The priests who were put ashore at Ouidah on 28 February 1688, began work, but within
approximately one year all had yielded the spirit, in addition to the priest remaining at Issiny.
Still, more came, despite the known risks. Two other Dominicans served at Issiny in an attempt to
restart the promising mission, the endeavor, reported in 3.5, lasting from 1701 to 1703. Despite
the heroic example of the first missionaries, and the energetic labors of the Père général, the order
was forced to cede to others the Guinea Coast field, which would lie fallow until 1844.1122 One of
the two Dominicans just mentioned, Godefroy Loyer, based upon his experience at Issiny,
produced a rudimentary anthropology. Whereas other missionaries have written similar, more
elaborate, works on the subject as the science became more formal, and freely acknowledging the
importance of studying this discipline, the time consumed in recording detailed accounts of flora
and fauna could scarcely be classed as a vital missiological principle.
Two priests and a catechist in 1841, at the bidding of Gregory XVI, embarked for Liberia to
minister to freed slaves who had embraced Roman Catholicism (see 4.3). Reaching out to the
indigenous Grebo surrounding Cape Palmas, they learned the Grebo language, and founded a
translation ministry, beginning with the Ave, Pater noster, and Credo. A sixteenth missionary
maxim is here illustrated, namely, while edifying those who have received an introduction into the
mysteries of the faith, a prominent place in a new work is simultaneously given to evangelizing
those who have never heard.
Learning their language (see point 6, above), especially a heretofore-unwritten language, and
supplying those in darkness with the word of light and life, oral and written, in their mother
tongue, are much to be preferred over communication through interpreters. This task is facilitated
in a monolingual area, although a single dialect may undergo mutations from one village to
another, and more so over wider distances. One of the missionaries to Liberia, Barron, after
assessing the scope and needs of he work, departed for Europe in search of funds and
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reinforcements. In Paris, he received seven priests, and the promise of others, from the newly
established Congregation du Saint-Coeur de Marie, dedicated to the training of missionaries for
Africa. A seventeenth prescription of note is that preparation for a specific field is more
advantageous than simply generalized mission study. “Africa” is a broad field in which there are
characteristics both universal and local, though when the scope is narrowed to a specific, target
territory or ethnic grouping, the training can likewise be focused (see points 4, 5, 7, and 10).
Barron had the foresight to obtain letters of introduction from British and French authorities for
presentation to their representatives on the West African coast (see point 1).
During his absence from Cape Palmas, death and discouragement had taken their toll, and the
mission was no longer esteemed as before by the local people (as was the case during the first
French mission to Côte d’Ivoire in 1637-1638, described above). Barron thereupon elected to
remove his charges to stations at Assinie, and in Gabon. While the ship that was conveying to
their new destinations Barron and his company, now consisting of four priests and four lay
brothers, was in the roads off Assinie, it was discovered that the governor of Senegal, BouëtWillaumez, whose acquaintance Barron had previously made, was aboard a ship which was at
anchor nearby. Upon consulting him, Barron was advised that housing in Gabon was not yet
sufficient to receive them. Assinie was another disappointment (see 4.3). Upon arrival, 17 March
1844, the population was found to be too sparse to occupy the priests, so the party was separated
into two companies, one remaining at Assinie, and the other taking up residence at Grand Bassam
(points 10, 11). An eighteenth principium is that flexibility can be as fundamental a virtue as
perseverance. When plans for evangelization at one location (see point 5), formed on the basis of
data at hand, prove to be ineffectual due to the presence of previously unknown, or unknowable,
factors, the missionary should be sufficiently supple to adapt readily to the new circumstances,
and to pursue with undiminished vigor his primary objective in another setting to which he feels
called by the Lord. The apostle Paul (Acts 13.46-52, 14.19f., 17.5-19, 18.6f., 19,8f.) serves a
model for this procedure.1123
At both Assinie and Bassam, the priests were first required to install themselves in the
Blockhouse, which was not ideal because of the natural association of the priests, in the minds of
the indigenous, with the other residents, at Grand Bassam a particularly deleterious assumption
due to the laxity of the locals. This venue also isolated the sent from those to whom they were
sent, since the villages were situated at some remove from the Blockhouse. Thus emerges a
nineteenth dictum, which is that the sent should attempt at all costs to find lodging among those
to whom they are sent, and, furthermore, to install themselves in a compound accessible by the
local people, and to the extent possible constructed of locally obtainable materials (see 3, 6, and
8). Roland Allen has amply illustrated the disadvantages of establishing a „mission station“,
conceived as „foreign“ by the local people.1124 Conversely, “going native” can make the foreigner
an object of ridicule among those whom he wishes to favorably impress.
The negative influence of dissidents, who opposed welcoming the white man into their midst was
noted in introducing point 9. At Bassam, this oppositional element won the chief to their cause
after he had given consent to the establishment of a school, for which two shipments of books
from France had been received (see 4.3). Resistance to the mission had been bolstered by
disappointment over trading conditions with the French, which the priests had no power to
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control, that were proving to be inferior to those previously obtained from the British. As if this
were not enough, the Irish Barron became ensnared in tensions with the French merchants. A
twentieth consideration is that in recruitment of mission personnel, attention should be given to
the temperament of the candidates, and, insofar as these can be learned, to an evaluation of their
previous interpersonal relationships. One recognizes that strong differences of opinion can arise
even between mature brethren in Christ, as between the Cypriot Barnabas and the Cilician Paul in
Acts 15.36-40. Personality conflicts between those in Christ and those without, are likely to
occur, especially where contrasts in age, race, nationality, religion, educational and social levels,
are present, on most any field. It has become axiomatic in mission that the most severe
disagreements on the field are more likely to arise among the missionaries themselves, than
between them and those among whom they serve (see 9.3). This tendency can be perhaps
minimized when each member of the party, aside from the previously mentioned elements,
determines in advance that in matters of opinion he will do his utmost to see things from the
other’s point of view, to avoid the discussion of critical issues when tired or emotionally upset, to
speak as suggested in Colossians 4.6, and to apply the dictates of Romans 12, and 1 Corinthians
13, in all human relations. Esprit de corps, feelings of mutuality, and the disposition to cooperate
for the common good are not always easy to cultivate, but are well worth the effort.
Barron, having become disconsolate over the deaths of four colleagues and of the repatriation of
two others, submitted to the Propaganda his resignation. Before departing from Gabon in 1844,
Barron shared with Libermann, founder of the Congregation du Saint-Coeur de Marie, a plan for
the evangelization of his apostolic vicarage, which, when submitted by the latter to the
Propaganda, not only received swift approval, but garnered for his order responsibility for the
mission previously established in the Two Guineas. The plan, a twenty-first missiological form
employed by Christian Mission on the West African coast, and since, with extreme caution (see
above), by missionaries around the world, was for training the indigenous abroad to teach their
own people. Libermann elaborated the plan to include the establishment of schools at every
mission (building upon point 13), as a means of identifying the best students, who would be
invited to live at the mission and receive additional instruction. This alternative has more to
recommend it than the sending of honor students abroad.
A new, and twenty-second formula for mission expansion was the founding of stations, where
improved methods of farming could be taught, which would enable those trained to provide for
themselves as well as for mission. Through a further sorting of their pupils, a variation upon point
21, the best of the best would be singled out for preparation at special schools, for the priesthood,
or as catechists or monitors, or for a career in agriculture. Applying the experience gleaned earlier
(see points 5 and 14), Libermann learned that the Ashanti represented exceptional promise, and
sought to reorganize the charge committed to him into pro-vicarages, one of which would
encompass Ashanti, together with the future Côte d’Ivoire. Armed with this intelligence, a priest
in one of the two companies sent by the order to West Africa in 1847, Jean-Remi Bessieux (see
4.4), surveyed the locale at Assinie, incorporating certain elements of point 7, and reported that
the villages nearest the coast were situated in singularly unhealthy surroundings, and that the
inhabitants, corrupted by long association with “strangers”, were spiritually insensitive. He
discovered further inland, however, the existence of a kingdom that had a significant span of
influence under a progressive king, whom he found to be favorable toward the mission. Grand
Bassam, contrariwise, was not considered for further involvement, owing to the recalcitrance of
its chief. This tour of reconnaissance directed toward a new, or a prospective, locality to be
evangelized, with the notation of pertinent observations that could be systematically updated,
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represents a twenty-third article in the missionary code of practice (but see above in reference to
Godefroy Loyer). A year later, Bessieux was named apostolic vicar, upon the death of the
predecessor (4.5). En route to take up his post in Gabon he reviewed conditions at Grand Bassam,
finding that, despite the obstinacy of the chief there, the surrounding villages offered distinct
possibilities. With anthropological insight, he informed himself in some detail about the religious
conceptions of the people whom he found there. This heightened interest in broadening the study
of cultures in the mission environment, building upon the previous concept, is a twenty-fourth,
which would become indispensable to preparations for entering, and for adjusting to, any field.
