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INTRODUCTION

Portable Texts
Bunyan, Translation, and Transnationality

On 31 October 1847, the John Williams, a ship of the London Missionary
Society (LMS), left Gravesend for the Pacific Islands from whence it had
come. Its cargo included five thousand Bibles and four thousand copies
of The Pilgrim’s Progress in Tahitian." Like other such mission ships, the
John Williams had been funded by the pennies and shillings of Sunday
school subscriptions and had become a huge media spectacle. It was but
one of the many international propaganda exercises at which mission
organizations excelled.’

This picture of The Pilgrim’s Progress as part of an international
web is an appropriate one. Written in the wake of the English Revolution,
the Puritan classic had spread across the Protestant Atlantic as its per-
secuted readers fled (or were transported) to Europe, North America,
and the Caribbean. Its next major international fillip came courtesy
of the Protestant mission movement, whose adherents, recruited from
across the Atlantic, propagated their most beloved book wherever they
went. By the late 1700s, it had reached India and by the early 1800s,
Africa. Yet, some two hundred years later, this avowedly international
image of The Pilgrim’s Progress has been turned inside out. Once a book
of the world, it has become a book of England. Today Bunyan is remem-
bered as a supremely English icon, and his most famous work is still
studied as the progenitor of the English novel. Roger Sharrock best exem-
plifies this pervasive trend of analysis in his introduction to the Penguin
edition of The Pilgrim’s Progress. He begins by acknowledging Bunyan’s
transnational presence, but this idea is then severed from the “real” Bun-
yan who is local, Puritan, and, above all, English.’



Sharrock’s vision of Bunyan is avowedly national and it is this
viewpoint that has dominated academic study of Bunyan.* The story of
Bunyan as a transnational writer has attracted almost no serious scholarly
research. With the signal exception of Tamsin Spargo’s work, the career
of Bunyan’s work outside Britain has generally only been explored by
antiquarian or evangelically related investigation.” There are some cases,
like David Smith’s Bunyan in America, where the influence of The Pil-
grim’s Progress outside Britain is seriously assessed.® Such studies, how-
ever, make no attempt to link that international circulation back to Brit-
ain or to inquire what it might imply for Bunyan’s standing in England.
The two topics—Bunyan in Britain and Bunyan “abroad”—remain sun-
dered areas of inquiry.

In a situation where global integration has enfeebled national
boundaries and where literary studies is increasingly postcolonial in ori-
entation, this division today in the terrain of Bunyan scholarship is pecu-
liar. Virtually every other major figure in the British canon, like Shake-
speare, Milton, Austen, or Dickens, has been subject to reinterpretations
that consider them in a transnational rather than simply a national do-
main. Similarly, readings of the novel as a form shaped in empire are
now commonplace. As a writer translated into some two hundred lan-
guages worldwide, Bunyan’s claims to such a reevaluation are even stronger
and more pressing.” Yet, studies of Bunyan remain resolutely local.

This book attempts to reintegrate the divided terrain of schol-
arship on The Pilgrim’s Progress, firstly, by reinserting Bunyan back into a
transnational landscape and, secondly, by asking what the implications of
such a move might be in theoretical and literary historical terms. This
story is primarily explored in the context of Bunyan’s circulation in Af-
rica—the scene of eighty translations. The narrative unfolds in three
parts. The first section traces how The Pilgrim’s Progress entered the con-
tinent as part of the evangelical Protestant mission movement. The sec-
ond section examines how the book traveled into various African soci-
eties and how it was changed by the intellectual and literary traditions
into which it migrated. The third section narrates how the African (and
wider mission imperial) circulation of Bunyan changed his standing back
in England.

This book, then, is an investigation of how a particular text was
translated and circulated throughout much of the African continent (and
indeed most of the Protestant world). Given its dissemination across so
many different languages, societies, and intellectual contexts, The Pil-
grim’s Progress can be considered as an early example of a translingual
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mass text (leaving aside, of course, the sacred books of world religions).
In telling the story of its dissemination, this book asks how this one text
came (or at least appeared) to be translatable across such a vast realm. Its
theoretical agenda aligns three domains—translatability and its limits;
the material and social practices of translation; and circulation. The argu-
ment woven around these items is set out below—first in summary and
then in extended detail.

My argument commences with translatability, an a priori as-
sumption in the Protestant mission world. Driven by universalistic theo-
ries of language and evangelical ardor, mission organizations held that
any and every text with the “right” message was translatable. The mission
domain consequently presents an instructive instance through which to
approach issues of translatability. Their presuppositions of translatability
understood as a linguistic feasibility produced a flurry of texts. Yet, what
became of those texts? Did they prove intelligible or meaningful to their
new audiences? Did they prove as translatable to their readers as they did
to their producers and under what circumstances?

