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PREFACE

The strengths and weaknesses of any educational
enterprise (theological or secular) cannot be
properly assessed, nor can education's future be
rationally planned unless one takes into account
the major forces in the world that strongly
impinge on education and are already shaping its
future. Some of these forces have only domestic
roots; others are international in scope and as
such have implications for education in many
countries.

Philip H. Coombs: The World Crisis In Education
P. 9.

The validity and substantiations of the above assertions
have been fully discussed in this dissertation. Each chapter has
a thrust with fresh thought-provoking postulations that are
related to the main title and sub-title of this research work,
"Education of the Christian Clergy in the Cameroon Since 1957:
Implications For and Problems in Religious Reconstruction and
Nation-Building."

The purpose of starting the discussion with a historical and
geo-ethno-demographic overview of the Cameroon (Chapter One) is
three-fold. First, unlike African Traditional Religions which
have no historical origin, missionary work and conversion
attitude, Christianity is portrayed here as a dynamic force that
wreaks changes. Second, the only way to compare and measure the
extent of expansion and growth of each Christian missionary
denomination is by statistics. This is used as a guide to know
how much geographical area that the Christian mission has covered
and how many ethnic groups it has incorporated into the Christian
faith. Third, ethnography reveals the significant importance of

religion. It contains some very important religious elements that
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often feature as culture, folklore, oral and written literature,
customs and tradition.

As discussed in Chapter Two, neither Christianity nor
colonialism was welcome in Africa. This was evident in the
frequent clashes between missionaries and traditionalists and
between colonialists and Africans. There were also clashes
between colcnialism and Christianity and between colonial
administration and ecclesiastic missions and among the Christian
missions themselves.

The role of liberated black slaves like Bishop Samuel Ajai
Crowther, and Allen Richard, who worked as Christian Missionaries
in Africa, had far-reaching effects. It was perhaps through them
.that Christianity was accepted as an African rgligion. Just as
Britain and France differed from each other in their colonial
motives and policies in Africa, so were the Roman Catholic and
the Protestant missions in their missionary motives in Africa.
Missibnaries, especially Protestants, encountered seﬁerai
discouraging problems in their zealous endeavours to make
Africans Christians. They might have been tempted on several
occasions to give up as they did in Fernando Po and in Liberia;
but in the majority of cases they persisted and endured it to
the end.

But higher education for the African clergy was not an
immediate top priority of the early Christian Missionaries. This
is the main message of Chapter Three. The primary céncern of the

foreign Christian organ}zations was envangelization of the

/
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"heathen," creation of history in a '"dark continent" and
ventilation of ignorance of a black race that was without God.
Primary education and catechetic instructions were effective
means of enlightening the savage. The major textbooks were the
Bible and the catechism. Mushroom schools and churches were
planted here and there. Education for the spreading of
christianity was the main reason for European and American
missionary adventure overseas, but each denomination had its own
submotives for getting involved in running schools.

There was too much excitement and rejoicing in the Cameroon
when churches became autonomous. In the Protestant Church, the
message of excitement was driven home succinctly by spokesman
Jeremiah Chi Kangsen. Kangsen's experiences with the Basel
Mission were partly responsible for the push for autonomy. High
hopes for reform and revival prevailed but these hopes were soon
threatened by acute problems. But, even in the midst of all these
seemingly insurmountable problems, strides of progress were made,
especially in domestic missionary outreach and education both for
the laity and the clergy.

It was hoped that church autonomy and political independence
were to make an impact in the religious outlook and political
participation, educational planning and cultural 1life and
Africans' orientation to indigenization. All these issues have
been discussed in Chapter Four.

The focus of Chapter Five is on the dimensions of

implications for and problems brought about by religious autonomy
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and education of the indigenous clergy in regard to religious
reconstruction and political participation. Autonomy was to give
Cameroonians ample opportunities and freedom for educational
achievements and spiritual revival so as to effect new and
relevant doctrinal and catechetic instructions.

Church unionism among Protestants, ecumenism among religious
groups (Christians, Muslims and traditionalists) were to be some
of the visible fruits of an established African Christianity.
Some of the most important topics considered as the elements of
African Christianity are: the concept of the modern African
family, the role of traditional religions and parapsychology,
materialism and the essence of life, politics and leadership in
an African understanding.

Apart from the universal need for education for the African
clergy (fight a relentless warfare against atheism) the author
discusses in Chapters Six and Seven the reasons why education of
the African clergy is an imperative necessity. Among other
reasons, the African clergy should be educated to such extent
that he becomes an effective missionary to his own people, effect
religious reconstruction and become a co-participant in nation
building.

The goal of an African's education is emergence of an
African Christianity established on the concept of
"theocreanthropocracy,” a neo~theological view proposed by the
author of this dissertation. By definition "theocreanthropocracy"
divine~life-process which is sustained by a triune force of God-

human-nature operating in harmonious co-existence.
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The flood of advanced theological certificates with shallow
content of scholarship on the one hand and an overwhelming
majority of academic and professional mediocrity on the other are
threatening to suffocate Christian work in the Cameroon. The
fraud with which educational training is being sought in the
church by individual church workers because of the haphazard
planning for sponsorship and support by the church; and the quest
for academic excellence without personal scrutiny in the realm of
spirituality are posing a perilous campaign for educational
inflation. All these factors pose serious and pertinent questions
about the implications for and problems in religious
reconstruction and nation-building. This is the umbrella message

of this research work.
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CHAPTER I

A HISTORICAL AND GEO-ETHNO-DEMOGRAPHIC OVERVIEW
OF THE CAMEROON

Cameroon is often called "the African
continent in microcosm". It is one of
the most diverse and most beautiful
countries in a continent whose social
intricacies and geographical variations
attain a scale matched only by the
industrial world’s capacity---. There
are more language/cultural groups---. In
this vast region of every geographic and
geological machination the Mind of God
has wrought the Western eye sees only
"jJjungle". 1
Willard R. Johnson.

The focus of this opening chapter is on the
historical and geo-ethno-demographical overview of the
Cameroon. The purpose is to examine the hypothesis that
geo-ethno-demography was one of the major factors
responsible for the early distribution of the Christian
denominations, Protestants and Roman Catholics, which came
to be known as mainline Christian denominations.

A glance at the map of the world locates the African

continent at the center of the world; and a careful look at

1
Willard R. Johnson, An African Experiment in Nation

Building: The Bilinqual Cameroon Republic Since
Reunification (Colorado: Westview Press, 1980), p.

xiii.
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the African map reveals that Cameroon is conspicuously
located in the hinge of the continent. This triangle-shaped
country, Cameroon, contains all Africa and has been
legendary called "Africa in miniature". Its strategic
geographic 1location, its ethno-cultural-population
distribution and the origin of the country's name,
"Cameroon" all arouse the curiosity of travellers and leave
them with lively and vivid memories and imaginations.

various factors and circumstances such as climatic,
ecological, ethnographic and cultural differences have
influenced and shaped the history and the entire life of
the Cameroon peoples. Cameroon is full of interesting
geographical characteristics. Daily average temperature
ranges from about 65 degrees Farenheit around the areas
where the foothills, especially Mount Cameroon (Mount
Fako), begin to between 90 and 95 degrees Farenheit to the
extreme northern regions of the country. The arid regions
of the north contrast with the dense forest sections along
the coast. The array of ethnic groups and preponderance of
languages (over 200) and dialects (about 3,000 of them) are
overwhelmingly bewildering in their complexity.

Unlike most of the northern, central and coastal
parts of the African continent which are under the tyranny
of the tropics, Cameroon 1is a country of ever-changing

landscape. Other African countries which lie in the tropics
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are scorched by the unveiled sun. Living conditions here
are dgenerally made unhealthy by the hot, dry, and empty
harmattan wind that brings down dust clouds from the
Saharan and Kalahari Deserts. These areas are sometimes,
during the rainy season, inundated with flood in the deep
abyss of torrential and furious rains. Certain geographical
factors give a vivid picture of Cameroon. These are
tranquil lakes and intrepid rivers, range of highlands and
semi-arid regions, the realm of forest and Savannah.

Starting from the coast (the Atlantic Ocean) to the
north (Chad Besin), Cameroon is watered by fascinating
water-courses. They provide for a convergence of diverse
seasonal activities. One sees, for example, dugout canoes
and sturdy ferries in perpetual motion. They are either for
a means of local transportation or for fishing. People,
especially children swim, play and splash one another at
the beaches during hot weather. Domestic animals
including cattle come down to drink water.

Cameroon’s numerous rivers and lakes have their
sources in the country’s regions in the west and in the
Adamaoua (Adamawa) flat-top highlands. The rivers in the
south run fast and deep with numerous rapids and waterfalls
like the Menchum Falls in Befang in the North West
Province. Whereas the lakes are a delight to tourists and
the beaches are places of a variety of activities, the

rivers are a source of harnessing hydro-electricity. Mount



cameroon which is 13,350 feet above sea level is the
highest mountain in the country. Debunscha is the rainiest
place in Africa. Sanaga is the longest river of the
country. It and several other rivers traverse the dense
forests. These forests siphon off a reasonable amount of
water from the rivers.