Here a new rubric, the twenty-fifth, is introduced: Libermann issued a manual as a means for
continuing the priest’s training on the field, entitled: Instructions aux missionaries (see also
Hamard’s Directoire in 9.4) . In this document was set forth an example of holy living as the
“principal sermon” to be delivered, and the means of attracting the grace of Christ upon the souls
of those to whom they had been sent. A twenty-sixth prescription is demonstrated in the daily,
personal devotions of the missionary, beyond those proposed in the order’s manual, as a means of
self-fortification against temptations to deviate from the high standards of holy living, which he
came to inculcate in others. Many are the examples of discouragement, moral degradation,
departure from the field, and even from God, by once-fervent servants who neglected the intimate
fellowship with divinity that is gained through consistent, daily, personal worship and study.
“Burn out” among those who simply “spread themselves too thin” in their drive to win souls and
to plant churches has been tragically frequent.
Applying point 11, Charles-Marie Lairé, who had taken up the relay at Grand Bassam in 1851,
drafted a twelve-page letter to the apostolic vicar at Dakar outlining his vision for the expansion
of the work, and appealing for reinforcements. Mission stations along the West Coast of Africa at
this epoch were seriously understaffed, with only one priest serving in certain parishes, and were
further weakened by the deaths of both Libermann and Lairé. A survivor, who had been
repatriated, François Duboin, emitted a 26 page treatise (see point 23, and 4.5), Rapport sur
Grand-Bassam, adding significantly to the fund of knowledge relating to the culture. This
document delved more deeply into the subject of ATR, and provided a more elaborate assessment
of both the physical emplacement of the mission, and of the receptivity of the local people: their
avarice, as well as their misapprehension of the priests’ motives, based upon their identification
with the harsher Colonial Might. In order to counter this attitude in the populace, the
coeducational school system then in effect at Dakar, operated with both priests and nuns, was
adopted. Having as its objective the laying of a foundation that would prepare the young for
sound Christian marriage, upon which the future of the mission would be dependent, this special
emphasis can be counted as a twenty-seventh missiological norm. Additionally, Duboin
recommended Dabou as the site for an expansionary mission station. This, and other elements of
the Rapport would eventually be implemented; however, in 1852 all mission activity on the
Guinea Coast would be suspended, for want of personnel, until 1895.

368
12.3 Missiological Principles From Christian Mission Under Colonial Might
In Côte d’Ivoire: The Interim, 1852 - 1895
In the forty-three year interval between the termination of the latest attempt to evangelize the
territory that would become the French colony of Côte d’Ivoire, and the successful, permanent
establishment of Christian Mission, were events on the international scene, which would have an
impact upon its revival. The inauguration of the Second Empire in December 1852 (see 4.5), was
followed by rapid industrial growth, and the pursuit of Colonial Might, which were colored by
religious motives, so intent was Napoleon III upon keeping French Catholics loyal to his
government. The rift within the Church between conservatives and liberals was decided in favor
of the former by the stern measures of Pius IX, and confirmed by the Vatican Council of 18691870. In this period, contrasts were startling between the lofty moral standing of the clergy and
the self-sacrificing heroism of French Catholic missionaries on one hand, and a virulent anticlericalism on the other. While the inter-church struggle had relatively minor consequences for
West Africa, another phenomenon would have more: the work of Protestant missionary societies,
both East and West of the future Côte d’ Ivoire.
Other events between 1887 and 1894, which would directly contribute to shaping the contours of
Christian Mission in West Africa, included the continuing penetration of the interior by the
explorers Binger and Treich-Laplène, the enactment of new treaties, and the confirmation of
earlier accords (see 5.5), the official establishment of the colony on 10 March 1893, and the
founding of the SMA in 1856, embodying the missiological principles 1, 4, and 17. The mission
temperament during this era is exemplified by the competitive spirit of the Holy Ghost Fathers,
strengthened by a merger with the order responsible for the last attempted implantation of the
mission on this section of the coast in 1844 and 1850-1852. This order had first been assigned the
Gold Coast in 1845, but only surveyed the territory in 1878, but its neglect of further action, and
the insistence of the SMA Superior, impelled the Propaganda in 1879 to award it to them. SMA
thereupon constituted the Apostolic Prefecture of Gold Coast, to which the future Côte d’Ivoire
then belonged. The application by these priests of points 5 and 14 is evident, with the added
incentive of opening up the promising territories “further West” (from Gold Coast), of which they
had learned. The continued assembling and processing of data from available sources, the opening
and maintaining of a dossier for the projected field, by the SMA Superior, should be considered a
twenty-eighth rule. Working from the Duboin report (see 9.1), as well as from communications
with the French Résident at Grand Bassam, the ultimate objective was kept clearly in focus.
Planque remained in close contact with the Propaganda to keep this office abreast of his progress,
or lack of it. The matter was not allowed to rest, in that the Superior of Gold Coast in January
1893 persisted in his appeals to the Propaganda to sever Côte d’Ivoire from his prefecture for
strategic purposes. In December 1894, Planque, in a letter to the Propaganda, supported the
request of his colleague and advised that he would soon be prepared to field the necessary
manpower, provided that Côte d’Ivoire were detached from Gold Coast. In Planque’s initiatives,
point 12 is elaborated to an optimal level. His announcement that he was sending a responsible
person to Grand Bassam to choose a suitable location for a station demonstrated adherence to
points 1, 2, and 6. Planque’s thoroughness in applying point 12 is further illustrated by the
documentation defining precisely for the Propaganda the boundaries of the new prefecture.
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12.4 Missiological Principles From Christian Mission Under Colonial Might
In Côte d’Ivoire, 1895 - 1920
The visit to Grand Bassam by the missionary in Lagos, Mathieu Ray, en route back to France (see
9.2), afforded the opportunity for a hurried but extensive survey of the surrounding area, a
variation of points 7 and 23. He validated point 8 by the celebration of a Mass in the city at Easter
1895, for the European and Senegalese residents. The quality of training which had been given to
the first SMA missionaries selected for the new field of Côte d’Ivoire, Hamard and Bonhomme,
as well as their prior experience in mission, detailed in the section just named, accentuates the
importance of points 4 and 17. Points 6 and 19 were of necessity complied with, before the priests
began the implementation of essentials drawn from points 7 and 23, a difference being that they
were now settled in a locality which they would, themselves, seek to develop. Their invitation by
the chiefs of neighboring Moossou was the occasion of employing, in that village, points 2 and 8.
From the beginning, it was readily decided, that the school, point 13, would be the focal point of
their evangelistic thrust. The evaluation suggested under point 11 early revealed that, despite the
enthusiasm manifested at the Easter Mass of Ray the future of the work would be clearly
dependant upon an emphasis of point 16.
It should not be necessary to relate that following the planting of the mission at Grand Bassam,
the twenty-eight missiological principles heretofore identified would become standard procedure,
with allowance made for adaptation to differing circumstances, for all stations thereafter
established, making it unnecessary to enumerate them. At the first opportunity to venture further
afield from their base, villages in the region of Alépé were reconnoitered and Memni, at the
request of the local “king”, was selected as the emplacement for the next mission station, which
Bonhomme, by mutual agreement would undertake (point 20), while Hamard would insure the
continuation of the school (see 9.2). After being accorded a tumultuous welcome, comparable to
that at Moossou, Bonhomme was soon confronted with his first crisis, the purchase in another
village of a captive for the purpose of a customary sacrifice. Consistent with his concern for the
projection of the correct image by the mission, Bonhomme, who had been prepared for such an
eventuality, packed his baggage and departed, consistent with points 3, 8, 18, and 26. The people
recalled him, but human sacrifice remained a matter of deep concern to the mission, which
received scant support for its resolution from Colonial Might.
The opening of a new station at Dabou in 1896 enabled Hamard to amplify the mission’s priority
of evangelizing through the schools, with a modification which would in future become a general
rule: the orphelinat, a boarding school for teaching agriculture and industry (compare with point
22). These institutions, like the schools, would be multiplied as funds and manpower for staffing
them became available. An additional motive also surfaces in this instance: the preparing of its
pupils for self-support, for contributing to the building up of the colony as well as the mission,
and, not incidentally, imbuing them with a love for France. By 1902, each station had its own
orphanage, which it fully supported. These amendments are sufficient to merit recognition as a
twenty-ninth specimen of the priests’ missiological orientation.