One long-standing route for answering such questions has been
to consider factors internal to the translated text and to speculate on
what orders of understanding its linguistic and stylistic choices do or do
not enable. More recently, however, translation theorists have widened
their frame of inquiry to pose prior questions about how ideas of equiva-
lence or nonequivalence come into being. As Lydia Liu asks, “Can the
achieved or contested reciprocity of languages be plotted as the outcome
of a given economy of historical exchange?”” Attention to these econ-
omies of exchange with their “struggles over the commensurability or
reciprocity of meanings as values” may generate crisper insights into
problems of intellectual and cultural translatability. Such an analysis, as
Liu points out, would involve capturing the “radical historicity” and con-
tingency of how such climates of intelligibility (or nonintelligibility) are
created.”

In investigating this set of issues, this book suggests two related
lines of inquiry. The first examines the broad context of ideas and dis-
courses that made translation thinkable to both Protestant missionaries
and African converts. Evangelical enthusiasm certainly played a critical
role in propagating translation; however, translation alone could never
ensure intellectual portability. Instead, this book focuses on how shared
ideas of literacy as miraculous agent and books as magical objects grew
up as a field of discourse between missionary and convert. These ideas
were driven, on the one hand, by mission evangelical theories of language
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by which texts are empowered to seize and convert those they encounter,
and, on the other, by African attempts to embed the new technology of
print into a sacred domain where it became a vehicle for ancestral revela-
tion. This field of discourse furnished an apparently shared set of motiva-
tions for undertaking translation, but one broad enough to provide a
semblance of shared objectives while allowing for differing agendas to be
pursued.

This book’s second line of inquiry is to focus sustained attention
on the material and social practices of translation itself. It argues that the
social relationships, fields of power, methods of working, and technolo-
gies of production associated with translation are critical sites for under-
standing whether, and what kinds of, notions of equivalence might come
into being. The basic unit of production in the mission arena was a
“first-language” convert and a “second-language” missionary." This inti-
mate nexus became a crucial domain in which ideas of comparison and
translatability were produced. This “production unit” consequently forms
one of the themes of analysis in this book and brings into focus how
texts were selected for translation, how the work of translation pro-
ceeded, how these translated texts were produced, and for whom and in
what forums they were distributed. Once we take this as our analytical
field, we are forced to describe much more precisely how, and in what
form, texts are circulated; how they are translated, taught, and read; and
how their meanings are determined, not prior to their circulation but in
the social arenas of their dissemination.

The “methodological fetishism” of keeping our eye on the tex-
tual object is also extended to the question of circulation, and it directs
our attention to the material routes of circulation along which texts were
funneled. Both the actual and the imagined limits of circulation allow us
to speculate on the forms of publicness that translated texts bring into
being. What kinds of imaginaries, for example, coalesce when texts circu-
late across language boundaries? These forms of virtual solidarity can in
turn throw light on the broader questions of how decisions around
equivalence or nonequivalence are ceded or withheld.

The final segment of the argument concerns the limits of trans-
latability. Under what circumstances did the text not prove portable? Un-
der what conditions was it consciously rejected? Or, in what conjunctures
did it simply evaporate? In addressing this cluster of questions, this book
suggests that while these conditions are always contingent, they can use-
fully be thought of in relation to the role of African intellectual broker-
age. It is such intellectual formations, and their internal debates between
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leader and led, that play a critical role in whether translated texts find
acceptance or whether they are cast aside as politically tainted, as mean-
ingless, or as unintelligible. Such instances of conscious political rejection
generally spell the end of a translated text’s life, although its outline can
linger, often as an irritant against which arguments are framed. In such
instances, the text can find a short-lived and spectral translatability. Yet,
not all instances of untranslatability derive from rejection. Often a trans-
lated text disappears, either through boredom or, in some instances, by
evaporating into nearly identical narrative forms where the translated
text ceases to be itself. In such instances, untranslatability is brought
about not by too little commensurability, but rather by too much.

The remainder of the introduction spells out this argument in
more detail before turning to consider its implication for the literary
historiography of Bunyan. The introduction concludes with comments
on the geographical and historical scope of the book, its research pro-
cedures and sources, and an overview of chapters.

Translatability

The question of why The Pilgrim’s Progress appeared so translatable or
“universal” has long attracted speculation but produced little sustained
research. This armchair surmise has produced two orders of answer: the
first concerns itself with features internal to the text, the second with
factors external to it, namely the imperial context in which it was dissem-
inated. In the first line of argument, certain themes in the text are nomi-
nated as assuring its successes. For nineteenth-century Protestants, this
secret ingredient was Bunyan’s evangelical message; for those involved in
English literature as a discipline, it was the book’s enactment of a “uni-
versal” human nature. More recently, Christopher Hill has mooted that it
is the text’s political radicalism that attracts audiences in colonized soci-
eties.” The second line of argument moves outside the text and posits
Bunyan’s universality as being tied up with a relentless imperialism via
whose structures a text like The Pilgrim’s Progress is disseminated in order
to “control non-Western, non-Christian subjects.””