Along the western section of the country riffs
present a vivid history of major geological upheavals that
took place and were accompanied by series of volcanic
eruptions and earthquakes. Mount Cameroon 1is still
volcanically active. The Bamileke and Bamoun plateaux
including a group of bare and rounded mountains between the
valleys of the Mbam and the upper reaches of the Cross
River as well as the mysterious Mount Koupe poise a scenery
that catches a curious glimpse of a traveller.

The Adamaoua highlands which seeminglyf%orm a
barrier and the Ngaoundere area are fascinatingly
magnificent. One enters a new world, Savannah, once one
emerges from the forests. The grassland areas offer pasture
to the great herds of wild and domestic animals. Scattered
among the pastures and forests, brushland and deciduous
sections are villages of cattle rearers who are ruled by
authoritative and authoritarian traditional leaders.

Semi-arid areas, especially in the north, act as
a screen from the rest of the country, making 1life

difficult for the inhabitants. Savannah and the Steppe are
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the great kingdom of the wild animals, antelopes,
elephants, buffalos and lions; while monkeys, chimpanzees
and other forest animals live at liberty in the forests.
Dry season time is a nightmare to the Savannah inhabitants
including animals. This is time when bushes are burnt by
hunters and farmers. Cameroon is rich and interesting in
its geographical characteristics. Such a varied
geographical and geological setting in the main 1is
responsible for the complex cultural set-up.

Cameroon is a country of a wide variety of cultures.
This is a reflection of the bewildering complexity of
ethnic groups. There are well over 200 different ethnic
groups in a country of almost twelve million people. From
the beginning of time the majority of the ethnic groups
were scattered nomads who needed leadership to gather them
together and create a deep sense of esprit de corps. This
spirit of oneness with its collectivism that gives a high
social profile of "we-ness" has created <cultural
communities.

This is unity in diversity and diversity in unity.
Each community lives from common goals identified by common
developed languages and dialects which warrant one of the
following types of government: Oligarchy, this is a rule
based on the system of a traditional elite; Monarchy,
meaning government by one sole leader called paramount

leader; Gerontocracy, otherwise known as a sacred secret



council of king-makers, made up exclusively by old men;
Democracy, a type of government comprising a 1large
organized portion of traditional elders, whose title
"elders" is based more on their functions than the literal
sense of it; and theosociocracy, a type of local government
basad on a hierarchy of people in power through God's
appointed authorities. Such rulers call themselves natural
rulers. Such political cultures in poly=-ethnic African
communities have highly organized political systems. Some
exercise regulatory authority and exert material
exploitation as a benevolent dictatorship. Sometimes
members of a single ethnic group meet in a number of
villages. It is no rare event at times to see multiethnic
groups who claim a common descent meet in one canton for
the celebration of a very important event in their history.

There are numerous ethnic groups in the Cameroon.
But relevant to this study, the more popular ones will be
discussed. One of the major objectives for selecting these
groups is to shed light on the relationship between
ethnicity and religion (traditional, Islamic and Christian)
in the Cameroon. It is also to provide an understanding of
why there are "islands" of religious and Christian
denominational concentrations in certain Cameroonian
communities. Cameroon is a country of complex diversity
with multiethnic groups whose socio-political and religious

outlook ranges from strong hierarchical chiefdoms and



fondoms to segmentary weak political communities.

The second criterion for the selection of the ethnic
groups is linguistic distribution. Even though there are
several ethnic languages and numerous village dialects, the
peoples of the Cameroon could be grouped under major
linguistic zones. Thirdly, these ethnic groups are also
organized on the basis of previous colonial rule. Cameroon
has developed under the climate of various colonial
cultures, but French and British cultures are most
dominant. The fourth and most important objective for
selecting these ethnic groups is to provide research
variables. The term variables is used to promise the result
of being reliable. These results of predictability are the
ones that account for the patterns of religious practices
being experienced in the Cameroon.

These criteria identified above revolve around two
very important assumptions, namely that socio-cultural
systems selected for any comparative study must be as
different as possible from each other. In this study a
designated term for such an assumption is heterogeneity.
And in the second place, it is asserted that a comparative
study must take into account as its point of departure the
empirical removal, that is, holding constant, of all those
systematic factors that are irrelevant to the explanation
of the studied social behavior. In the context of this

study, the term for such an assumption is homogeneity.



8

Broadly speaking, Cameroon peoples could be grouped
under the following categories: Anglophone, which means
English-speaking people and Francophone which means French-
speaking people, cultures, heterogeneous and homogeneous
communities; Bantu-speaking people and Bantoid-speaking
ethnic groups:; 2acephalous (an African political system
created by slave resettlement in which there is no
centralized authority or government) and monocratic
societies.

The major distinctively different, yet very
important aspects that account for the assumption of ethnic
heterogeneity in Cameroon are the traditional socio-
cultural patterns, location of ethnic zones, the size of
each group, and the socio-politico-religious importance in
the larger context of the country's position in and
outside of Africa. Meanwhile, those of homogeneity, such as
language (English and French as official languages), the
idea of unitary government, modern art and culture
(tourism) have been forged on politically, but cultural

homogeneity in certain parts of Cameroon is as old as the

country itself.

2

Ndiva Kofele-Kale, Tribesmen and Patriots:
Political Culture in a Poly-Ethnic African State,
Washington D.C., University Press of America, Inc., 1961,
p' 94.
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A specific example is the Savannah region where ethnic
congeries have formed a homogeneity. For lack of an
appropriate term, early Europeans called this area,
‘wgrassfield" to classify the clusters of peoples that
shared certain common features in their socio-political
culture and economic organization.

The Grassfield is iuade up of the Bambilike, the
chamba, the Tikar and the Widikum ethnic groups whose
homogeneity has been influenced by one factor - proximity.
They all live in close proximity to one another under the
generic name "Bamenda highlands." The main characteristic
feature of their political set up is a powerful political
system which I call monocracy* typified by the dominion of
chiefdoms and fondoms. This political system |is
strengthened and kept in tact by effective powerful men's
associations called secret societies and system is
strengthened and kept in tact by effective powerful men's

associations called secret societies and Jjujucrafts which,

*Monocracy is a type of political system in an
African traditional society in which it is believed that
the ruler (Chief, Fon, King, Emperor) 1is a natural leader
who comes from a royal family. Even though he is not
elected or appointed, he is never-the-less recognized,
accepted, respected and obeyed by his subjects. The
leadership of a monocratic society 1like Ethiopia is
strengthened and kept intact by effective powerful men's
and women's associations known as secret societies and
jujucrafts. These associations are religious in outlook.
They are highly hierarchical and contain checks and
balances.
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without exception, have a religious aura. These
associations are highly hierarchical and stratified with
social rank attaining and title holding systems. Some of
the most popular ones are Kwifoy, a male association
culturally instituted to settle local legal disputes, train
the young to be obedient, and check wrong-doing in the
society. Obasenjom is a secret society of most ethnic
groups in the South-West province. It was imported from
Calabar, Nigeria by the Ejagham ethnic group and it spread
to Balong ethnic groups. With the exception of Aghem and
Kom people in the North-West province whose socio-political
system is matrilineal, the Grassfield people share a common
kingship system based on patrilineage.

The history and traditions of the origins of the
ethnic congeries of the Grassfield peoples can only be
curiously speculated rather than factually authenticated.
This is so because migratory peoples are usually more
interested in the histories of their dynasties, chiefdoms,
institutions, offices and laws, but less concerned with the
origins of peoples. More speculated than authenticated, for
example, is the belief that the Widikum ethnic group, which
is made up of the Beba Befang Esimbi, Menemo, the Moghamo,
the Ngemba, the Ngie and Ngwaw clans, emigrated over two
hundred years ago from the fringes of the Congo and settled
first at Widikum and later on moved to a place called

Gowin. From these two places groups went in
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different directions taking up new names and adopting
dialects as outlined above.

It is said that the Tikar ethnic group migrated into
the Bamenda highland from the northeast of the country
around the Lake Chad region because of the Fulani and
Chamba pressure. This happened over some three hundred
years ago; but the most recent influx of people into
Bamenda was the Chamba. This was a fierce group of
horseborne people who invaded Bamenda but were in turn
ousted from their original enclaves by a more fierce
group -- the Fulani warrior:.

Relevant to this study is the religio-polity of the
homogeneous communities. It provides a means of
classification that ranges from highly centralized
authority (Fondom), through atomistic village independency,
to oligarchy or aristocracy (chiefdom). In the first
classification (fondom), at the top is the Fon who acts as
the spiritual, executive, legislative and political 1leader
of the people. He is surrounded and assisted by a Council
of Elders. Subalterns or regents are appointed and
empowered to act in the Fon's absence. There is an implicit
belief in, awe of, and charisma from the so-called natural

leader who according to the people represents the gods of

3

Ndiva Kofele, Tribesmen and Patriots: Poljtical
Culture jin a Poly-Ethnic African State, (Washington, D.C.,
University Press of America, Inc., 1961) p. 102.
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the clan. He exerts authority over and exercises strict
authoritarian power over the commoners by means of
benevolent dictatorship.

In the second classification, there is the clan with
its several villages; but each village manages its own
affairs without depending on the clan. In the third
classification, the focus of the society is upon and
respect is to an elite few who form a Council of Elders
known as King-makers.