With experience gained over time, point 19 came up for review. Considerations other than
proximity to those whom the missionaries strove to win began to be determinant in locating the
stations, namely: noise in the villages during indigenous festivals, access to protection, if needed,
offered by a fort, or at least by members of the European community, and the convergence of
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routes leading to unevangelized areas. Points 3, 8, and 15 underwent refinement, as the number of
adherents grew.
In 9.3 appears a new, unwanted but necessary function which was performed by the missionary at
Bonoua, Bedel, namely intervention on the part of his village with the authorities, who were at the
point of bombarding it as a result of a misunderstanding between villagers and a merchant. This
readiness by the priests to cross the line separating religious duty and public service on selected
occasions may be regarded as a thirtieth facet of their missiological direction. Given the changes
among administrative personnel in the colony, from the top down, as well as differences in their
competence, their temperament, and their political and religious frame of reference, the
assumption of this role by the missionaries could be fraught with unforeseen complications, as
noted above in relation to human sacrifice. At Jacqueville, in 1898, the priests intervened on
behalf of Colonial Might, opening a station and a school at a time when the Lieutenant governor
of the colony was perplexed by the aggressiveness of English merchants, and when the local
populace was becoming more Anglophone than Francophone.
The first nuns of Les Soeurs Notre Dame des Apôtres were dispatched to the colony in 1898, a
thirty-first mode of evangelization utilized. It represented an actualization of the coeducational
scheme proposed under point 27. This step had long been desired for the obvious purpose of
teaching girls, and preparing them for the founding of stable Christian homes, although the nuns’
service would soon become more comprehensive.
Flexibility in planning and execution, cited as point 18, was demonstrated in 1899, when a deadly
scourge of yellow fever decimated the European population of Grand Bassam, including members
of the clergy (see 9.3). The mission station was burned as a precautionary measure, and the
surviving priests assembled to assess the damage, and to plot a new course. The reopening of the
mission and school at Grand Bassam, the transfer of the sisters to Dabou, and the ultimate
reopening of the school for girls at Grand Bassam, were decided upon.
Increased opportunities for service, and for growth, required an augmentation of financial support,
which Hamard promptly began to seek outside, as well as inside, the SMA, beginning with
l’Oeuvre de la Sainte Enfance. From the beginning, an allocation was supplied to the mission for
schoolteachers, but now a new appeal was made to the Lieutenant governor for support to
underwrite modernization of the schools, with which he complied. Foresighted fundraising for
continued expansion of the mission is a thirty-second tactic employed by the priests in Côte
d’Ivoire. As an adjunct to this point, preliminary plans for a brickworks at Dabou were fully
implemented at Moossou, with the design of making it a more profitable source of revenue.
In 1901, Hamard was presented with another challenge: after competition with the Holy Ghost
Fathers for undeveloped territories, now it was the White Fathers who, recognizing that the SMA
had, in forty years, never penetrated more than 200 kilometers into the interior of their assigned
areas, made a serious bid in Rome to have the northern region reassigned to them. It has been
shown that the dimensions of the prefectures conferred by the Propaganda were precisely defined.
It was the policy, historically, of this body to transfer to another order a previously conceded
territory that had not been adequately developed within a reasonable period of time (see 3.4 for
two instances). The evident importance of this measure on the part of a sending agency, which is
intensely mission-focused, merits recognition as a thirty-third missiological rule. Where two
parties contest a territory, a decision in which fairness is demonstrated is essential to the

371
maintenance of harmony. Upon learning of this threat, Hamard, in January 1902, promptly
dispatched two priests to survey the North of Côte d’Ivoire. (see 9.3).
The installation of stations at Biglerville, the new capital of the colony in 1903, and in 1905 at
Abidjan, the terminus of the railroad then under construction, is an example of the mission-savvy
implied by point 14. Another pioneering method of outreach was introduced at Abidjan, the
thirty-fourth, namely the offering of evening classes for adults who were employed during the
day. The withdrawal of all subventions to the mission for educational purposes, effective 1
January 1904, forced Hamard to have recourse to points 18, 26, and 32. This state of affairs was
precipitated, and immeasurably complicated, by the anti-clerical Combes government in Paris,
which, in July, denied to members of the congregations the right to teach, followed in December
of the following year by formal Church-State separation. The missionaries were determined at all
costs to keep the orphanages open, but found it necessary to require manual labor of their charges
for their own livelihood. They also continued to open new schools in the South, despite the
official strictures. The mission’s suppleness was in 1905 evidenced by the fact that catechists
were being relied upon to offer instruction in the growing number of villages requesting schools
(see 9.3 for the first reference to the presence of catechists in West Africa, particularly as
visualized by Barron, Libermann, and Lairé, incorporated under point 21). These locations,
dubbed “secondary stations” (see 9.3), soon proved their worth, and were also effectual in the
winning of the North. The mission came to see the need for appointing, as catechists, native sons
of the villages, who had received a rudimentary education elsewhere. Their work was aided by
periodic visits from the priests. This actualization of the catechists’ ministry portrays a thirtyfifth article, a vital evangelistic increment. Besides, the villages were now required to participate
in the expense of opening and operating the schools, in the form of partial salaries, construction
materials, equipment and labor, a thirty-sixth means to expansion, which embodied the
advantage of welding village loyalties to the mission.
As the news emanating from Paris in 1903 became increasingly somber, the Apostolic Prefect,
Hamard, issued a circular to his priests urging public and private devotions (see point 26) in
support of the very survival of their ministry, in addition to the pursuit of locally available
resources, for “exploitation” or “industry”. The following year, the obligation was laid upon the
priests to clear land for plantations on which to cultivate marketable products for their own
support. Such exertions for the creation of buildings, cemeteries, and gardens, and for their
maintenance, had been the lot of missionaries from the start, however, the scale of the new
agricultural endeavors, as well as their purpose, was new, thus earning mention as a thirtyseventh precept.
A thirty-eighth was the expansion of the nuns’ ministry to include the operation of a small
hospital and a dispensary, through which contacts resulting in conversions were made. Other
conversions occurred on their tours, accompanied by girls from the school, of the villages
surrounding Dabou, where homes were visited, inquiries made, and the rite of baptism
administered to the dying. The maintenance by the mission of health-care facilities with adequate
staffing, was a thirty-ninth factor in its growth (see 9.3).
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The mission opened a village for freed slaves at Korhogo, and those admitted were engaged in
cultivation of local crops, and in aviculture (see point 22). Other villages de liberté were
subsequently opened at Katiola and at Aboisso. The government now required that every school
provide training for a trade useful to the development of the colony. While the operation of these
institutions may have led to conversions, the mission did not consider them to be important means
of fulfilling this purpose. A fortieth tool for extension of the mission, namely: establishing
criteria for the selection of cities for opening new stations, evolved on the northern front, as
enunciated in 9.4. Features were: a populous city, situated in a developed area, offering projected
opportunity for self-support of the mission, and having a chief open to progressive ideas.
Evaluation of existing stations in the course of “pastoral visits”, was a forty-first aid of
significance. Worship would be led by the catechist, where these were employed, whose
proficiency could thus be assessed and corrections made as necessary, which would improve
morale of both catechist and congregation. The ingenuity of the priests in adapting to new
circumstances is further illustrated by a forty-second maneuver, instituted to compensate for a
lack of godfathers to provide supervision and mentoring to new converts, namely, the patronage,
a type of club, introduced at Abidjan in 1907, where a select company of young men could gather
for their edification.
In that year, the schools were ordered closed by the government (see 9.3 and 9.4). At the annual
“synod”, patterned after those of the SMA in Lyons, held at Dabou in January 1908, Hamard
sounded out the assembled priests regarding their impressions of the course to follow in the
absence of the schools. The consensus favored making a virtue of necessity by a concentration
upon evangelism, through intensified village tours, and the training of catechists for opening more
secondary stations. Toward the realization of this new objective, the Apostolic Prefect prepared a
Directoire ecclésiastique, embodying aspects of points 11 and 25, the essential thrust of which
was the raising of standards for religious practices at all stations including the requirement that
they apply themselves to learn the local language of the peoples among whom they serve, in
accord with point 16. Upon the death of Hamard and the assumption of his duties by Jules Moury,
the emphasis upon quality of the clergy, especially in leadership ability, was upheld. This striving
for excellence, and against complacency, would leave its mark upon Christian Mission, and
justify its position as a forty-third missionary tenet.
In 1911, the long-contemplated structural division of the mission in Côte d’Ivoire was formally
proposed by the Superior General of the SMA, and approved by Pius X. The northern territory
was regularized as an apostolic prefecture centered at Korhogo, and the South elevated to the
status of an apostolic vicarage, whereby, the following year, Moury received the required
episcopal ordination. The effect of this decisive forward motion would naturally reverberate
among the populace of the entire colony, lending added motivation to both clergy and laity, a
forty-fourth particular.