Both lines of argument have limited validity. In some instances,
the generic and episodic features of the text did play a part in winning
popular audiences for the text. However, as the case studies in this book
demonstrate, the sections of the text so foregrounded are different from
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those nominated by casual speculation and can only be brought to light
via a serious engagement with the African intellectual formations into
which such segments were enfolded.

The arguments about imperialism as an enabler of the text like-
wise have some salience: empire furnished a crucial context for missions
and hence conditions for the text to be propagated in translated form.
Furthermore, in disseminating this, one of their key ideological docu-
ments, missionaries invested extraordinary amounts of determination, la-
bor, capital, and technology. These mechanisms were reinforced by an
array of distributive institutions: mission schools and bookshops; mis-
sion-run literary, debating, and dramatic societies; journals and news-
papers; and literature bureaus (joint mission/colonial state institutions set
up to promote “appropriate” vernacular literatures). As sections of this
book demonstrate, this mission doggedness resulted in environments sat-
urated with The Pilgrim’s Progress in at least two and sometimes three
languages. The investment in the text also occasioned a determination to
make it “catch on” at all costs. As one mission publisher observed, “It
sometimes takes three to five years for a new book to become known so
that people ask for it.”"*

Yet, at the same time, this explanation of mission and imperial
doggedness is partial in several regards. Most obviously, it conflates the
colonial state, white-settler interest, and missions and treats these as iden-
tical. Hence, white-settler appropriations of The Pilgrim’s Progress in En-
glish (in which the story was frequently fashioned as an imperial alle-
gory) are construed as similar to the translated versions sponsored by
mission organizations.” Most importantly, however, such interpretations
assume that missionaries (backed by imperial compulsion) can determine
the field of debate for the audiences they encounter, a proposition that
scholarship on missions has consistently disproved.'”® Instead, as this latter
research demonstrates, mission agendas are always curtailed by the cir-
cumstances into which they are inserted. In relation specifically to mis-
sion translation, this scholarship has started to sketch a picture of how
such constraints played themselves out in the contradictory processes of
vernacularizing Christianity and of fashioning theological equivalences
across languages. Birgit Meyer, for example, examines the field of biblical
translation that took shape between Ewe Protestant and North German
Pietist in Ghana. She focuses on the symbiosis between the witchcraft
beliefs of the former and the devil theology of the latter and how these
interactions registered themselves in the translation choices made for key
terms in the Scriptures, such as “devil,” “holy spirit,” and “God.” The
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semantic fields of these terms allowed Ewe-speakers and German mis-
sionaries to operate in an apparently shared field of understanding while
continuing to attribute power to older beliefs like witchcraft by energet-
ically disavowing them. Vicente Rafael’s study of Spanish Jesuit inter-
actions with Tagalog societies in seventeenth-century Philippines fore-
grounds ideas on language, signification, and translation as a primary
domain for grasping the complicit contestations that characterize Chris-
tian colonialism. As he demonstrates, both Spaniard and Tagalog had
“something else in mind” in the process of conversion—for the Jesuits, it
was the universalization of a hierarchical Christian order; for Tagalog-
speakers, it was an attempt to “manage” Christianity by keeping it at
arm’s length. For many Tagalog, the new religion was treated like a trou-
blesome and unbidden spirit that required fitful appeasement. The result
was “conversion in a state of distraction” and an almost absent-minded
filtering and dismembering of Jesuit texts, producing a social order “pre-
mised not on consensus between ruler and ruled but on the fragmenta-
tion and hermeneutic displacement of the very basis of consensus: lan-
guage.”” Meyer and Rafael demonstrate that in two mission locations,
the intellectual traditions of mission and convert jointly produced a se-
mantic “haze,” a field of strategic misreading that enabled a form of
translation to became possible.

This book extends Meyer’s and Rafael’s lines of argument by ex-
amining the shared fields of discourse that Protestant mission and con-
vert, in their early stages of interaction, bring into being around literacy
as a miraculous technology and books as magical objects. For missions,
this perception was driven by evangelical theories of language and con-
version that entail magical notions of textual agency, since language is
seen as a primary vehicle through which conversion (a form of magical
transformation) occurs. For Africans, the perception was driven less by
the novelty of the technology than by its embedding in existing under-
standings of the sacred. These allowed a new form of communication to
be harnessed to speak to existing spiritual and ancestral worlds. It also
allowed a bypassing of mission authorities since the technology was seen
to come from God or the ancestors rather than the mission colonial
world. Both traditions of interpretation, to some extent, construed the
book as a magical object and, in this apparent agreement, could con-
struct a discourse field that validated the propagation and translation of
further texts, while simultaneously pursuing different agendas.