As in most pre-colonial West African kingdoms, the
history of ethnicity in Cameroon, and especially in the
Grassfield region, has two aspects: (1) the origins of the
people and (2) the origins of the ruling dynasties. The
first has already been discussed. The conclusion was that
the historical origins of the various ethnic congeries in
the Grassfield region are by no means certain and therefore
no definite conclusion can be made at this point of study.
The origins of the ruling dynasties in the various ethnic
groups are less shrouded in mystery than the origins of the
peoples.

The history of pre-colonial leadership
(chieftaincy), a summary of power and greatness in the
Cameroon, has three origins: conquest and expansion, self-
proclaimed leadership and senior-title-holding. In the
first, upon conquering weak communities and annexing them

for dominion and rule, the war leader (hero) was crowned
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Fon as a reward and in respect for valor, good
administration, and 1leadership. In the second, an
individual could, because of his material well-being,
wealth and magical skills, step forward and proclaim
himself chief. In doing so, he made people believe that he
was empowered and appointed by the tribal gods to rule
them. In order to boost his status, he married several
wives ranging from 200 to 300, to have many children for
posterity.

Leadership also came to a person by means of senior-
title-holding. This can be achieved through initiation into
one of the o0ld and popular secret societies (religious in
outlook) or through a display of valor and heroism in
traditional practices. Whereas, the leader in the first
category is called Fon or paramount Chief, those of the
last two categories are called chiefs or sub-chiefs. In all
the categories, some of the demonstrative concrete
responsbilities of the people used to be material tribute
and obligatory giving of daughters into marriage in the
palace or to the royal family. This traditional practice,
Kofele-Kale calls, the "benevolent dictatorship."4

The Fon or paramount Chief was empowered and charged

with unarbitrary legislative, judicial, executive, and

4
Ibid., p.123.
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religious responsibilities over the people. He could
adjudicate on all serious civil and criminal matters, such
as land tenure, marital disputes, thievery, incest,
murder and other aspects of grave misconduct.

Heterogeneous committees are acephalous, scattered
and independent. In other words, the people in these
communities live in isolated dotted villages with wattled
huts whose structure suggests temporariness. The people in
these societies do not confer autocratic powers on their
chiefs or fons. The stronger institution in such
communities is the institution of the nuclear family.
Acephalous societies comprise mostly those of slave descent
and exiles from other communities of Cameroon’s neighbors.
Acephalous societies are found mostly in the coastal areas.
They are settlements of native slaves, runaway slaves, or
slaves rejected by the white slave dealers during their
final examination and selection for shipping to Europe, the
Americas, and the Caribbean. These communities are in the
creeks. They form a common cultural group called Creole, a
term which strictly is a misnomer.

Whereas homogeneous communities are an outcome of
"tribalization," acephalous societies are detribalized
groups of peoples. They are fragmented by the absence of
linguistic homogeneity, have no coherent traditional socio-
political organization, are of insignificant size, have no

clear geo-historical 1location and no congenial religious
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tradition. It can be concluded that heterogeneous
communities have grown outside the setup of the centralized
chiefdom or fondom or kingdom. Common features attest to
this assumption. Their governments are loosely democratic.
The village council administration is weak even though some
villages use secret societies and "jujus" to strike terror
in the psyche of sparsely populated societies. The
traditional leaders have no strong authority over the
populous. Some do not have powerful regulatory secret
societies or religious cultures.

How Missionaries Came To The Natives:

In summary form, ethnicity, religion and
traditional ways of transmitting culture in pre-western
Africa played an important role in the lives of the people.
The history of ethnic migration, cultural heritage and
development practices were all related to the act of
naming. The names of seasons and events, the names of
people and places all had meanings.

The name of a place for example could have four
different connotations. It generally stood for the empire,
kingdom, fondom or chiefdom which was made up of a loose
conglomeration of various peoples knitted together by
various methods to acknowledge the authority of the
traditional ruler. Second, it stood for the clan or Fondon,
a much smaller region which in the course of history had

come to be regarded as coterminous with a 1linguistic
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section of an ethnic group as distinct from other ethnic
groups within the geographical region. Third, the name of a
place could be applied to the headquarters where the palace
of the Fondom, the seat of the Fon’s government and the
focal point of all local political, economic, and socio-
religious activities of the people took place.5
For an African in Ghana where Asanteheni or in the
Cameroon where Fontem are well-known generic persons’
names, a hame represents the source, substance, strength,
the content, the wisdom, the power of the people’s culture.
Culture 1is a macrocosm of ethnicity, religion,
anthropology, and polity. All these are sacred elements
embodied in the name. These elements represent healing and
renewal, restoration and sanctification, satisfaction and
justice and fulfillment.
A name describes the character, content,
nature, glory, wisdom, goodness, power, destiny of a
people’s unity and togetherness. In short, to an African, a
name is a corporate identity of we~-ness which represents
the balance and an inseparable, 1indissoluble and
indivisible unity of love, authority, freedom,
responsibility, wealth, health, elevation, dedication,
supremacy, sanity, wisdom, power, spontaneity, structure,

divinity, and humanity. This is the  historical

5

Philip A. Igbafe, Peoples and Kingdoms of West
Africa in the Pre-Colonial Period (Tarikh) Vol. 5 No. 1,
(London: Longman, Press), 1974, p 1.
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manifestation and metaphysical foundation of the importance
the African attaches to a name.

In order to make meaning out of individual,
collective and corporate contributions to the existence and
well-being of the community, certain societal and cultural
elements emerged by necessity or expedience. These
elements were fused with daily 1living to give meaning to
the humblest gesture of co-existence. Some of them might
have been wanting in philosophic depth and spiritual
elevation, political relevance and social ethics, but they
gave full description to the traditional setting. These
societal elements were the crystal ball for explaining the
mysteries of life and death, the cultural compass for
directing the affairs of the people, an instrument for
dealing with the forces of evil and good in the home, in
the village, and in the clan.

Although these elements of beliefs did not
constitute a structured and logical whole, they made
metaphysical sense to the peoples. These belief-elements
were established on the anvil of two fundamental concepts:
a cyclic concept of evolution that allowed each generation
to attain its fullness of being by the ideal development of
the family, by an abundance of communal traditional
consumer goods; and a simultaneous perception of a
basically harmonious cosmic order, together with a disorder

which always endangers and threatens the expected "normal"
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revelation of existence.

In short, beliefs and practices were related. They
referred to the supernatural world.} They exerted a
considerable influence in the lives of the peoples. They
were used to explain the mysteries of the universe and the
laws which were believed to have governed its functioning.
These beliefs and practices worked as the ethics and norms
for the relationships between humans and the world. Mishaps
and anomalies, which emerged as life opened up, were
through an oral tradition codified in their phenomenal
manifestations, their causes and their consequences which
could be checked or corrected by appropriate methods and
techniques such as magic and sorcery, witchcraft, and
healing.6

Among others, the belief-elements relevant to this
study are ancestral obeisance, magic and sorcery, health,
healing, and witchcraft. Like all Africans, ancestors
occupied a significant place for the average traditional
Cameroonian. The 1lives, achievements, contributions, and
creative works of the departed profoundly influenced the
lives of the 1living. In order to keep this corpus of 1life
alive and hand it on to the next generation, obeisance was

necessary. The practice of sacrifices and celebrations,

6

Marie-France Perrin Jassy, Basic Community in the
African Churches (New York: Orbis Books Press), 1973, Pp.
25,
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dedication of crops and children, visits to the cemetery
and shrines were now a ritualistic means of bringing the
people together and keeping society and culture intact.

The expression that the ancestors have survived death was
another way of succinctly saying that although these people
are dead, their exemplary contributions to the well-being
of their communities lived on.

Ancestral obeisance was practiced more in the
Grassfield and semi-Grassfield (deciduous) regions than in
the forest section. One principal reason for this was the
homogeneity of the society as a result of a common origin
(speculative), a common history, a common leadership,
common culture. Although each ethnic group in some areas
might have been distinguished from the others by its own
ways of obeisance and its own ancestors, all the ethnic
groups in the clan were bound together by a common ancestor
who must have been a Fon or paramoﬁnt Chief and Queen.

There were two distinctive groups of ancestors.
There was a group made up by those ancestors whose names
and deeds were well known to the whole clan or Fondom and
the ancestors who died in the distant past. In both
instances, ancestors were part of a socio-religious group.
Calling upon the name of a war ancestor helped invoke
courage in the people in time of inter-ethnic battles.

These ancestors were religiously important; hence they were
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consulted as oracles by mediums who passed on these
ancestors' messages to those who consulted them. Those who
died as prominent traditional chiefs and queens formed the
rank and file of the ancestors who revealed new medicine-
herbs and new forms of healing to native doctors. Folk
medicines in the form of seeds and herbs, roots and barks
of trees were believed to be the products and gifts of the
soil, the decay of the dead and buried members of the
Fondom or Kingdom. Certain animals 1like the 1lion, the
elephant, and the buffalo were associated with certain
groups of ancestors. Medicinal plants and their efficacies
were associated with these groups of ancestors and animals.
Dreadful and major diseases needed quick and effective cure
by the medicines that came from the plants that were
associated with these ancestors and animals.