Building upon points 21 and 35, the new Apostolic Vicar in 1913 began requesting funds, first
from the Propaganda and then from the Superior of the order, for the establishment of a seminary
for the purpose of providing more formal instruction for catechists, heretofore trained in the
“orphanages”, who were continuing to demonstrate their worth to the mission. The priest having
charge of the station at Aboisso, utilizing resources at hand, promptly initiated in his area of
responsibility just such a seminary. Both projects were curtailed by the war in Europe, but this
short-lived initiative in exploiting the talents of capable catechists qualifies as a forty-fifth
ground of growth.

373
Harking back to point 8, the apostolic prefecture at Korhogo, in 1913 ravaged by famine, reaped
the benefits of the image which it had projected among the mostly animist or Muslim populace, as
dying parents, in order to assure the survival of their children, simply gave them to the priests.
The closing of the schools was demonstrated to be a blessing in disguise, in that it provided an
opportunity for the redirection of efforts toward evangelism. A greater expanse of the surrounding
territory was now being encompassed, as a significantly greater number of the unevangelized
were being reached (see point 16), accompanied by an increased opening of secondary stations.
This elevation of a previously employed practice to a higher priority, and level of effectiveness
was a major improvement in methodology, meriting recognition as a forty-sixth principium. It
was a vital institution during the war years when the number of priests in service was drastically
reduced.
The erection of more attractive and more commodious houses of worship, or the modernization of
existing ones, especially in the administrative or commercial centers, was a forty-seventh reason
for the growth of the mission. New members were attracted, and lapsed or indifferent members
were induced to return. The appropriation by Christian Mission of improvements derived from
Colonial Might: prominently, the abolition of slavery, eradication of menaces to the public order,
betterment of the feminine condition, elimination of traditional forms of justice, opening and
maintenance of new roads, introduction of public transportation by land or on the lagoons, and the
telegraph, gave impetus to expansion, a forty-eighth constituent.
A forty-ninth growth principle can be extracted from the priests’ exploitation of the ministry of
William Wadé Harris: without identifying themselves with him, but taking advantage of their
numerical advantage over the Protestants, they attempted to build upon his ambivalent
recommendation of their mission, casting themselves, as did others, as Harris’s legitimate
successors, welcoming inquirers, and enrolling them in catechism. Harris also brought hundreds
of candidates for baptism to the priests, who declined to perform the rite until they could be
properly instructed (see point 15).
A fiftieth postulate was that, at a time when British influence in the colony was becoming more
troubling to the administration, the Protestants being almost exclusively Anglophone, the people
could see that notwithstanding the insufficiency of priests, catechists, and houses of worship, the
Roman Catholic mission stood in a more favorable relationship to Colonial Might. It was likewise
evident, despite the suppression of evangelization by Catholics as well as Protestants, “in the
interest of the war effort”, that the meeting places of the former were generally exempt from the
bitter campaign to rid the colony of the last traces of “the new religion”. Thus, identification with
the Roman Catholic mission seemed to offer the people a degree of protection from official
harassment, which may explain why people in the region formerly belonging to the Sanwi
kingdom were simply proclaiming themselves Catholic (see 11.2).
Requests, by parents who had embraced the faith, for baptism of their children was a fifty-first
reason for increase, with 291 babies receiving the rite in 1915, as opposed to 33 the previous year.
During this period, the people were increasingly well-disposed toward processions on the
occasion of church festivals (see point 8). Further on this point of furbishing its image in the
colony, the mission in 1920 received statues in plaster from Europe, which were widely admired.
In accordance with points 21 and 35, scarcely enough could be said for the steadfastness and
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effectiveness of catechists, including “improvised catechists”, in preparing candidates for the
baptism administered by touring priests. The worth of points 31 and 38, relating to the ministry of
the nuns, was convincingly attested in the course of he war, as they were allowed to continue their
work at the orphanage, where their school was providing daily instruction to 40 girls, while the
enforced closure of other schools was in force. A fifty-second aid to mission expansion, an
outgrowth of the nuns’ training of girls for Christian marriage, was the leaven of these unions
among unbelieving villagers, first members of their own extended families, then neighbors, and
other acquaintances, who were often so well prepared by the faithful couple that the visiting priest
had only to finalize their conversion. The introduction of modernized teaching aids: utilization by
the nuns of the Grand catéchism in images, a particularly effectual tool for communicating
doctrinal essentials at a level comprehensible to girls who had no previous knowledge of them,
and the use by Etienne Vion of a projector (11.2), comprises a fifty-third missiological maxim.
The promulgation on 10 September 1919 of the Protocol of Saint-Germain-en-Laye, which
extended the right of evangelization to the colonies, awakened in the administration at Biglerville
the conviction that if Roman Catholicism were not encouraged, other confessions, representing
unknown quantities, would be more likely to increase. The official turning of this “new leaf” was
a welcome change for the future of the mission, and calls for recognition as a fifty-fourth
addition to the register. A fifty-fifth asset was the denier du culte, offerings made directly to the
priests, which rescued them from rising inflation and declining alms-giving in Europe, and, added
to an emphasis upon private Masses, enabled them to continue their work, including
modernization of the brickworks at Moossou, without undue pressure on the budget.
As the Roman Catholic mission in Côte d’Ivoire approached the end of its second decade, priests
and nuns could reflect upon the results of their approach to church-building: initiating first young
boys, then later girls, simultaneously in the ways of the Christian life, and of European
civilization, thus enabling them to serve the ends of the church and, through employment in the
mushrooming administrative offices and commercial establishments, of the colony, to provide for
themselves and their families. The closure of the schools necessitated a modification of this
method, but many of their young converts returned to their villages to share with younger brothers
and sisters the new knowledge which they had gained “au contact des Blancs”. The older
generation remained, however, less susceptible to the adaptation of new concepts purveyed by the
young. Through the introduction of modern ways and thought patterns, the missionaries left
themselves open to the charge of needlessly eliminating cultural elements which were compatible
with the faith. On balance, conversions had been rare, and, due to the rigors of a two-year course
of instruction required of the catechumens, many who began were forced to withdraw before
completion. 1914 was a water-shed year for Christian Mission. The war claimed for defense of
the motherland all eight priests in the prefecture of Korhogo, and ten of the sixteen in the
apostolic vicarage. On a more promising note, the ministry of William Wadé Harris, finally came
to light.1125
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12.5 Elements of the Ministry of William Wadé Harris That Facilitated
The Conversion of His Followers to Christian Mission
The history of attempts by the Roman Catholic Church, beginning in 1637, to establish Christian
Mission in territory on the Guinea Coast of West Africa, which became the French colony of Côte
d’Ivoire, its ultimate realization in 1895, and its expansion during the next quarter century has
been, in this research, subjected to missiological analysis. By examining the methodology of the
missionaries in its economic, geographical, political, and social, setting, practices favoring
expansion, together with the rationale upon which they were based, have been identified. The
point culminant of the growth curve reflecting evangelistic results was reached in the years
following the ministry of William Wadé Harris, as thousands of his followers were enfolded. It is
useful to discern more clearly, and to elaborate, those elements that prepared his hearers, and
more especially those having received his rite of baptism, for the acceptance of Roman
Catholicism, instead of another means of continuing to live the religious experience which they
had begun under his guidance. Since God had prepared the world for the unique manner in which
he manifested himself through the Son, “when the time had fully come”, had he then specifically
provided for the introduction of life in his Son on Ivorian soil? Among the dynamics that
combined to produce, at this time, circumstances, the likes of which have been historically
favorable to manifestations of prophetism, and to its hold upon the people (see, for example, the
period roughly corresponding to the centuries before and after the birth of the Christ), it may be
pertinently asked: What features, perceptible in the persona of William Wadé Harris and of those
who accompanied him, what characteristics of the route that he followed through the colony, of
the ethnic groupings with which he came in contact, of the method by which he approached them,
of the art with which he communicated with them, of the content of his message, of signs that
accompanied it, of the provision that he made for continuation of what he had begun, account for
the harvest which followed?
First, The unsettled times (see 9.5, 10.1, and 10.3) which prevailed in the colony immediately
prior to, and during, the Harris ministry, made “straight paths” for his feet. Within were the
occupation by a foreign power, its administrative structure, its laws, its protocols, and its
pacification de manière forte, the money economy, taxation, enforced cultivation of export
produce, disarmament, forced labor, displacement (and, as a result, exposure to new types of
infectious diseases), the failure of the old gods to protect their worshipers from the new array of
evils with which they were being confronted, or, for that matter, from the persistent, old evils of
fetishism, sorcery, and empoisonnement. Without was the European war, for which effort
restrictions were enforced, and recruitment of manpower, often under duress, was pursued by
Colonial Might. Not to be overlooked were pressures exerted from both within and without, by a
rising racial consciousness (see 9.5). These aspects of the human condition in Côte d’Ivoire
combined to create in the populace an earnest desire for relief, for liberation, for advancement,
from whatever source it may come.