This intellectual convergence is captured as well in the term the
“white man’s fetish,” which was used to describe books in general. The
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book can hence be seen as similar in its operation to the workings of the
“fetish” as outlined by Pietz.” As he demonstrates, the term emerged
from the trading entrepots on the West African coast and became a way
of managing contradictory ideas of value and of making trade possible.
The operations of the “white man’s fetish” can be understood in an anal-
ogous way. The term became a way of managing contradictory orders of
value, this time in relation to the spiritual realm, and generated a field of
discourse and meaning through which translation became possible.

One claim of this book is that The Pilgrim’s Progress functioned
as a privileged “fetish.” This capacity derived from three features. The
first was the emotional and compulsive power with which Protestant mis-
sionaries invested the text. Particularly for Nonconformist missionaries, it
was a book of extraordinary appeal that had long been scripted into their
theology and their conversion narratives.” Because of its power, and be-
cause it summarized the key message of evangelical Protestantism, the
book was widely treated as a substitute for the Scriptures themselves.
This latter attribute gave the text its second “fetish”-like property, namely
its ambiguity. As a near-Bible, it was both secular and sacred; serious and
pleasurable; fictional yet also “true.” Its form as an allegory extended
these ambiguous possibilities: it could support divergent interpretations
while still apparently remaining the same book. Thirdly, the book has a
structure that lends itself relatively easily to translation. It is episodic and
could be translated serially as a sequence of freestanding installments.
The text has little realistic detail. Its topography is vague and biblical in
orientation and presents few impediments to translation.

For Protestant missions, there was consequently both a will and
a way to translate the text and to disseminate it widely. As an object that
had wrought their own conversion, missionaries imagined the text doing
likewise to others and dispelling the darkness of heathendom. For Afri-
can Christians working under constrained and supervised circumstances,
the text offered a number of opportunities for experimentation. Not only
was it an arena of allegorical possibility but its illustrations and the dra-
matic reenactments of The Pilgrim’s Progress, which were routinely staged,
provided a landscape in which converts could “try on” different charac-
ters and plot lines. For those in the mission domain wishing to produce
their own writing in English or African languages or both, the story—
one of the few semi-secular texts used by evangelical missionaries—
offered a compendium of generic potentialities to explore and greater
opportunities for intertextual rescripting than the Bible whose integrity
was fiercely policed.” In these ways, Bunyan’s text could become an ob-
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ject authorizing transactions while also absorbing the contradictory mean-
ings generated in the mission domain.

In relation to mission translation, this book attempts to draw
attention to evangelicalism, a topic that has been widely studied but
whose implications for translation have not been fully grasped. Histori-
cally, the phenomenon has been extensively discussed as a major factor in
the late eighteenth- and early nineteenth-century emergence of the Prot-
estant mission movement. Likewise, its theological meaning as a doctrine
of salvation by faith rather than by good works or the sacrament has
been much debated. Also well understood are the phenomenological
manifestations of evangelicalism that entail a particular style of conver-
sion: a burdensome awareness of sin is followed by an overwhelmingly
emotional experience of conversion.” Less understood, however, are evan-
gelical ideas about language, text, and translation.

These are, of course, shaped by the compelling imperatives of
proselytization. Not only was each Protestant obliged to preach the word
and save souls but in some schools of thought this activity also served to
hasten the second coming: when the word had been preached to all na-
tions, Jesus was to return to earth. An individual’s textual practice could
consequently have millennial implications. Working in such pressing con-
texts, it became imperative to broadcast the word as widely as possible.
Consequently, there was considerable technological and media inventive-
ness on the part of mission organizations that sought to render their
messages as physical objects in order to extend their reach. These objects,
in turn, could become proxy agents or prosthetic missionaries, “noiseless
messengers” who could extend the missionary’s range and penetrate into
regions where missionaries themselves could not go.” The propaganda
prerogatives attendant on foreign missions provided an additional incen-
tive to making texts material. Audiences back home were often skeptical
of, if not opposed to, foreign missions, whom they thought should stay
put and attend to the “heathen” at home. Crusades of persuasion were
hence required and one object often deployed in such campaigns was the
translated text. Bibles, hymnbooks, tracts, and copies of The Pilgrim’s
Progress in foreign languages routinely formed part of missionary exhibi-
tions and publicity. Home viewers generally knew the original of the
translated texts well and could sustain the illusion that readers across the
world imbibed the “same” message as they did.

Underlying these evangelical practices was a view of reading (and
implicitly a theory of language) that invested texts with the capacity to
seize and entirely transform those whom they addressed. This point is
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worth stressing as several current understandings of mission translation
have highlighted only its universalistic assumptions in terms of which any
language is a transparent and inert medium through which God’s truth
could shine. In such analyses, missionaries are portrayed as naive in their
translation practices.” By holding that equivalence and translatability
were divinely ordained and hence possible, a universalistic view of lan-
guage was undoubtedly important in fueling the frenzied translation ac-
tivity of Protestant missions. However, in order for these translated texts
to be effective in the world, one required a supplementary theory of
textual compulsion that conferred agency on texts to capture those they
encountered. Mission translation in effect mobilized both theories—
those of transparency and those of capture—in order to function and to
sustain the belief that texts could cross languages and cultures so as to
bring the “same” form of belief and consciousness into being. Or, put
another way, such textual theories sought to propagate a “transnationally
translatable monoculture.” In part, of course, missionaries failed in this
intention as the message they bore was rescripted by its recipients. Over-
all, however, the mission project in Africa had a fair degree of success in
propagating itself, a process that depended, in part, as Lamin Sanneh has
argued, on the strategies of translation that it evolved.”