Faith in and obedience of the patient to these
sources of healing were the first step to receiving
holistic health. This is one explanation why Cameroonians,
even those who receive western education, have not given up
folk medicines. It is still strongly believed that certain
inorganic diseases such as "madness" or mental disturbances
cannot be treated scientifically. Scientific psychiatrists,
psychologists, psychotherapists, and counsellors are not
yet believed to be a necessity in this context.

The concept of the spirit world (invisible world

beyond) led to the belief in the living-dead which ih turn
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motivated ancestral obeisance. The concept of the living-
dead (ancestor) was important as a psychological relief
when individuals or groups poured out their hearts-’
troubles before their invisible seniors. It became an
ontological force which built up a sense of immanence.
People believed that death had mysteriously erected a
barrier (invisible veil) between the departed and the
living. They sought through magic and sorcery to understand
that mystery and destroy it.

An African magician believes he has been endowed
with spiritual power to tap obnoxious and yet vital
spiritual powers and principalities. One of the devices
magic provides against spiritual forces 1is the wearing
round the necks, wrists, ankles or waists of babies and
adults, bracelets and small bags of charms to protect them
from evil forces and witchcraft. Sorcerers or witches are
regarded as humans who are agents of evil influences.

Magicians detect these agents of evil forces by
divination or augury, a device for foretelling the future
by magical acts. They can also perform geomancy, the
practice of divining by figures on the earth. Most
Cameroonians, even though western civilization seems to
have ventilated their ignorance, still seek to remove their

individual and collective evils and solve their problems in
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7
magic and accusations of sorcery and witchcraft. The more

the evil forces governing their present-day world escape
their understanding, the greater credence and faith they
give to 1luck. This cultural phenomenon, naming, is less
common in acephalous societies but wide-spread socio-phobia
is not completely absent.

Certain basic themes of Cameroonian culture have to
be identified and emphasized for the purpose of this study.
They offer an understanding of the Christian culture in the
cameroon from the era of foreign Christian missionsin 1835,
through the emergence of independent churches in 1914, to
the concept of religious reconstruction (indigenous
Christianity) in 1957. The themes may be cataloged in
three major categories: events and celebrations, cultural
festivals, and coronations and investitures.

The first category concerns marriage, birth, Fon
Day, anniversaries and death. Marriage in the Cameroon used
to be a community affair, developing in its importance and
publicity from the families of the boy and the girl to
friends and neighbors of other villages near and far. Well

wishers and curious onlookers, invited and uninvited people

7
Geoffrey Parrinder, Witchcraft: European and
African (London: Faber and Faber 1963,) p. 118.
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used to attend the marriage ceremony and celebration with
gifts, feasting and jubilation. The suitor and the
petrothed would know and touch each other for the first
time only on and after the day of wedding. Divorce ( a very
rare practice) could only be initiated and effected by the
compromise of the parents of both families after a very
long and tedious process. From marriage children ensued or
were expected to come as a natural process.

The birth of a baby, especially the first baby, was a
natural event that called for celebration. Birth
celebration was regarded as a special event in the central
sex cycle whose focus was puberty. Its celebration was
limited to the family circle. Puberty rites were a
preparation of the young for an adult 1life. Death,
especially that of an important adult in the society, was a
more major physiological or psychological event which
became the center for socio-ritualistic celebration. It
entailed substantial expenditure by the family of the
deceased and much feasting, dancing and at times fighting
by the celebrating people. If the rites focusing on puberty
had as their objective the preparation of the young for a
full life in and initiation into a new positive societal
status, death rites certainly were negative for they
symbolized the separation of a member of the society from
a life of activity and exiled that individual to the land

of the living-dead (ancestors).
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Another very important event that was a strong force
in traditional African life, especially in monocratic
societies was Fon Day. It was a day of’great gathering of
the whole clan, fondom or kingdom of about two to three
million people converging at traditional centers and
palaces in their respective villages. Friends and
relatives, 1inlaws and distant kin relations from other
ethnic groups were invited. King-makers, regents, and sub-
chiefs were summoned to the palace of the paramount ruler
on the last day of the celebration. In some big kingdoms of
about five to six million people under about four or five
sub-rulers the celebration of Fon Day, lasted a month.

Fon Day would be compared with Saint Patrick's Day in
the lives of the Irish immigrants in the United States. But
whereas Saint Patrick's Day accentuates the religious and
ethnic identity of an individual Fon Day marked a
conglomeration of cultural experiences and events. It was a
time for the review of cultural history, revival of
cultural life, and rehersal of cultural heritage.

on this day, at the Fon's request, traditional
historians, (respectable elders) recounted geneologies of
the Fondom, citing them as far back as to the original
founder of the clan. Some of the Fondoms were founded by
men and others by women. Where the geneology evolved from a
woman, the culture of the people was matrilineal and where

geneology was traced from a man, the culture was
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patriarchal. On this day, too, the importance of totems
pecomes Vvisible. Totems were symbolical expressions of
togetherness, of unity, of a common affinity and of
kinship.

Fon Day was a time of reckoning. It was an occasion
which necessitated the reconciliation of factionilized
villages which once were bound to their centralized
leadership. It was a moment of reflection on the deep sense
of kinship. The concept of kinship stretched horizontally
embracing everybody, every sex, every age dJroup, every
village and all the ethnic groups that historically traced
a common descent which led to one paramount leader. 1Its
vertical importance became more visible in ritualistic
expressions focused on ancestral obeisance and ontological
immanence.

Oon this day the Fon dressed and appeared in his
royal apparel and priestly regalia; sat on his traditional
kingly stool submerged in the mystical atmosphere of
ancestors and gathered kinsmen and surrounded by his bevy
of wives, children and grandchildren. On this day, too, the
Fon held his royal sceptre in his left hand and royal broom
in his right hand. He would wave the broom occasionally as
he felt bathed in the effulgence of the divine splendor of
his well decorated palace and in the contemplation of a

beautiful vision of his fondom.
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In most parts of pre-colonial Cameroon, there used
to be family, village and ethnic anniversaries. Family
anniversaries included marriage and birth. Every year,
during the same month and on the same day (not necessarily
the same date) of their marriage, husband and wife would
sit together and reflect on the unfolding events of their
marriage journey, counting more their marriage blessings in
children, 1in good health, peace and general harmony. A
childless marriage would cause concern which sometimes
obligated the couple to seek traditional counselling from
parents.

Birth anniversaries were important events
for children. On these days, grand and great grandchildren
would gather at their grandparents' places to 1listen to
folk stories and hear how each of them was born and
nurtured. Such anniversaries helped record people's ages.
The same applied to village and ethnic anniversaries. They
helped the aborigines know the history of their origin and
how long they have been living together as a people. It
should be noted, however, that anniversaries were more
observed than celebrated and therefore constituted less
punctilious adherence; although the importance did not
decrease and their folkloristic backgrounds were not
obliterated.

Cultural festivals were events and celebrations that

focused on the restoration and maintenance of cultural
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heritage and social solidarity. Some of the cultural
festivals were celebrations of circumcision, or crop
harvest. Their celebrations were punctuated with a series
of performances such as wrestling contests according to age
group and sex, swimming, running, music and tree climbing.
This was the time for cultural and traditional
education, preparation for puberty rites and initiation
ceremonies.

Another theme of Cameroonian cultural life was
coronation. It had to do with crowning of a new Fon or
Chief or his regent or Queen when the former one died, went
in exile or committed suicide, which by native laws and
customs was to propitiate for committing a heinous crime.
These themes and many more which developed from an
immense depth of space and time were the unity and
continuum of cultural growth of Cameroon.

But, this cultural and traditional 1life in the pre-
foreign religious era (islam and Christianity) before 1835
predestinedly poised Cameroon on the brink of a new
religious fusion. The two foreign religions, Islam and
Christianity, which now are Cameroonian religions took
advantage of and exploited the traditional cultural
occasions and practices. These practices were avenues of
attraction to and 1lines of contact between foreign

Christian missionaries and the native Cameroonians.
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Knowledge of traditional occasions and the purposes
they served for the natives facilitated the efforts of
foreign Christian missionaries to <carry out nmass
conversions. Various means were used to convert the so-
called "heathen tribes and pagan societies" to a high
christian civilization. One of the avenues by which these
missionaries came to the natives, the most popular was
through invitation by traditional leaders. A chief or fon
or king would consult with the inner circle of his kindred
elders and discuss the issue of inviting white men whose
religion the traditional ruler was told would benefit his
Fondom by boosting his person and position; it would give
him power over other villages because of education through
schools, improved health because of hospitals, easy and
good communication because of good roads, and extermination
of witchcraft because of the white man's mysteries. This
was the content of the hidden agenda of traditional rulers
cloaked in a religious invitation.