Second, the man, William Wadé Harris, who was, although African, a “stranger”, spoke a foreign
tongue, and relied frequently upon untrained interpreters. His physical appearance - apart from the
obvious fact that he was black, and poor in this world’s goods like themselves - the symbolism of
his attire, and of the paraphernalia (as well as that of the women who attended him), the Bible
which he carried and utilized in the performance of his rites, his reputed miracles, his trances and
dances, his stature, his bearing, particularly his eyes and his voice compared to thunder, were
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awe-inspiring (see 10.2 and 10.3). His deep-seated conviction, that he had been called and
empowered with the Holy Spirit by the Lord Jesus Christ, rendered him master of most situations
which he faced, which fact separated him from the common lot of the people among whom he
ministered. His willingness to be tested, whether by circumstances, originating with Colonial
Might, or with the weather, or by opponents - particularly the fetish priests - his evident stamina
and unwavering courage, revealing a child-like trust in a higher power, in an era when dangers of
the road were as real as they were in the days of the apostle Paul, when accommodations and the
supply of daily necessities, were not always at hand, when distance and obstacles to travel on foot
were taken in stride, these could not have failed to impress upon all who saw him the sentiment
that they were in the presence of a personality, if not of super-human capacities, at least more
nearly approaching them than anyone they had previously met.
A closer look at specific articles associated with the person of Harris, which were also
recognizable in the ministry of the priests, will be instructive. The white robe was not unlike the
cassock worn by the priests, the large black band was practically identical to the bishop’s stole,
and the pectoral cross was also familiar in Roman Catholic circles. Shank observes: “What is
important in all this is the prior effect that Harris made by what he was and showed and did, also
through the symbols which were an integral part of his being, showing and doing”.1126
Correspondence of the image projected by the priests to that of Harris, includes the fact that both
were indisputably - through what each “was and showed and did” - authority figures to whom
obedience was due. In this capacity, both were representing the higher Authority whom the
peoples already, though imperfectly, knew. By stimulating trust on the part of peoples, Harris, a
foreigner, was serving as a bridge between the intermediate authority figures whom they had
customarily recognized - ethnic, clan, village, and family elders, priests, prophets, counselors, and
healers of ATR - and the equally foreign, white Roman Catholic missionaries. These conformed
to expectations aroused by Harris among his hearers, to the extent that they were white men who
did further instruct them, though without prominently displaying the “sign” (the Bible) that had
been announced. His appearance with the whites was also a factor.
Apart from the marabous, to whom the coastal peoples had, until then, experienced little
exposure, if any, and the so-called “minor prophets”, both legitimate and illegitimate, who lacked
the Harris mystique, no other distinctly identifiable religious practitioners representing the
Supreme Being of whom Harris had spoken were available to them. The priests, although white
and European, had the advantage of having already become known, at least in some parts of the
Basse Côte which Harris traversed, as well as having been recommended by him. They, too,
spoke and acted authoritatively, which they attributed to the same divine power claimed by
Harris. Like him, they made themselves distinguishable from other religionists, by their apparel,
and by the articles which they wore (the crucifix was particularly fascinating to observers), or
carried with them, in addition to the symbols placed in the houses of worship which they erected.
Disadvantages which they had to overcome included the absence the Bible on display in their
meeting places, a doctrine perceptibly more complex and less comprehensible to the people than
the simple message of Harris, and the inability of the priests to protect them from historic evils.
The sworn enemy of fetishism, Harris emphasized the unique author of life, who revealed in his
holy book the way of salvation from the fears, the sicknesses, and the oppression, under which the
1126
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people suffered. He, evidently more readily and more effectively, assuaged their inner longings,
and won their hearts, than did the missionaries, in part because of his demonstrated power in
triumphing over fetish priests. His reported miracles, and the healing of physical and mental
disturbances among the people, which immeasurably enhanced his charisma, could not be
duplicated by the priests, although they, and especially the nuns, increasingly won a following
through the demonstration of sympathy toward, and treatment of, their infirmities.
His route through the colony followed the coastline, apparently without any specific timetable, or
any planned itinerary, owing, ostensibly, to his conviction that he was being divinely led. Harris
accepted invitations to Lozoua and Bonoua and lingered longer at Ebonou and at Kraffy. In
certain instances, Harris, himself, did not respond to the call, rather, he began sending Methodist
clerks who had attached themselves to him, often serving as interpreters, whom he empowered to
heal, and to administer his rite of baptism. As reports of his feats, some being exaggerated, were
spread abroad, throngs from the populous regions surrounding his route came to receive his
baptism. In Biglerville, Assinie, Grand Bassam, and Jacqueville, the Roman Catholic missionaries
had preceded him, while in others areas Harris could be viewed as their precursor. In either case
Christian Mission would have derived benefit. The significance of the route to the ultimate
conversion of the peoples to Roman Catholicism lies in the fact that it led, at the time of Harris’s
appearance, through the most completely pacified cercles that had sustained interaction with the
Europeans for a longer period than the forest and savanna areas further inland. The paths from
West to East were likely more heavily traveled, and thus better known, than those leading from
South to North. While these cercles on his route were not necessarily more densely populated
than those of the hinterland, they boasted the principal cities, commercial centers, and ports, of
the colony. Established trading patterns assured contact between the coast and the areas lying
behind it, and likely accounts for the rapidity with which news of the wonder spread in the latter,
and for the hordes attracted by these reports.
The tribes, Shank estimated “more than a dozen ethnic groups in the Ivory Coast”1127, inhabiting
the cercles entered by the Harris entourage, even those where the priests had made a beginning,
were all steeped in ATR. Had the missionaries, beginning in 1895, a greater comprehension of
anthropology, and the time, or the interest manifested by certain of their earlier colleagues,
perhaps more could have been done to build upon the elementary belief in a Supreme Being
underlying the more easily observable worship of lesser deities which attracted their scorn and
opposition. In the nun’s description of Harris’s appearance at the Mass in Jacqueville (see 10.2),
and of his influence upon the people “plunged in deepest paganism”, and this “display of
falsehood”, is typical of views expressed by both believers and unbelievers. The preoccupation of
the priests with simply destroying what they saw on the surface, without seriously trying to
understand the rationale upon which it was based, doubtless proved costly. It also tended to mirror
the rejection by Africans, who were unwilling or unable to look beyond the symbolism, of those
tenets of Roman Catholic doctrine with which they could not identify. Still, similarities persisted
between the inherited belief system of these ethnic groupings and those of both Harris and the
Roman Catholics, and the fact remains that they did embrace these, and by the thousands.
Islam having at the time limited penetration of the coastal lands (see 7.8), with scant attention
given to proselytism, was scarcely a factor in the winning of converts either by Harris, or by the
priests. Its ultimate influence upon the growth of Christian Mission, if any, could at best be
1127

Shank, Ibid., p. 4.

378
traceable to impressions left upon the people by monotheism, revelation, and a holy book,
possibly offset by their traffic in charms and amulets.
The manner of Harris’s approach to the people is also a principal reason why he was able to gain
a favorable hearing among them, and a further explanation of why they may have been
conditioned to incline themselves to Roman Catholic entreaties. Often his renown preceded him,
and filled the people with heightened expectation that an event not to be missed was in the offing.
His entry into a village with singing accompanied by the rhythmic agitating of the calabashes, his
prompt, obligatory visit to the head man, the exchange of formalities, typical everywhere in West
Africa, followed by a clarification of his intentions, immediately gained for him the respect of the
people, and sufficiently stirred their curiosity, so that practically the entire village ceased from its
daily drudgery to give him ear. The priests would study his method of approach and learn from it,
though with no intent to repeat it exactly. At the least, the people would see that the arrival of
“strangers” among them, who were messengers of the one true God, was not to be feared or
discountenanced out of hand, especially where one who had won their confidence had announced,
and prepared the way for their coming. The priests, and even catechists, also received more
invitations from towns and villages than they could easily accept, and their arrivals were also
frequently accorded a tumultuous welcome. Thus, whether or not due to the influence of Harris,
the manner in which the missionaries approached the peoples also favored the reception of their
message.
The content of the message brought by Harris served as a rudimentary introduction to the teaching
that the priests would attempt to inculcate in greater depth. With indoctrination as a condition of
admission to a new “fellowship”, would comport the initiation rites of ATR. The simplicity of his
preaching facilitated both the interpretation by his helpers and the understanding of his hearers.