Translation as Material and Social Practice

As an exercise in evangelization, mission translation is shaped by a cluster
of constraints that confer on it certain distinctive attributes. Firstly, as the
purpose of translation is to recruit followers, missionaries constantly ex-
periment with different textual configurations to see what will communi-
cate best with the audiences they encounter. Secondly, as most mission-
aries are second-language speakers, they are dependent on first-language
converts with whom they work closely. Thirdly, mission translation is
always an avowedly transnational and transcontinental activity shaped,
on the one hand, “at home” by the parent body’s denominational objec-
tives and funding capacities, and, on the other, “abroad” by the interac-
tion of mission and convert. Each of these constraints prompts certain
characteristic ways of working, patterns of funding, sets of social relation-
ships, and material textual forms that together create both limits and
possibilities for how translated texts will be interpreted.
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As the first and second points indicate, mission translation is a
system heavily dependent on convert audiences and expertise. African
Christian thinking can consequently imprint itself on the final translated
products at a number of junctures. The first of these relates to the broad
parameters in which Christianity itself came to be understood. As a wealth
of research has demonstrated, the tenets of the religion found differing
degrees of acceptance in the continent. The doctrine of original sin, for
example, with its presupposition of an unwilled, universal condition of
evil, was often sidestepped by African Christians in favor of a more social
understanding of sin. Other concepts, notably that of a supreme being,
already existed and hence found general acceptance. So, too, did the idea
of God having a son. Despite this being a novel notion, it generated an
extensive African Christology in which the figure of Christ is reworked,
generally as an intermediary rather than a son.”* As this book demon-
strates, these templates, often shaped in the “labor process” of translation
itself, furnish a critical context for considering any translated text in the
mission world. They consequently provide important boundaries when
considering the translatability of The Pilgrim’s Progress, a text heavily
steeped in Protestant doctrine.

A second node at which African Christian thinking could inter-
vene was in determining the material shape, form, and content of the
translated text. The exigencies of proselytization mean that texts have to
be experimentally disseminated in bits and pieces and in a variety of
media (image, illustration, photograph, postcard, magic lantern slide,
pageant, sermon, hymn). Popular taste consequently registers itself in
how these media are configured. As chapter 8 shows, the decision of
which European illustrations to include in mission editions was at times
influenced by converts. The conventions employed in Africanized illustra-
tions likewise reflected the opinions of African Christians. Equally, the
segments of the book that proved most durable were determined by con-
vert opinion. In short, popular judgment has a decisive impact on
whether translated forms become portable.

It is also important to underline that mission methods of pro-
ducing translation seldom involved a solo translator. As we have seen, the
basic working unit comprised a second-language missionary and first-
language convert. Virtually all mission translation was hammered out in
such pairs. These “couples” worked long hours, were locked in tense and
often intimate relations of dependence, and produced a style of transla-
tion that was coauthored. Adding further complexity was the convention
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of translation by committee, particularly in relation to anything biblical
where doctrinal and theological questions had to be negotiated among
the home organization, the members of the mission, the Bible Society,
and mission colleagues from other denominations in the region.

This complexity of operation meant that any mission translation
was shaped in a web of negotiation, disagreement, and contradiction.
Mission translation is hence less about the “technologies of colonial
domination” than about opening up fields of maneuver.” The possi-
bilities for such maneuver were further enabled and limited by the com-
plex linguistic landscape against which translation unfolded in Africa.
Such arenas not infrequently involved more than one African language
and more than one European language—a feature of the linguistic land-
scape routinely obscured by the idea that colonial encounters entailed
two “sides” and hence, it is unquestioningly assumed, only two lan-
guages. Many precolonial African societies were “multilingual,” a word
that cannot fully capture the complex linguistic and dialect layering of a
world where languages in the modern and strictly demarcated sense did
not exist. Languages also overlay other forms of social status, such as
royal and commoner, slave and free, indigene and latecomer. Into this
complex linguistic landscape came missionaries, speaking different lan-
guages, and colonial forces of occupation, often speaking yet others. In
these unequal arenas, missionaries claimed the right to “own” and codify
African languages, turning them into the orthographical and grammati-
cal subordinates of European languages. However, this domination did
not prevent the linguistic domain from persisting as a critical political
forum in which Africans continued their multiple battles against mission,
colonial state, and their precolonial enemies. In such an environment,
having one’s language chosen for codification by missions could give one
an edge over one’s social betters (who sometimes spoke another lan-
guage). It could also mean elevation into a “tribe,” a form of social orga-
nization through which one could win recognition and some resources
from the colonial state.” The cost, however, was a mission-made language
not always fully recognizable to its speakers and a world of racially super-
vised literary and cultural production. Language politics in and around
the mission provided a landscape of both possibility and constraint
within which African Christians had to try and position themselves.