Dah substantiates this point when he states:

The mission received many requests from
chiefs to open schools 1in their
villages. This was very encouraging for
the Mission as they saw through the
requests an evangelistic dimension.
Raaflaub shows that the chiefs had
reasons other than those of the
Mission: some chiefs needed somebody
for reading and writing their letters;
others needed teachers with a knowledge
of German for business transactions
with  soldiers or with government
officers; still a third reason was one

of prestige by which some chiefs needed
protection against their neighbour.
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The presence of a school increased the
dignity and importance of a chief and
his village. The primary aim of the
demand for schools was therefore
general education rather than a demand
for the Gospel.S8

Missionaries were often given land in the outskirts of
the village at sites to which various dreadful beliefs were
attached. These places usually called evil forests. Two
factors (hardly spiritual) usually led to mass conversion.
Memoh succinctly refers to the first when he states:

..., the father-image was rather marked.
The children (commoners) followed closely
parental directives and the extended family
ties were very strong.What belonged to one
belonged to all, more or less. Each family
member learned to bear one another's burden.
(In time this would be high-lighted with the
spread of the Gospel) The good of all was
placed over the good of the individual. More
over, the Traditional Rulers were
unquestioningly obeyed and served. 9

As it was in the Roman Empire, becoming a Christian
was an honor doctrinally. It was a mark of obedience and

respect to the royalty and claim of religious ownership of

8
Jonas Dah, African Response to Christianity (Cameroon,
1987), pp. 14-15.

9
Zachariah M. Memoh Sr. Church and Culture: Journey in
Faith: The Story of the Presbyterian Church in Cameroon.
Nyansako-ni-Nku ed. (Yaounde: Buma Kor and Co. Publishers,
1982), pp. 140-141.
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that denomination. One sees today in the Cameroon certain
areas which are predominantly Roman Catholic, Baptist, or
Basel Mission. Missionaries of these Christian
organizations were either exclusively invited by the
traditional rulers of those areas or those Christian
organizations were the first to start evangelization here.
Ethnic groups were often associated with the Christian
denominations that first came here. Establishing schools
and hospitals also resulted in mass conversion. These
places were used as evangelistic outreach centers for
recruiting Christians. Some Christian Missions 1like the
Roman Catholic Mission insisted on baptizing all those who
sought healing in their clinics. Those who resisted
Christianity forfeited employment or educational
opportunity. In some cases they were also regarded as being
subversive to His Royal Highness. Disobedience to the
throne was often regarded a serious crime that deserved
severe penalty.

Early in the 15th Century, before traditional rulers
began to invite Christian Missions to bring Christianity to
their wvillages, the interior of the Cameroon was
inaccessible to colonial nations. The invitation to
Christian Missionaries opened the interior and became a
conduit of colonialism. Thus, personal aggrandizement 1led
to the demand for the white man's religion. Missionary

efforts paved the way for colonialism and colonialism
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weakened the traditional leadership. Traditional boundaries
were altered without considering the people's interests.
original clans and kingdoms, villages and communities were
confusedly cut through. Each fragmented area of the country
was put under a new and entirely different leadership and
system and the other area under traditional leadership.
This was the device of the Europeans, especially the
British, with its "divide and rule" method of colonialism.

Cameroonians were now ruled by England, Germany and
France, including white missionaries invited by traditional
rulers or leaders appointed by the colonialists. In fact,
traditional leadership lost its power over the people or
became weakened. To summarize this point, both the new
religion (Christianity) and new leadership (Colonialism)
destabilized Cameroon ethnic and rural societies and
communities.

In some Cameroonian societies, especially in areas
where belief in witchcraft was rife, missionaries were
brought to the people by Cameroonian "osus" or social
outcastes who were traditional taboos to the society and
not allowed to participate in society‘.lo Witchcraft exiles
or people, frequently suspected or accused of diabolical
acts, heard of a white man's religion that was rescuing and

protecting the socially oppressed and the outcastes from the
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traditional ordeals inflicted by sorcerers, magicians and
witch-doctors to test the guilt or innocence of the
accused.

Suspected or accused witches, mostly women, were
usually given some semi-poisonous substances to swallow.
The poison oracle decision was always respected by the
native law. Detectives led by witch-doctors were organized
into groups. They went from house to house or toured
villages and clan within the fondom. Large numbers of men
and women were arrested for questioning. They were forced
to go through traditional ordeals if they were suspected
or accused. Some escaped to other fondoms. It was usually
these escapees, who by their painful stories told to the
missionaries at their conversion and baptism, that aroused
missionary enthusiasm to evangelize those areas to root out
witchery.

While some missionaries had genuine love and concern
for the outcaste most still harbored the European concept
of witchcraft which had led to persecution of western
Europeans in the later Middle Ages and the Renaissance
periods.l1 The attitude of white missionaries,
particularly Protestant missionaries, towards African folk
medicines was grossly negative. Collaborating with their

colonial governments, they staged an onslaught upon
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traditional medicines. The missionaries and their colonial
governments threatened to imprison traditional leaders if
they did not order their people to bring their medicines to
be publicly burnt. Some of these outrageous acts were
carried out by some Basel Mission Missionaries. Native
medicines, shrines, anda traditional handicrafts were
destroyed and burnt in Bakossi and in Balong other selected
ones were sold to European museums. Some of the native
leaders who refused to carry out orders by the missionaries
and the colonial authorities were imprisoned, among them
Chief Makia of Balong.

White Missionaries believed they were agents of
civilizing missions. Anything that was African was
primitive, heathen, pagan, idolatrous and devilish. Native
healers, no matter how genuine their healings were,
magicians, sorcerers and diviners, were all derogatorily

termed "conscious impostors" who were the dupes of their
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own beliefs and imaginings. According to Radin, a European,

On my travels I have sometimes beén present

at a seance among the salt-dwellers. These .

.- never seem trustworthy to me.... they

attached more weight to tricks that would

astonish the audience, when they jumped

about the floor and 1lisped all sorts of

absurdities and lies in their so-called

spirit 1language; ...all this seemed only

amusing and as something that would impress

the ignorant. 13

It was difficult to judge whether the white missionary
attitude towards African culture and social life was one of
deep religious passion or a parochial vision of white
supremacy. Whatever one's opinion, these missionaries did
not meet native Africans without preconceptions about the
nature of the peoples which helped shape the way they
carried out their missions to achieve their goals.

In some areas, particularly in the interior, Christian
missionaries opened the way and colonial authorities
followed; and in some regions colonialism led the way and
Christianity, especially the Roman Catholic Missions,

followed the flag. Keller gives a glaring example when he

states:
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...missionaries were sent...to investigate

the possibility of mission work on the west

coast of Africa....the British government

obtained permission to form a settlement...

for the purpose of basing a naval squadron

there to control the vessels engaged in the

slave trade. ...missionaries arrived there,

Ccaptain de Lerena, the representative of

catholic Spain, declared that the security

of personal liberty, property and religion

should be guaranteed for every inhabitant.14

The insatiable European appetite can be seen in the
arbitrary partition of Africa in 1884 an ominous
development for native rule but momentous for Christian
evangelism in Africa. The colonial powers such as Germany,
France, Britain, Italy, Spain, Portugal and Belgium were
never satisfied with their own colonial portions of Africa.
Germany, France and Britain scrambled for a very small west
African area, Cameroon, as they did elsewhere on the
continent and in Asia. The scramble for Africa was
compounded with other internal and external problems in
Europe.

All these led to the First and Second World Wars in
which conscripted Africans fought in Europe. Some of these

African soldiers had heard of the white man's religion
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called Christianity. Some might have attended catechetic
instruction and were baptized or were about to be baptized.
others might have not been exposed to the new religion
pefore they went to Europe to fight. All in all, in Europe,
these Africans and other soldiers were being chaplained in
war camps and army barracks by the Christian clargy and
chaplains of various denominations. Their Christian raison
d'etre was strengthened. When they returned to Africa after
the wars, some became contact-points between the
missionaries and their people. This was one of the ways
Christian missionaries came to the native Africans. They
came to the natives through African war veterans.

Just as Greek and Phoenician long-distance merchants
were the main carriers of the Hellenistic synthesis into
the western Mediterranean, so were the African long-
distance merchants the principal carriers of Islam and
Christianity into sub-Saharan Afrgga. This role as
bearers of the white man's culture was common to African
merchants who were compelled by their business to leave
their own societies and go to other regions to exchange
their goods for items needed.

As the long-distance trade by barter became lucrative,

wealthy African traders organized themselves and their

15

Philip Curtin, Steven, F. and others, African
History , (Boston: Little Brown and Company Press, 1978),
pp. 93-107. ‘
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network of commerce beyond their regions. Wherever,

went as traders,

ethnic identities.

they

they adopted and maintained their own

Some of these merchants were converted

to Islam or Christianity and carried their new religion to

their homeland.

exporting agents of Islam in the north ,on one hand,

In Cameroon, long-distance traders were potent

and

Christianity along the coast, on the other. The age of long-

distance trade was a classic and lucrative period for

missionaries to come to the natives through the traders.