What passed for “articles of faith” were, in addition to the demand that the fetishes be destroyed,
that they signify their acceptance of his teaching by touching his cross, and receiving his baptism,
that they should love each other as themselves, learn the ten commandments, and the prayer that
Jesus taught his disciples in Matthew 6.9-13, do no work on Sunday, but instead assemble for
worship in buildings which they would erect, praying in their own language, and singing their
own songs, changing the words in order to give glory to God. If there were either Roman Catholic
or Protestant places of assembly near them, they were to go there, so that “white men” with “the
book” could further instruct them .1128 Harris’s message drew upon both the Old and New
Testament to which the priests would also refer in their catechism, but without the modern
application, which was characteristic of Harris. He also identified himself with Elijah, with the
angel Gabriel, and with the Christ, (see 10.2) in a way that the missionaries would not, though
they would likewise honor these personages in the course of exalting Jesus as the Son of God. The
place given by Harris to prayers and music would be recognizable in the Mass.
Finally, the method by which Harris would seek to perpetuate the work that he had begun, namely
the referral of his adepts to Roman Catholic or to Protestant missionaries, if they were near, would
have naturally eased their way into these confessions. The priests, despite the reduction of their
number by the war, and the extent to which English was spoken on the coast, were nonetheless
more numerous, more experienced in the colony, and more closely allied with Colonial Might. A
further provision by Harris for the perpetuity of his movement was the appointment of certain
followers to heal and to perform his baptism. Still another was the designation in selected settings,
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of a council, composed of older men and women, designated “The Twelve Apostles”, with one
serving as Chef d’église (see 10.1), to assure that his teachings were being adhered to in an
orderly manner. With this “hierarchy” the priests could also identify. The missionaries were
challenged to show that, even though they did not display copies in their meeting places, they
recognized the Bible as being inspired of God, and likewise espoused and taught, more correctly
they might affirm, doctrines based upon it.
These, in sum, are among the grounds upon which the Roman Catholic missionaries in Côte
d’Ivoire could build, following the ministry of William Wadé Harris, as they strove to gain those
whom he had prepared. Here are summarized points of reference, distilled from them, which
augured well for the adoption of Roman Catholicism by the populace. First, the Bible was
authoritatively presented, and interpreted, as the word of God, adapted to local culture, revealing
the means of deliverance from the evils of the present age; Second, exaltation of the Supreme
Being alone, in whom the indigenous already believed, though laboring under the
misapprehension that he was too far away, or too offended by their conduct, to interest himself in
their welfare; Third, the recognition and honoring of angels, Gabriel, primarily, as well as worthy
personalities in addition to Jesus, primarily prophets, including Moses, Elijah, and John the
Baptizer; Fourth, denouncing the practice of fetishism, the veneration of the “lesser deities”,
ancestor worship, certain practices associated with rites of passage, and the observance of taboos,
showing these to be futile and harmful; Fifth, reliance upon divine providence and guidance;
Sixth, emphasis upon spirituality and moral living, as these were understood by the principals,
brotherly love being fundamental in view of the different social classes; Seventh, the
demonstration of sympathy for physically and mentally suffering humanity, whether arising from
within African society, or from Europeans; Eighth, living among the people and on a level
identifiable with theirs; Ninth, the proclamation of a gospel for all men, without respect to race or
social status; Tenth, engagement of Africans as fellow-workers in ministry; Eleventh, employing
women in ministry; Twelfth, recognition of a hierarchical order among the churches; Thirteenth,
the communication of religious values through ceremony and symbols, the cross especially;
Thirteenth, the practice of baptism, upon satisfaction of pre-conditions; Fourteenth, praise of
God through music with instrumental accompaniment; Fifteenth, avoidance of mercenary
tendencies, and seeking money only for the good of the congregations; Sixteenth, the erection,
equipping, and maintenance, of houses for public worship; Seventeenth, the institution of an
order of worship, to which the faithful were summoned frequently, and at specific times;
Eighteenth, evangelism, the making of converts, showing tolerance for those who hesitate,
warning those who reject the message; Nineteenth, insisting upon respect for civil authority;
Twentieth, intercession with traditional or civil authorities to correct injustices; Twenty-first,
itineration, free movement from place to place; Twenty-second, accessibility by the people;
Twenty-third, a demonstrated readiness to meet danger, and unexpected challenges; Twentyfourth, the promise of, and to an extent, provision for, future assistance for the converted; and
Twenty-fifth, respect for specific traditions.
From these principles and practices of William Wadé Harris and his attendants, it is clear that
ample opportunity was afforded to the Roman Catholic missionaries for identifying points of
contact, and for linking with them their dogma and traditions. The priests would become more
skilled in showing the relevance of their articles of faith to those which the multitudes had
accepted as true, building upon them, giving them clearer meaning and deeper significance, and in
allowing a margin for error. Points would remain which would be irreconcilable with Roman
Catholic doctrine, the practice of polygamy being one, the renouncing of offerings, and the public
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display of a Bible being others, and which, in some cases at least could not be made palatable to
the Harris converts. The fact that the priests tended to bind upon their untutored catechumens
essentially the same doctrines, in the same form, as that which was presented to Europeans was a
deterrent to some. However, a sufficient number found similarities great enough, between the
original message and the manner in which it was presented, and that represented by Roman
Catholicism, that they persevered, joining with others of their race and ethnic groupings, to form a
solid base for its continued expansion in Côte d’Ivoire, to its twenty-fifth anniversary in 1920, and
reaching its present, pre-eminent status among Christian confessions in the modern Republic.
Other missions, at other times and in other lands, in examining the steps taken by one mission in
order to assure its survival and expansion, and the circumstances under which they were taken, as
well as the results which followed from them, can possibly glean insights which could be
beneficially adapted to their own purposes. If so, then one objective set for this inquiry will have
been attained. It is also hoped that, from any point in this presentation, other missiologists will be
enabled mark out departures for further study and elaboration, which could be pursued to the
ultimate profit of this discipline.
12.6 Missiological Principles From the Periods Under Study, In Terms of
The Operative Concept of Missiology
Conclusions follow, which have been drawn from data, heretofore assembled, which have
affected the founding, the expansion, and the maturing, conjointly, of Christian Mission and
Colonial Might, on the Guinea Coast of West Africa, eventually in the colony of Côte d’Ivoire,
beginning in 1633, and focusing upon the years 1895-1920.
First in order, is the biblical base, from the revelation of God, himself, as the first missionary, to
the church founded by Jesus Christ in the first century of the present era, which serves as the
missiological model par excellence of the operative concept of missiology. The original body of
Christ emerged, evangelized, and expanded over the length and breadth of the Roman Empire, as
the concept was lived and proved by his apostles, Paul being a prime example, under
circumstances similar to those herein depicted - namely, under the might of a colonizing power exposed to a vast array of competing ideologies, and has come down to the Roman Catholic
missionaries beginning on the West Coast of Africa in the fifteenth century, as well as to the
missiologist of today, attested as being effective and worthy of emulation. Second, geographical
elements inherent in this territory have been identified, which, to anthropologists, foreshadowed
conditions favorable to human progress. Third, relevant historical realities in the lands along the
West African coast, beginning with Portuguese adventurers, who, under impulsion provided by
the vision and avidity for conversions of The Roman Catholic Church, were subsequently
accompanied, and followed, by priests, and by traders, who introduced a primitive form of
commerce, in “human cargo” among other articles. Some 150 years later, French missionaries and
merchants, at the pleasure of the Church, of their king, Louis XIII, and of his minister, Cardinal
Richelieu, made their appearance. Eventually, permanent posts were established, and both
exploration and commerce were expanded, awakening the powers in Paris to the potential of
acquisitions, and of the exercise of Colonial Might over them. Christian Mission on the Guinea
Coast, beginning in the same early period of French engagement, was intermittent until near the
end of the nineteenth century. It was from this time, at first aided by, later hindered by, but always
influenced by, Colonial Might, that these two entities grew together in this sphere.
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The out-working of the operative concept of missiology is essentially based upon the rationale
delineated in 1.5, and demonstrated in subsequent parts of this research, to wit:
The sending organism. For Christian Mission in West Africa, the siège at Rome, after 1622, the
Propaganda, and the mission orders, was its originating source. In addition to the revealed pattern
for discipling the nations in scripture, Rome relied upon mission tradition, evolving from the
second century onward, in sending (see Part 8). Returning to her missions treated in this inquiry,
in Congo (see 3.1), the sending organism directly responsible was a now unknown mission
order, evidently inspired by Prince Henry of Portugal, Administrator of the Order of Christ.
Before the exploratory voyages by these sailors on the west coast of Africa, penetration of the
environs on the mainland across the Strait of Gibraltar had yielded insights that would well serve
the pioneering missionaries who accompanied the navigators following the original discoveries.
These also showed themselves to be adept at assembling and processing data pertaining to the
territories that they entered, which was channeled back to the sending organism.