The case studies in this book seek to understand the translation
process as wrought in such intricacies and complexities. One such in-
stance, narrated in chapter 3, involves a minority language community,
the Kele, on the Upper Congo and their interaction with the British Bap-
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tists. Kele was one of at least a dozen languages in the vicinity and was
chosen by missionaries in order to “protect” its speakers from the ravages
of modernity. In the process of translating Bunyan, Kele Protestants played
a role in conferring a particular shape and form on an abridged transla-
tion of The Pilgrim’s Progress. In this version, the theological explanations
regarding original sin with which the story is larded were generally left
out. This configuration of the text bears the imprint of Kele Protestant
opinion. Firstly, in bypassing the sections on original sin, readers could
sidestep this Protestant doctrine that proved untranslatable across most
of Africa. They could also “prime” the story to make it more amenable to
interpretation by removing the distracting second-guessing of the author
who violates his own allegorical procedures by explaining what episodes
mean. Through the translation process, the story is “cleaned up” and
made more amenable to Kele interpretation.

Adding to this complex translingual environment was a third
characteristic of mission translation, namely its transnational and trans-
continental orientation. This arose both from the globalizing ambitions
of Protestantism as an evangelical religion and from the sprawling trans-
continental infrastructure (of committees, printers, warehouses, trans-
port routes, and so on) that mission organizations established to support
translation. These imperatives tend to produce Protestant texts that carry
both an international mode of address (implicitly addressed to all actual
and potential believers throughout the world) and more local agendas
shaped in the individual nodes of the international network.

In traveling through these various circuits, a text like The Pil-
grim’s Progress accumulated traces of its prior journeys. In some cases,
such signs could be the language/s into or from which it was translated.
In other cases, it could be an introduction giving something of the text’s
history. In yet others, the text’s illustrations could betoken its prior paths:
African and African American editions, for example, showed black char-
acters and so indicated that the text had acquired new “personnel” on its
travels.

These various traces and reminders in turn conferred on the text
a capacity to enable imaginative international addressivity. Put another
way, it allowed people to think, read, and write as if they were addressing
a vast international Protestant public (even if in reality they only reached
a limited actual or potential audience). The Pilgrim’s Progress, as a virtual
international text, functioned as a set of “backdrops” against which one
could imaginatively project oneself into an international arena.

Such texts acquire a layering that is important to their perceived
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translatability. The case studies in this book provide instances of this
process by which different groups used this “doubleness” for a variety of
political objectives. The novelist, Thomas Mofolo, for example, engages
with The Pilgrim’s Progress to rescript local ideas of masculinity by enter-
ing a broad debate on Protestantism, gender, and empire. The middle-
class African mission elite frequently turned to Bunyan to articulate anti-
colonial and, at times, antimission ideologies not only to themselves,
white settlers, and the colonial state but also to an international audience.
In the case of the Kongo translation in northern Angola, African mission
notables used the opportunity opened by photographic illustrations of
The Pilgrim’s Progress to project themselves (as characters in the images)
and, implicitly, their local ethnic micropolitics into an international
arena, thereby passing around and over the Portuguese colonial state.

A focus on translation, then, requires us to grapple with the
organization and implications of intellectual labor across the empire.
This approach proves useful in putting into practice recent revisionist
readings of empire. These posit empire as an intellectually integrated
zone, instead of a divided terrain of “center” and “periphery.” The impe-
rial arena is a complex force field in which circuits of influence travel in
more than one direction. How to put such a vision into practice is, how-
ever, by no means self-evident. In essence, we are required to understand
how events are made in different places at the same time. Such an ap-
proach necessitates a multi-sited methodology that can provide both
breadth and depth. We are obliged to have a broad canvas, but, equally,
each point on that canvas must have sufficient depth to plumb the local
intellectual formations underlying that node. One also needs a method of
telling the story that captures the movement in and between these var-
ious nodes. Given these difficulties, the temptation is often to adopt a
proscenium approach where narration focuses primarily on one site.
Ideas, influences, or intellectual currents from elsewhere feature, but only
in walk-on parts. Such situations can be characterized by what Dipesh
Chakrabarty terms “asymmetrical knowledge.”” In this scenario, most
scholars’ knowledge weighs in at the metropolitan end of things with the
local being read—if at all—only at the level of elite culture. The intellec-
tual hinterlands informing this elite cultural production seldom come
into focus. Attention to themes of translation can provide one route into
solving these problems by forcing our attention on to intellectual pro-
duction in varying sites and among an extensive cast of players. Such a
framework also directs us to think about questions of textual circulation.
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Circulation