Keller has elequently substantiated this point when he

says:

In 1868 the German trader Karl Woermann
established the first factory at Douala. His
first manager, Thormahlen, together with
another employee, Jantzen began their own
business in Douala in 1875. ...Thormahlen
asked Bismark, the German Chancellor, for the
appointment of a German Counsul in Douala...
Schmidt, one of these agents, was most popular
amongst the Africans. Usually the goods
obtained were paid later by exchanging ivory,
rubber and oil. To the missionaries the
Woermann factory was quite helpful. On
mercantile boats missionaries got free
passages between Douala, Fernando Po, Calabar
and Victoria (in Cameroon). 16

16

Werner Keller, The History of the Presbyterian
Church in West Cameroon, (Cameroon: Presbook Printing

Department, 1969), p. 8.
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Missionaries brought Christianity to Cameroon through
cameroonian long-distance traders. They also came to the
natives at the invitation of traditional leaders or were
led by the socially oppressed or witchcraft suspects. In
some cases, they took advantage of their country's
government's colonial invasion or used returning world war
cameroonian veterans as contact persons. Wherever these
missionaries went, they heard curious stories about other
places they had not evangelized. They planned visits on
their own to places not previously visited. Keller
substantiates this when he states:

The Rev. J. Clark and Dr. Prince paid a first
visit to Douala (Cameroon) in 1841 during
their tour of investigation. In 1845 Dr.
Prince visited Douala again from Fernando Po.
This time he was accompanied by Alfred Saker..
.. ...Alfred Saker came to Douala with Horton
Johnson to start mission work. From Douala the
English Baptists tried to spread inland....the
Rev. J. Pinnock...started work in Abo. At
Malimba school work was begun as well. .o
Alfred Saker...discovered the beautiful Bay of
Amboises on earlier tours to the mainland. As
early as March 1891, Autenrieth and Walker
from Mangamba tried to advance towards the
Bakossi Mountains. In 1889 Dr. Zintgraff, the
great explorer advanced into the interior of
the Cameroons to explore the country for
German trade. On arrival in Bali he was given
a friendly welcome by King Galega I. 17

17
Ibid. pp. 4-27.
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It can be inferred from the foregoing descriptive
analysis of the early beginnings of Christianity in the
cameroon that early mainline denominational concentration
was determined by two related key factors, namely, the
various ways the missionaries came to the natives and the
geographic location and ecological situation of this
triangle-shaped country. The first premise (missionaries
came to the native by various ways) has already been
analysed; and now a discussion of the second,
denominational concentration.

Factors Determining Denominational Concentration

Four main factors were responsible for Christian
denominational concentration in the Cameroon. These were
the geographical cultural conservatism, education and
health, and the seat of colonial authority. From the
geographical-geological viewpoint, the coast along the
Atlantic Ocean was more accessible to Europeans than was
the north. Also, the presence of the ocean and the
moisture-producing forests provided for seasonal and
periodic recreation. That was why the English Baptists,
besides being the first to come, enjoyed working in
Fernando Po, Douala and Victoria.

It took a very long time for Christianity to spread
further north where Islam, through Nigeria and cChad, had

already begun to spread into the Cameroon. But, even though
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the spread of Christianity started from the coast, various
natural obstacles created religious bottlenecks for the
growth and spread of this religion. The swampy-mangrove
forests were a mosquito and insect breeding region which
was inhospitable for the white missionaries who were
frequently attacked by malaria. Further, thick swampy
forests and swift deep rivers made travelling hazardous for
the missionaries. It was not always easy to meet and preach
to many people who, because of the nature of the terrain
(forests, swamp, rocks, swift deep rivers), 1lived in
scattered communities.

The next factor had to do with traditional or cultural
conservatism. In most parts of Cameroon, especially in the
grassland region where chieftaincy was an awe-striking
institution and religion was esoterically alive,
Christianity (particularly when it came to the people at
the request of the chief) was .received as a family
religion. Everyone 1in the family, in the village and in
the Fondom became a Christian in the denomination that the
fon or chief had invited. This was common in more
conservative societies where the father's or elder's image
(hierarchy) was respected. Roman Catholicism, with its
tradition of hierarchy and with its esoteric form (rituals)
of religion, predominated in these areas.

Mission schools and hospitals were another agent of

mass conversion and denominational concentration. Schools
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were to train readers and secretaries for the chiefs and
parents. They were to train future leaders of Cameroon,
thereby boosting the prestige and the importance of the
fondom that produced more intellectual leaders and elites
for the country. Schools created opportunities for white
collar employment - teachers, messengers, interpreters,
secretaries, servants for the missionaries and for
the colonial masters. Schools were to enable the African to
discover the secret of the white man's power and greatness;
therefore the fondom that produced many educated people
although black on the outside would be white and wise
on the inside. Hospitals were to cater for the people's
health, improve their quality of life, and increase their
life-span. More than one Christian denomination could enter
and evangelize a fondom, but the one that provided more
satisfactory practical service to the people in the 1long
run dominated the area. In the ascending order as typical
examples, the Baptists, the Basel Mission and the Roman
Catholics would operate paripassu in one fondom but would
differ in their numerical growth.

The next factor responsible for Christian
denominational concentration was the seat of colonial
government. Whereas to the Protestants the religious
Philosophy of stewardship included rural development, to
the Roman cCatholics it implied concentration in the

artifically created society called the city. Colonial
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authorities provided the Roman Catholic denomination with
opportunities to deal with the complex human problems
common to the city life style. Some of these problems were
economic caused by congestion and poor conditions of
living, and social and spiritual problems caused by social
injustice and distrust among people.

The Roman Catholic theology was developed to serve the
colonial urban life style. Saint Ignatius's concept of two
standards of life, the downward mobility, that is the way
of Christ and the upward mobility, that is the way of the
world were being implemented in various ways.18

Magnificent church buildings and gigantic cathedrals
were conspicuously erected at strategic sites in the
cities. Imposing statues of the Blessed Virgin Mary, saints
and other important Roman Catholic historical figures were
built. These statues produced an esoteric appeal to the
passersby and curious onlookers. The statues made the Roman
Catholic neophytes awe-ridden enthusiasts as they went to
receive the rosary, the crucifix, holy water, the prayer
and the blessing of the "Father white man," Exorcism was

one of the common major functions of the Roman cCatholic

18
Bernard Fonlon, "Leadership, Union With God",

Cameroon Panorama 191, (November 1964), p. 22.
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clergy in the Cameroonian colonial cities. In the Cameroon,
jt was difficult to see the difference between a Roman
catholic priest and European imperialist. They were both
the same.

White Christianity had had a big problem in Africa.
Its problem had been its inability to convert the African.
Even though active Christian evangelism was carried out in
various ways through schools, hospitals, agriculture,
trades and preaching, the African still remained tied to
the corpus of his tradition. Why did Western Christianity
fail to convert the African? It was incomplete and
ineffective because it had one thing but lacked its
dialectical and necessary opposites which could work
correlatively and cooperatively to fulfill, enhance and
preserve each other's positive elements of culture. This
has been the mammoth task of the educated Cameroonian
Christian clergy - indigenization of Christianity without
negative syncretism and exclusive cultures.

CONCLUSIONS

The panoramic description of this many textured
country is a portrayal of its strategic location. It
contains all Africa in a single triangle as it stands where
the western, regions of the African continent meet.
Cameroon is a West African country with an area of 183,568
square miles. It is triangle~-shaped. It is bordered to the

southwest by the Atlantic Ocean. Nigeria borders it on the
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northwest. On the northeast Cameroon is bordered by Chad,
the Central African Republic and Zaire to the southeast and
to the south Cameroon is bordered by Gabon and Equatorial
Guinea. The geographic‘position of Cameroon has been summed

up by Eyongetah and Brain thus:

Hemmed in between cChad, Gabon and
Nigeria, it (Cameroon) is small country of
- inhabitants, speaking different

languages, living in diverse cultural and
environmental niches.19

As seen on the world map, the continent of Africa
is right in the center of other continents. The map of
Africa further reveals that Cameroon projects into the
heart of the continent and as such comprises a variety of
competing climates and also the highest concentrate of wild
animals. In its geo-ethno-demographic setting, Cameroon is
the most diverse African country. As Ann Debel has rightly
pointed out, "...Cameroon has since the beginning of time
been a crossing of the ways, a meeting place and a centre
of influence." 20

Geo-ethno-demographically, Cameroon has been

panoramically described as a triangle-shaped country that

is located in the center of the African continent. The size

19
T. Eyongetah, and R. Brain, A History of the Cameroon
(London: Longman, 1974), p. 1.

20
Anne Debel, Cameroon Today. (Paris: Imprimerie
reliure Maison Mame, 1977), p. 42.
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is 183,500 square miles with a distance of 700 miles from
the south to the north and 450 miles stretching from the
east to the west. Topographically it is a country of four
natural regions such as the northern plains, the central
and southern plateaux, the western highlands and mountains
and the coastal plains along the Gulf of Guinea.

The climate of Cameroon is sub-arid and hot in the
northern plains area with a seven month dry season. The
central plateaux and the western highlands are slightly
cooler because they are elevated, have a shorter dry
season, shading into the year-round rainfall in the
southwest. The coastal lowlands are monotonously warm and
humid throughout the year.

The population of Cameroon is more dense in the
southwest and around Maroua-Garoua of the Northern
Province. There is rapid urbanization. There are about two
hundred ethnic groups, twenty-four major languages and
numerbus dialects. Concerning the. health of the people,
there used to be a high incidence of diseases because of
poor nutrition, uneven distribution of climate and seasons,
poor sanitary conditions and general ignorance of the
people in the combat of diseases such as parasitic
infections, Kwashiorkor, tuberculosis, malaria.