On the Guinea Coast, the Capuchins, the Dominicans, La Société du Saint-Coeur de Marie,
afterwards merged with the Holy Ghost Fathers, and La Société des Missions Africaines, the
SMA, respectively (see 3.4 and 9.1), were accountable. The latter, whose efforts crowned with
success the more than 250 years invested by the Church in planting a permanent mission in this
new territory (12.2 to 12.4). In 9.1 were considered its founding, identity, and composition, its
conception of, and commitment to, mission, its research and choice of field, recruiting, equipping,
deploying, and overseeing of personnel. The purpose enunciated at its founding set the tone for
the work which the sent under its aegis would be expected to perform. This sense of purpose also
permeated the sending sister order, Les Soeurs de Notre Dame des Apôtres.
The sent, the ones preaching, those who bring good news. The personal characteristics, training,
experience, motivation, preparation, mind-set, skills, have been passed in review. Hamard and
Bonhomme, had previous experience with a sending organism, the White Fathers, in working
with each other, and in serving on the continent of Africa (see 9.2). Upon their arrival in Côte
d’Ivoire, protocol was observed, first in contacts with the regime, from whom the invitation to
enter the colony had been received, and subsequently with village chiefs among whose people the
message would first be proclaimed. The priests were characteristically open to opportunities for
penetrating the hinterlands, where favorable circumstances would indicate that a station should
prosper. After providing for themselves a base, and assuring their material needs in the new
surroundings, decisions regarding the division of labor between the two colleagues were reached
after intensive reflection. As reinforcements from the sending organism joined the effort,
including the apostolic prefect Ray, and as new stations were opened seven in less than two years,
schools continued to be the primary medium for expansion. Nuns of the sister order began
teaching girls at Grand Bassam. Their ranks were buttressed, by the training and deployment of
catechists, who served with the priests, and who, additionally, were sent by them to an increasing
number of secondary stations. Catechists were recruited most often from among the pupils in their
schools who showed an aptitude for spiritual sensibilities. Ultimately paid, and, given more
formal training, they proved their worth during the war (see 9.3 and 9.4).
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The hearers, the peoples to be evangelized. These were identified, each in their particular ethnic,
linguistic, religio-philosophic, and social, milieux. They consisted of the inhabitants, indigenous,
immigrant Africans from surrounding colonies, and French, first at the earliest landfalls, later at
Grand Bassam, and in the immediately surrounding territory. An ever-widening radius of
itineration multiplied the numbers of those to whom the sent were exposed. They were
preoccupied with staking-out and developing new territory, especially in strategic locations,
Abidjan, Biglerville, Korhogo (9.3), ahead of the Muslims and Protestants. The foundation upon
which the mission was built remained the schools. The hearers, would be, basically, youths and,
through them, the extended families in the villages and private homes, in addition to adults
encountered in the course of daily routine. In the beginning, the government helped the mission
by providing, and then increasing, a subvention for the schools, some of which, called
“orphanages”, were offering accommodations for pupils, thus furnishing better control of their
environment and readier access by the priests for instruction. The priests were compelled to learn
the language of the people among whom they served, in order to reach out to the hearers in the
vernacular (see 9.1 and 9.2).
Following a shift in government policy originating in Paris, the missionaries were forced to rethink and to re-orient their tactics. The priests now elevated adult evangelism, through more
extensive touring of the villages, gaining new hearers, as the nuns ministered to babies, the sick,
and the dying, among whom they administered frequently the rite of baptism. The sisters opened a
small hospital and a dispensary at their base in Dabou, which were also effective means of
outreach. Another approach to multiplying the hearers, which was ultimately abandoned, was the
opening of villages de liberté, ostensibly for freed slaves but also occupied by couples, united
through the mission, who could support themselves through cultivating the land. (see 9.4).
Access to, by far, the greatest and most varied company of hearers in the history of Christian
Mission in Côte d’Ivoire during its first quarter-century resulted from the ministry of William
Wadé Harris, upon which the over-worked and under-manned priests sought to capitalize,
especially in territory which they had not previously entered, without, however, identifying
themselves too closely with the source of this bounty. Their success in implementing this ploy is
evident from the end result, from the standpoint of both the mission and the colony, of the Harris
epoch (see 10.3 and 11.2).
The message, the good news, the word of Christ. The content, aims (converting, nurturing),
media of communication (language, helps, manner), repetition, and evaluation; were all carefully
prepared. Always conforming to fundamental tenets, “les vérités de la Foi”, interpreted according
to traditions that constitute authority for their confession, as the priests and nuns understood them,
were disseminated. Both were ever alert to openings, through their daily interpersonal
connections, for sharing the message, social work being a frequent occasion. Preaching in the
Sunday Mass, and instruction in the assemblies each morning, were indispensable, and the
seventeen annual festivals were demonstrably effective (see 9.2). In the schools, catechism was
scheduled daily. A special challenge, not always successfully met, was the communication of
dogmatic essentials to the Harris adepts (see 11.2).
The ones who have accepted the good news, to whom faith has come, who call on the one in
whom they have believed. A called out body (εκκλησια) established (organized, integrated), the
members of a functioning whole, ideally become infused with an understanding, a vision, of their
larger fellowship, as well as with a sense of purpose to faithfully fulfill, to the extent of their
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abilities, their unique ministries, guided by the missionaries, among those in their personal
relationships. Here, again, consummate skill was required to adapt Harris’s instructions to his
disciples to the objectives of Christian Mission, showing that a consistency existed between the
assemblies to which they had been accustomed and those into which they were now being
integrated (see 10.3). They would thereby become imbued with meeting the objectives of the
sending organism. To this end, in order to compensate for the deficiency of godparents to
oversee the spiritual maturing of the young who accepted the message, an activity known as
patronage provided an effectual substitute, a centrally located place where they could gather,
under supervision, for amusement, fellowship, and instruction. As a further step toward the
strengthening of those who accepted the message, a retreat was planned for candidates who were
to receive confirmation. New, and more permanent, places of worship were constructed, which
revived the interest of the inevitable segment of the community that had fallen away through
disheartenment (see 9.5).
Those who accepted the message becoming themselves a sending organism. The final link in
this operative concept of missiology, and the most important, since it is the determining factor in
the life or death of the mission and the ground upon which are based assessments of the degree of
success which may be attributed to a living mission, namely, its reproductive capacity. Wendell
Broom distinguishes between terminal, and germinal churches. He affirms: “God wills that we
plant churches, that plant churches, that plant churches, that plant (. . .)”, and illustrates: “Ten
missionaries can each plant one church each year. If the churches they plant have terminal life,
after ten years their field will have 100 churches. If the missionaries die or return home, the
number of churches remains static, for they do not plant other churches”. (. . .) The same ten
missionaries, by planting churches that have germinal life, will in ten years have 5,110 churches
in their field.”1129 Each of those who accepted the message is confronted with this life or death
option. Collectively, they can simply content themselves with their formation into an εκκλησια,
making this the end-station, or, they can, instead, conscientiously complete the missiological
cycle by becoming themselves a sending organism. Only then can mission be optimized, and its
“into all the world” purpose fully actualized. An εκκλησια devoid of its κλησισ is as “the body
without the spirit” (James 2.26). Applied to Christian Mission in Côte d’Ivoire, it may fairly be
asked if those who accepted the message, in reality were permitted to become themselves a
sending organism. Many could, and in fact, did, contribute largely to the expansion of the
mission on their own initiative. The catechists, within certain congregations, staffing secondary
stations, and successfully leading them to a greater level of spiritual maturity is a prime instance
(see 9.4). It would be interesting to know to what extent the Harris converts who were enfolded
participated in this ministry. Young couples in other areas, steadfast in their convictions, whose
exemplary, stable marriages served as a witness to the surrounding unbelieving community which
was prepared for conversion by touring priests, are another case in point. These did reproduce
themselves, becoming instrumental in making converts, and winning the respect and appreciation
of the hierarchy. However, under the doctrinal system to which they were committed, the
assemblies of which they were members, and which they served, could only in a qualified sense
be considered sending organisms.
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Although the number of sources discovered has not been exhaustive, it has nonetheless been
surprising how little space has been devoted to this aspect of Christian Mission. Yet, the point
which Broom has underscored is an important key to evaluating the doctrinal soundness, and the
effectiveness of the ones accepting the good news.