With regard to questions of circulation, this book suggests that our task
is twofold: firstly, we have to uncover empirically the complexity of cir-
cuits along which texts are marshaled and, secondly, we need to ask what
the theoretical import of such journeys might be. In order to address the
first point, we have to keep our eye on the text as a material object. This
procedure is necessary in order to bring to light the intricate circuits
along which texts are funneled rather than the routes we imagine or
anticipate they might traverse. One such presupposition is that texts tread
predictable paths, namely from “Europe” to “Africa,” “north” to “south,”
“metropole” to “colony.” With regard to The Pilgrim’s Progress, the com-
monsense temptation is to imagine the text traveling this route, diffusing
outwards from the imperial center to the furthest reaches of empire, with
apparently little consequence for the context from which it emanated.

Instead of this “center”/“periphery” model, we place Bunyan’s
text in the broader space of the mission empire and trace its circuits
within it. These routes along which the texts travel are varied. The text,
for example, often travels “side-ways” between African languages. It loops
back to the metropolis. It follows diasporic trajectories. In some cases, it
travels between heaven and earth. This book attempts both to bring the
empirical complexities of these textual journeys into view and to ask
what their theoretical import may be. What difference might such empir-
ical information make analytically? What significance might we divine
from the routes along which texts migrate?

One answer to this question comes from Michael Warner’s re-
cent work on publics and counterpublics.” For him, questions of circula-
tion, both real and imagined, lie at the very heart of how publics come
into being, how they think about themselves, and hence how they script
social imaginaries, in turn the template on behalf of which much social
and political action is taken. For Warner, it is the limits and pathways of
circulation that are critical. How these are imagined become the sinews
around which publics take shape. A key methodological move in such an
equation is to pay close attention to how texts dramatize the limits of
their circulation. In Warner’s words, “From the concrete experience of a
world in which available forms circulate, one projects a public. . . . This
performative ability depends, however, on that object’s being not entirely
fictitious—not postulated merely, but recognized as a real path for the
circulation of discourse. That path is then treated as a social entity.””!
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One purpose of this book, in tracing the routes along which The
Pilgrim’s Progress was guided, is to bring into focus a variety of forms of
publicness that these circuits make visible. Some of these are well known
and have long been discussed in nationalist and diasporic analyses of
Africa. These include the political congregations of the African mission
elite, the crisscrossed diasporic networks of the black Atlantic, and the
messianic worlds of popular African Christianity. The analysis offered
here examines the role that one particular text performed in the dis-
course fields of these publics and how the text furnished intellectual and
performative arenas in which these groups could workshop versions of
themselves.

Yet, at the same time, this analysis also insists, in opposition to
much of the nationalist historiography on Africa, that such groups spoke
not only to themselves or their oppressors but equally to a worldwide
public, albeit a type that has largely fallen from view. As we have seen,
Protestant texts are always transcontinental in their mode of address,
speaking implicitly to all actual and potential believers, even if such be-
lievers cannot understand the language in which the text is written. In
looking at how such texts dramatize the limits of their circulation, we can
detect the cosmic arena in which African Protestants placed themselves.
Such arenas provided novel horizons against which forms of selthood
could be rehearsed to produce new modes of publicness. One of these,
mentioned earlier, was a public sphere that straddled heaven and earth.
In this divine order, texts circulated between this world and the next and
in some instances, were produced in heaven and made their way to earth.
In such an ancestral economy, the dead are interpellated retrospectively,
via the mechanisms of print culture, as “honorary” members of moder-
nity. The technologies of modernity, in this case print and literacy, are
likewise made ancestral and are seen to emanate not from colonially
aligned missions but from the spiritual realms of “tradition.” As one
boundary of projected textual circulation, the ancestral world represents
a novel cosmic imaginary marked in part by the languages in which the
ancestors are deemed to be competent. In most cases, the dead read and
write in a named African language, but in some cases, they appear to be
polyglot, able to deal with documents in any language. As Rafael remarks,
paradise can “mark the end of translation” and so provide the threshold
for a new imaginative formation.”

Another type of public was signaled by texts that are translated
“sideways” between African languages, rather than moving, as the com-
monsense view would expect, from a europhone to an afrophone lan-
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guage. Such “lateral” moves were often registered in the introduction to
editions that spelled out the African languages through which the text
had already traversed and hence the African intellectual circuits and for-
mations in which it had been inducted. In the few cases where The Pil-
grim’s Progress was translated solo by an African, the book became en-
sconced in the printed and oral literary culture of the language as well as
in popular taste and perception. Such popularity had in part to do with
the superior quality of translation, done by a first-language speaker, but
also with the implied circulation of the text, which was seen to have been
thoroughly “baptized” in the literary and intellectual traditions of the
language. In some cases, the text even appears to enter its print version
from a prior oral existence in an African language. The preface to the
Zulu version of 1868, for example, states: “Here it is, then, the book of
Christian. You have heard others talk of his existence, and that he has his
own book . . .”*