Early Christian missonaries had ample opportunities to
bring the Gospel Message to the people of Africa, but

conflicting interests brought their efforts to futility.
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some of the traditional rulers genuinely yearned for
spiritual transformation of their societies. Keller refers
to a typical example in the Cameroon when he states:

...a new station at ﬁdunge (in Cameroon)

was built to the east of Nyasoso where

the Rev. and Mrs. Wittner were posted in

the middle of 1911. Ndunge, near the

railway line, was the junction-station of

the Mission between the Forest Region and

the Grassfields. Paramount Chief Tub was

of immense help to the Mission. As a boy

he had been sold into slavery by his own

father. On the coast he had come into

contact with the Christian Church. After

his liberation he was very much concerned

that his people should also get spiritual

freedom. 21

Because most of the traditional leaders had exhibited
some mundane motives in their requests for Christianity,
white missionaries were sceptical about these rulers'
interest and Christian conviction. All African traditional
leaders were stereotypically termed the magus of African
Christianity.
Edward Forcha Lekunze, son of the chief of Bamumbu and

pastor of the Presbyterian Church in Cameroon, in his
doctoral dissertation "Chieftaincy and Christianity in

Cameroon: An Historical and Comparative Analysis of the

21
Werner Keller, The History of the Presbyterian
Church in West Cameroon Cameroon: Presbook Printing
Department, 1969) p. 32.
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gvangelistic Strategy of the Basel Mission", deplored this

sterotyped white missionary prejudic:? He asserts (as
summarized by his academic director) "...failure to take
seriously the authority and position of native chiefs in

their own society led to a missed opportunity by the Swiss-

German Basel Mission for a Christian people's movement in
23
cameroon."

Lekunze's assumption is partially commendable in that
as an African and prince who was personally and directly
affected by the ethnocentric attitude of the early Swiss-
German Basel missionaries in the Cameroon, he still
vehemently defended his status as a native Cameroonian.

Most of the rejected elements of African culture were
later incorporated in Western culture. African artifacts,
for example, were condemned in Africa by white imperialists
but carried away to their museums in Europe. A typical
example is that of the Ethiopian "Glory of the King" or the
Kebra Nagast. This was a sacred book which contained

commentaries on centuries old Ethiopian tradition. The

22

Edward Forcha Lekunze, “"Chieftaincy and Christianity
in Cameroon: An Historical and Comparative Analysis of the
Evangelistic Strategy of the Basel Mission," (dissertation)
Chicago: Lutheran School of Theology, 1987. ‘

23 Ibid.
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Ethiopians treasured the Kebra Nagast for, among other
things, the tracing of the origin of the Ethiopian royal
house of King Solomon. The book was believed to have been
written at the beginning of the 14th Century. This much
revered book was carried away to England in 1868 by
British scholar, Sir Robert Napier. A.H. Jones and
Elizabeth Monroe in their report that the Ethiopian Emperor
John IV would not let go his country's soul to the white
man. In effect, he wrote in 1872 to Lord Grenville, the
British leader urging him to return the book to the
Ethiopian King:

There is a book called Kebra Nagast which

contains the law of the whole of Ethiopia

and the names of the princes and churches

and provinces are in the book. I pray you

will find out who has this book and send

it to me, for in my country my people

will not obey my orders without it.24

Further, African folk healing, which was condemned as
dead superstition has been respected, recognized and
incorporated as a branch of the World Council of Churches,
the Christian Medical Commission for holistic health and
affiliated to the World Health Organization.
But, the other side of the argument raises some

pertinent questions about Lekunze's education and

theological rationale for this defense. Reading through his

24
Jones A.H. and E. Monroe, A History of Ethiopia
(New York: Oxford University Press, 1935), p. 20.
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research work and evaluating the work of the early Basel
missionaries in the Cameroon from 1886 to 1957, one
questions what that missed opportunity must have been.
Educationally, many schools and colleges were opened and
many Cameroonians (including this Presbyterian pastor) were
trained. Medical work was carried out and the quality of
the people's life was improved, the life span increased,
and the mortality rate reduced. An attempt was made to
exterminate certain obnoxious beliefs like witchcraft and
sorcery, magic, and divination.

It is true, as a Christian Church "historian", Lekunze
is drawing material for his discourse from various sources
of church history; but what really is at the stake of his
opinion about the Swiss-German missionaries is an absence
of comparative analysis of the early Christian Missionary
work of the three main line denominations -~ (the Baptists,
the Roman Catholics and the Basel Missions). Comparative
reflections on their evangelistic works would reveal that
neither the Baptists, nor the Roman Catholics, let alone
the Basel Missions, trusted the sincerity of traditional
rulers' request for Christianity.

There is a flaw in the scholarship of most of the so-
called African princes, and this 1is an absence of
objectivity in discussions of chieftaincy and early
Christianity in Africa. The tendency is always to advocate

neo-Caesaro-papism and Tsarism in Africa. Such an
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inadvertent attitude fabricates a complex chain of effects
such as political subservience of the Church without
spiritual power as it becomes identified with the country's
national feeling, inactive religious life that is reduced
to symbols, rituals and routine activities. The purpose of
educating the African clergy is to obliterate shallowness
and enable them to bring about religious reconstruction. A
seasoned scholar and a spiritually convinced individual
stands up and steps forward boldly and deplores certain
ills of the society and reconciles secular cultures with
the dynamic transforming light of God's Word. This venture
is a counterweight to the ideological anaemia of
traditionalism which some African prince-scholars
persuasively advocate or support. Parenthetically, a clergy
who aspires to the scholastic rank, but fails to renounce
his egocentricity lapses into an insurmountable dichotomy
of empty intellectualism and defective spirituality.

But, without retrieving the‘accusation that white
Christian missionaries were disseminators of their culture,
they were evidently guilty of religious perpetration and
cultural insensitivity. Most of this was carried out
through their denominational teachings instead of
emphasizing the redemptive news contained in the Bible.
Exclusive effort was exercised on doctrinal quarrels. The
Roman Catholics emphasized seven sacraments, veneration of

Saints and the Blessed Virgin Mary, rituals, and the rigid
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tradition of hierarchy. The Basel Missions were 1loosely
1iberal, holding firm onto no specific doctrine. The
Baptists stressed Baptism by immersion as the only way to
salvation. Christianity in the Cameroon was fragmently
standing on sandy soil.

Some of the Christian Missions, particularly the Roman
catholics, were filially subservient to colonial
authorities They carried the cross and the Bible and
followed the flag. Mission schools and hopsitals might have
been fertile nurseries for spiritual nurturing and growth
had Christianity not become a mere routine once a week
activity. Most of the native converts, Christian clergymen,
teachers, and mission workers were <coerced into
Christianity to get what they wanted such as jobs,
positions and a good quality of life. Their spiritual
foundation remained unshaken, their past lives unaffected,
and their religious outlook unaltered.

On the other hand, the early Christian missionaries
deserve some commendation. Educationally, intellectual
giants were produced by the Roman Catholics out of Sasse
College in Buea and jointly by the Baptists and the Basel
Mission out of Bali College (CPC) in Bamenda. Teachers were
produced in mission teacher training colleges. Medically,
an onslaught was launched against diseases. There was a
prevalence of dedication, selflessness, generosity and deep
concern for human life and dignity in Mission hospitals and

social service centers. A shining example is the Roman
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catholic center for handicapped children opened in the
24
cameroon by Cardinal Leger of Montreal in 1963.

It can be summed up in the words of John S. Mbiti that:
Christianity from western Europe and North
America has come to Africa, not simply
carrying the Gospel of the New Testament,
but as a complex phenomenon made up of
western culture, politics, science,
technology, medicine, schools and new
methods of conquering nature. 25

But, despite all these commendable achievements of the
early foreign Christian Missions, it is doubtful if they
knew the difference between Christianity as a religion of

misinterpretation and misapplication and the Gospel as a

revolutionary force.

24

Bernard Fonlon, An Open Letter to the Bishops of
Buea and Bamenda (Buea: Catholic Information Service,
1973),pp. 20-21.

25
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CHAPTERIT

A DESCRIPTIVE COMMENTARY ON THE MAJOR CHRISTIAN
DENOMINATIONS

Throughout history, religion has contributed
positively and negatively to human 1life: It
has united and divided, freed and enslaved
peoples, it has inspired some of noblest
creations of the human spirit, and has
ruthlessly destroyed entire civilizations; it
has elicited fanatical allegiance and received
relentless criticism from representatives of
the poor, the wealthy, the illiterate and the
learned. ...it has provided comprehensive
systems of thought and behavior, which affect
everything else in life and which appeal to
both mind and emotions. ... philosophical,
political, and economic systems have been
erected which define themselves in opposition
to religion. ...the role of religion in human
life has been more central and more pervasive
than that of any other form of culture. 1

Chapter One indicated that the unique importance of
the Cameroon does not just lie in its being a thematic

Third World country, but more in its geographical location.

This sparsely populated West African country was known to

1l
History and Literature of Religion (Evanston, 1984).
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the world beyond Africa since ancient times. As revealed by
an linscription on a metal plate discovered in a
carthaginian temple, Carthaginian sailors visited Cameroon
in about 500 B.C. Among these visitors was a Hanno, the son
of Hamilkar. It was discovered on the metal plate that
Hanno visited Ambas Bay in Limbe when he was on one of his
journeys to the west coast of Africa.