The operative concept of missiology has, as to form, and to the extent allowed by church law,
been demonstrated by Christian Mission in Côte d’Ivoire. That non-Catholic missiologists will
take issue, on doctrinal grounds, at virtually every step in the process, not with the form,
primarily, but with the substance, in no way invalidates the value of this demonstration in broad
outline provided by the intrepid and persevering priests, nuns, and lay brothers, who tamed a
hostile environment, and succeeded in their purpose to establish in the colony a mission, which
endures to the present day. David Shank, for example, speaks of “the Western Catholic filter of
the Bible”.1130 He then recognizes that it is not only the Roman Catholic who “filters” the biblical
message, but, addressing the subject of “the impact of Western Christianity” on primal religious
movements, reasons: “What if the New Testament fulfillment of the Old Testament, rather than
Western Christianity, were seen as the impacting pole? This would exclude the too facile
identification of Western Christianity--in whatever national, cultural, or denominational
wrappings--with the description of New Testament life, experience, and thought whose accents
and emphases are often filtered out by Western Christianity’s selectivity”.1131
A Roman Catholic missiologist, reflecting upon the encounter of Western Christianity with new
religious movements, suggests that: “It is the theologian’s task to discover that portion of the
truth, both in explicit statements and, equally important, in what each new movement tells the
church about itself. It is then the hermeneutical process of theologians from all traditions involved
to search for the synthesis—the new truth, the higher truth, purged of sin and heresy.”1132
Obviously, such discoveries can also be made of truth, or of portions of it, in explicit statements,
and in what all movements, new or old, tell each other about themselves. Especially in the
discipline of missiology is this the case, and has been, virtually as long as mission has existed.
Within the church of Christ, itself, were not such discoveries made, in Samaria (Acts 8.14-25), at
Jerusalem (Acts 15.1-35), and in Antioch (Galatians 2.11-21), for example, as the new movement,
the evangelization and edification of non-Jews, began to gather momentum?
While Christian Mission, as represented in the model chosen for this inquiry, may not have been
eminently noteworthy in every respect, as measured against the operative concept, the fact
remains that the message, reinforced by the examples, generally positive, of the sent did change
lives for the better among those who received the message, and that reproductive growth by
local communities was an integral part of the maturing process of the mission, helping to account
for the status which it has attained, from which modern missiologists can learn.
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12.7 A Recapitulation of Missiological Principles Elicited from the Inquiry
Into Christian Mission Under Colonial Might in Côte d’Ivoire,
And Conclusions
Heretofore, inferences and conclusions resulting from the study have been presented: what was
previously known, what has been learned through this research, built into a missiological
understanding of how Christian Mission and Colonial Might evolved on the Guinea Coast of West
Africa, the future and present Côte d’Ivoire, how they were required by circumstances to work
together as each sought to adapt to the changing conditions both in Europe and in an undeveloped
territory, whose inhabitants, products of ancient cultures, struggled to understand and to cope with
members of a powerful, foreign race, equally strange cultures, including systems and structures of
government, with whom they previously had only scant contact, and then where they were
initially dealing from positions of strength, and how, in the face of these distinctly ambivalent
contingencies, between 1895 and 1920, Christian Mission was permanently established in the
colony and grew, and what these data for other students of Missiology portend.
From this juncture, in view of what yet remains to be discovered, it is clear that much
missiological research, related to the theme of Christian Mission and Colonial Might in Côte
d’Ivoire and its environs, remains to be done. Certain topics for consideration have been proposed
at intervals in this inquiry, greater attention to the relationship of both physical and human
geography to Christian Mission, for example.
Within the domain of Christian Mission, the general subject of “Christian Mission” has not yet
been exhausted, not to mention its treatment in the Ivorian setting. Goals, whether conversion,
church planting and building, dissemination of a culture, or of cultural norms, are a valid
consideration. The announced Operative Concept of Missiology could be dissected, with each
segment placed under the microscope. Any theological concept, Anthropology, Ecclesiology,
Eschatology, Ethics, Hamartology, Pneumatology, Soteriology, could be fully examined from an
Eburnian viewpoint. Forms and patterns of worship, as well as liturgy, employed by a given
confession in a particular location, would yield valuable insights. Criticism of Christian Mission
in the country, from any legitimate source, could be a significant contribution. Given the breadth,
height, and depth of the commission given by the Christ to his disciples, there is ample room to
lay bare additional data regarding his “taking from the Gentiles a people for himself” (Acts
15.14), “that builds itself up in love, as each part does its work” (Ephesians 4.16), in Côte
d’Ivoire. A concentration upon a single church, the Methodists or the Mission Biblique, the
pioneer Protestant bodies, or the Christian & Missionary Alliance arriving soon afterward, the
principal ethnic grouping in the country, for example, as well as inter-denominational, or nondenominational, movements, would also be worthwhile themes. The rapport between any of the
foregoing religious bodies and African Traditional Religion within a single time frame, showing
modifications and adaptations by the latter, and their effect upon Christian Mission.
Combined with Geography, Christian Mission in any part of the country, divided regionally,
politically, including by préfectures, or sous-préfectures, or ethnologically, beside the usual
demographic sub-divisions under these headings, could be a subject of intensive study. Probing
explicitly identified unevangelized, under-evangelized, or successfully evangelized folk among
παντα τα εθνη within her frontiers, to be sure, including prominent personalities among them, as
well as economic, political, or social, factors bearing upon Christian Mission in any of the above,
or other, categories, together with problems inherent in these such as poverty, violence,
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epidemics, war, natural disasters and relief. Culture clash and cultural accommodation. Doctrinal
aberrations such as sorcery, taboos, and totems, excessive veneration of ancestors, polygamy,
syncretism, political activism incompatible with accepted biblical or confessional principles, or
deviations from moral standards of conduct, and appropriate discipline. The missionary, himself,
is a fit topic for elucidation, on the order of the treatment given the SMA missionaries in this
work, the different types of missionary endeavor for both men and women, such as holistic
mission, schools, health care, the cure of souls, the use of mass media, public and private
evangelism, village and urban ministry, home and family, youth, then their call, their training,
their terms of engagement. More attention could be given to mission strategy, and tactics,
including tools, or as suggested, the discreet matter of growth could be developed as a separate
science: “Auxology”.
With reference to Colonial Might, or at a later date, to government, French until Independence
and Ivorian afterward, departures could be effectively made at any point in the panorama of
centuries, focusing upon France, upon her relations with countries in West Africa, specifically
with Côte d’Ivoire, restricting the inquiry to a single, crucial epoch, either in the build-up to this
era, to signal events under it, or in consequence of it, and linking it to Christian Mission in that
period. To the DeGaulle offer, at Brazzaville in 1944, of immediate independence or of an
association with France, similar to the British “Commonwealth”, only Guinea replied with a
demand for immediate independence, which was accorded. Côte d’Ivoire appeared for long to
prosper under its liaison with the métropole. French, or Ivorian, domestic or foreign policy
bearing upon religious questions in missiological terms, upon the Roman Catholic Church, or
upon another Christian confession of choice including new churches, of African origin or other, or
yet upon Islam, in the local context is a wide area open to investigation.
The long shadow of the first president of the country, Félix Houphouët-Boigny, who held office
for thirty-three years, reached deep into the religious sphere. Roman Catholic, he exercised
enough power in Rome to bring John Paul II to Abidjan on three different occasions during his
tenure, the last for the purpose of dedicating one of the largest edifices of the Church, world-wide,
which is situated in the village natal of “FHB”, where he also built a mosque. His government
was favorably disposed to all religious bodies, most of which eventually obtained official
recognition. Sheila Walker is quoted by Paul Ahui as attributing to William Wadé Harris the first
multi-ethnic mass movement in the South of Côte d’Ivoire, which wasn’t equaled until the
national movement which swept to power Félix Houphouët-Boigny. Ahui, then, builds upon a
comparison of the two.1133 Independence was a water-shed in Côte d’Ivoire, as was the opening of
the country to multiple political parties, after some three decades of one-party rule, and the
approval of a free press, after years of government-controlled broadcast and print media. As the
country settled into the role assigned to her by independence, her government was repeatedly
shuffled, and reorganized. Careers were made and unmade, laws were enacted, and through the
different phases, Christian Mission learned to adjust.
Although France has receded into the background since 1960, her influence is pervasive, and her
presidents have been, quasi-obligatorily, state visitors. French foreign policy has, generally, met
with favor by the public in her former colony, but, at times, such as the present unsettled state of
affairs (foreseen by the well-informed), violent reactions, precipitating mass departures, or
evacuations, of French nationals. The turmoil which has gripped the country since the decease of
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the president-for-life has been catastrophic for Christian Mission, particularly in the rebel-held
areas of the North. These, and related, momentous occurrences are worthy of closer inspection
from a missiological prospect. The political scene in Côte d’Ivoire, both in the run-up to
independence and following it, should prove to be a fertile field for studies of political “might”
and Christian Mission, especially in consideration of the proliferation of native and foreign
confessions under the three heads of state, at this writing, who have succeeded “le Belier”, or “le
vieux”, as FHB was familiarly known in the government-controlled press.
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