There is evidence that the Portuguese seamen and
traders established trade links with the natives along the
west coast of Africa long before the slave trade and
colonialism. In addition to the evidence on the metal
plate, one discovers that most of the names of the
inhabitants along the west coast of Africa sound Portuguese
and the name "Cameroon" is itself evidence of Portuguese
presence. When the Portuguese arrived in Cameroon around
the 15th Century with the intent of establishing permanent
trade links, they saw at the mouth of the Wuri River many
red crabs (prawns) called cameroes in Portuguese. They
named the river "Rio dos Cameroes" which means river of
prawns. : When this small west African country was
colonized by Germans, British and French respectively, this
generic name suffered distortion. The Germans spelt it

Kamerun, the British called it Cameroons and the French

2

Werner Keller, The History of the Presbyterian
Church in West Cameroon, Cameroon: (Presbook Printing
Department, 1969), p. 1.
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spelt it Cameroun, and today it is called Cameroon. While
it is neither German, British, French, or Portuguese in
spelling, it still sounds Portuguese.

The topography of Cameroon partly made the penetration
of foreign religions (Islam and Christianity) easy because
of its geographical features such as highlands, with Mount
cameroon as an example, and lakes facilitated missionary
activities.

This chapter provides a descriptive commentary on the
main line Christian denominations that came to the
Cameroon. These were the Protestants and the Roman
catholics. The Protestants were made up of the Basel
Mission out of which the Presbyterian Church in Cameroon
emerged, the American Presbyterians which today are
affiliated to the PCC, the French Protestants, and the
English Baptists. The Roman Catholics were represented by
the Jesuits. The dates 1835, the arrival of the English
Baptist Missionary Society, and 1884, the arrival of the
Basel Mission are historically significant for the
beginning of foreign Christian work in the Cameroon; but
the beginnings were turbulent. The turbulence was caused by
various problems from within and from without with which
the various denominations had to grapple.

There were conflicts among the missionaries

themselves. Colonial authorities and imperial financiers
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were unscrupulously uncompromising and unco-operating. They
were too authoritarian and exploitative. The natives, too,
jn various ways, repelled the new reliéion, Christianity,
and colonial rule. thsequently, the first part of the
christian era in Africa, in general, and in the Cameroon,
in particular, was full of crises.

The first phase of the Christian era, 1835-1914, in
the Cameroon, as it was elsewhere on the African continent,
was tumultuous. In trying to carry out what missionaries
called evangelization among the heathen and pagan
societies, they encountered resistence from the natives.
The natives, after having welcomed the new religion without
being aware of its controversial implications, began to
realize that the religion was an arm of colonialism or an
organization designed to disseminate or impose the white
man's culture. European Christianity in Africa also
experienced a setback because there was interference and
opposition by the Europeans themselves, especially business
people. European Christianity as an agent of spreading
Western culture failed because it received no active co-
operation from the colonial governments.

The English Baptist Missionary Society:

Problems and obstacles did not put an end to European
Christianity in Africa. In any event, it persisted amid
opposition. In a catalog form, five factors of adventure,

trade, slavery, colonialism and Christian missions
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motivated Europeans and Americans to venture overseas into
Africa. 1845 has been verified by Christian Church
historians like Keller as the beginning date of foreign
christian Missions in the Cameroon.3 The pioneer was a
protestant missionary, Alfred Saker. He was sent by the
English Baptist Missionary Society. He began his African
missionary work in the Spanish Island near the Cameroon.
This island was discovered in 1471 by the Portuguese,
Fernao do Pao and named after him as Fernando Po before it
was ceded to Spain in 1782. In 1841 two missionaries, G.K.
Prince, a medical doctor and the Reverend John Clark, both
missionaries from Jericho, Jamaica in the Caribbean, sailed
on board a trading vessel to Fernando Po. These people were
missionaries among the freed slaves in Jamaica.

At the urging of some ardent freed slave Christians
that the Gospel message should be taken to their ancestral
continent, Africa, these freed slaves were sent to survey
the possibilities of mission work on the coast of West
Africa. It was indeed possible. Some of the Jamaican freed
slaves who had been educated by Christian missions,
particularly the Baptists, in both religious and secular
education which became a sine gua non in their formation,

accompanied the white missionaries to Africa. Being moved

3
Ibid., p.2
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py deep concern and burning compassion for their ancestral
l1and and gentry, they wished to take the Gospel back to
Africa to revive the religious life of the brethren of
their pedigree. Keller underscores a very important point
when he states:

On the occasion of the 50th anniversary

of the Baptist Mission in Jamaica, the

freed African slaves, many of whom still

remembered the homes from which they

came, had the ardent wish to convey the

Gospel to the country of their fathers.

Therefore the ...missionaries were sent

to Fernando Po to investigate the

possibility of mission work on the West

coast of Africa. 4

The West Indies, as it was called in the era of Slave
Trade, and the Caribbean, as this region is called today,
has had a unique history of sending Christian missions to
the West coast of Africa. As it can be deduced from the
forequoted statement, the Caribbean region was the home
board of African brothers (freed slaves) returning to
Africa as Christian missionaries. Bishop Samuel Ajai
Crowther who worked in Nigeria and a host of others all
came from the Caribbean.
The quoted statement of Keller contains two points

worthy of comment. "...many...still remembered the homes

from which they came, (and) had the ardent wish to convey

4
Ibid., p. 3.



thé Gospel to the country ofszheir fathers." Why? It must
pe noted that these were not the first nor the second
generation African slaves. Some of them might have been
children of the second and perhaps third generation slaves.

A historical insight into the Anglo-American and the
Latin American slave and race relations and treatments
during the period of slavery reveals staggering differences
petween the former (Anglo-American) and the latter (Latin
American) slave dealers in their different concepts of the
institution of slavery. Whereas the Anglo-Americans'
attitude towards the African slaves was harsh, filled with
stringent rules, 1isolation, arbitrary separation of
families, and efforts to dehumanize the Africans, Latin
Americans aimed at building up the slave society of
various ethnic elements with the result that a unique group
resulted from the intermingling of Europeans, Africans and
Amerindians.

In a word, Anglo-American slave societies were an
earthly hell; but the Latin America's was a crucial
paradise. This suggests that in Latin America and the
Caribbean miscegenation was extensive with less evidence of
bigotry and discrimination than it was in the Anglo-

American slave plantations. Puerto Rico and Jamaica were
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these liberal slave societies in Latin

among
S

america and in the Caribbean.

some evidence of this free intermingling was that the
slaves were still able to remember their homes of origin
after several generations had passed. Slave children grew
up with their parents. They listened to their parents as
they told ancestral stories. They played cultural games and
practised their ancestral religions. This was not the case
in the Anglo-American slave societies. These Africans in
Latin America and the Caribbean were slaves in status, but
free socio-psychologically. Added to this was the slaves’
access to educational opportunities and not mere mediocre
literacy. Genuine education 1liberates a whole being. It
liberates a person’s outlook on life. Genuine education
also activates deep concern and passion for helping other
people to improve upon their own quality of life. These
Jamaican missionaries who became missionaries to Africa
were not mere paternalistic philanthropists who set out to

serve humanity for humanity’s sake, but compatior cum

passus sum.

Afro-Caribbean freed slaves were not only enthusiastic
about introducing Christianity to their ancestral 1land,

Africa, they were also engaged in recruiting missionaries

5
Robert Brent Toplin ed., Slavery and Race
Relations in Latin America (Greenwood Press, 1976), p. 3.
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to Africa. A bright example of recruiting missionaries was
the Reverend Joseph Merrick. Like cCardinal Leger of
Montreal, Canada, who resigned his seat and went to the
cameroon and built a unique center for the handicapped
children. Joseph Merrick left his large parish at Jerricho,
Jamaica with many pastoral administrative amenities and
went to England to evangelize and recruit for missionary
work in Africa.6

Mr. and Mrs. Merrick’s mission was successful in that
Alfred Saker, Dr. and Mrs. Prince and Mr. Alexander
Christian Fuller and Mr. and Mrs. Clarke left England and
accompanied Merrick and his wife in July 1843 to Fernando
Po, West Africa. More freed persons from Jamaica
volunteered and went to West Africa, some as missionary
clergy and others as Christian settlers. Archival records
indicate that there were 42 missionaries including children
and wives. Alfred Saker became leader of the English
Baptist Missionary Society in active Christian Mission work
in Africa. The English Baptists in addition to preaching
and teaching the word of God and healing the sick engaged
in training young Africans in tent-making (trade education)
ministry. A group of ardent and philanthropic Christians in

England supplied Sakar in Fernando Po with a printing press

in 184s8.

6

Bernard Fonlon, An Open Letter to the Bishops of Buea
and Bamenda (Buea: Catholic Information Service, 1973), p.
20. ‘
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It should be recalled that this West African Island,
Fernando Po, was discovered by the Portuguese sailor,
Fernao do Pao after whom it was named and that it was later
ceded to Spain and its name changed to Santa Isabel. The
British Government obtained permission in 1827 from the
Spanish Government to form a settlement for a naval
squadron; but no sooner had agreement been made than
problems developed between the Spanish Government and the
British, particularly the English Baptist Missionary
Society. December 25, 1845 was ominous to the Protestant
mission in Fernando Po in that the Spanish Consul-General
arrived in the Island as the Spanish emissary. The Spanish
Government had instructed him to ask the Protestant mission
to leave leave the Island, unless the Church refrained from
preaching the Gospel. T