In this quotation, the idea of the book occupies a para-literate
zone in which texts become multimedia and multilingual portfolios. In
such understandings, texts are configured across the printed and the spo-
ken, image and text, and, at times, heaven and earth. This “portfolio”
understanding of texts in turn inaugurates and forms part of an extensive
field of African popular cultural production which plaits together intel-
lectual traditions, media, genres, and languages in novel ways, as Karin
Barber’s seminal work has demonstrated. These formations in turn play a
critical role in convening sub-elite reading, writing, and interpretive for-
mations whose outlines are beginning to be traced by scholars like Barber
and Stephanie Newell.** As much of this book demonstrates, The Pilgrim’s
Progress often functioned as a text around which models of reading, writ-
ing, and interpretive practices were negotiated. Its history can hence
throw some light on the intricate ways in which African reading forma-
tions, both popular and otherwise, take shape. The history of Bunyan’s
text in Africa, often the model of what a book might or could be, like-
wise starts to throw some light on what a history of the book in Africa
might look like. This book’s contribution to that as-yet-unwritten story is
to highlight the extraordinary possibilities that emerged from a situation
in which print technology, for much of the nineteenth century at least,
was mediated by the mission domain. As already indicated, this conjunc-
ture of circumstances produced a realm of miraculous literacy in which
the potentialities of the book (and hence how its history might be writ-
ten) were grasped in novel and distinctive ways.

As a text that crossed so many languages and served so many
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purposes, The Pilgrim’s Progress came to function as a portmanteau text.
In this guise, the book can be seen as an archive in which various intel-
lectual positions could be billeted. As the case studies in this book illus-
trate, the text provided a shared landscape and set of reference points
around and in which debates could be rehearsed. Whether these were
about “progress,” modernity, masculinity, the nature of heaven, the polit-
ical possibilities of the diaspora, or the workings of a transcontinental
Protestant arena, they were enfolded in readers’ idea of the story. These
interpretations were also supplemented by knowledge (which obviously
varied from reader to reader) that one was encountering a text that had
been “baptized” in a range of domains. As this book demonstrates, these
were far-flung and as diverse as Jamaican slavery, the struggles of the
Eastern Cape African elite in South Africa, and the dream-geographies of
heaven. These temporalities likewise leave traces of themselves in the text
and become part of its cumulative meaning. This archive in turn comes
to play a significant role in African intellectual history when it is taken up
as a sub-tradition in the African novel. As chapter 9 demonstrates, var-
ious African writers address themselves to Bunyan, not as an “imperial”
writer but as a long-standing African presence with whom particular
intellectual debates, particularly around modernity, have come to be
associated.

These various circumstances, then, played a part in helping The
Pilgrim’s Progress to “get a life” in Africa. Yet, under what circumstances
did the text not survive?

The Limits of Translatability

In assessing the limits of the text’s portability, this book foregrounds the
nature of the African intellectual brokerage that Bunyan’s narrative en-
countered. As we have seen, African intellectual formations were central
in ensuring the book’s longevity. They were likewise critical in those sce-
narios where the text did not survive. The role that African intellectuals
played in this regard was both witting (involving a political choice of
rejection) and unwitting (where the text falls by the wayside not out of
rejection but out of boredom or indifference).

An apt example of witting rejection concerns Simon Kimbangu,
the leader of a prominent breakaway prophet movement that emerged as
a “fall-out” of Baptist missions on the Lower Congo in the 1920s. Kim-
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banguists adapted quite a few features of the Baptist tradition, including
aspects of church organization and bureaucracy as well as catechisms,
sermons, and hymns. The movement, however, evinced no systematic
interest in The Pilgrim’s Progress, despite the fact that it had been so
intensively propagated by the BMS.” While the situation is difficult to
judge precisely, this decision to bypass Bunyan may, in part, have been
driven by Kimbangu himself, who at times used elements of The Pilgrim’s
Progress while disavowing its provenance. One such instance emerges
from Kimbangu’s belief that the hymnbook he wrote came from the
other world. In order to travel there and back to locate his hymns, Kim-
bangu had to pass through a great body of water. Despite his dunking,
however, the book of hymns remained dry, proving its divine origin. The
Kongo version of The Pilgrim’s Progress in circulation on the Lower
Congo at the time, showed an illustration of the hero, Christian being
helped from the Slough of Despond. He is soaking wet. The book in his
hand is dry. Persecuted by both British Baptists and Belgian colonial offi-
cials, Kimbangu presumably “poached” from the text but disavowed the
source, making a political decision to reject the book while still maintain-
ing it as a ghostly reference point. This soon faded. In the extensive body
of material on Kimbanguism, there is no indication that The Pilgrim’s
Progress made any imprint.

In this Kimbangu scenario, the text withers, largely because of an
active decision of disavowal. However, translated texts can also disappear
through indifference and boredom. Consider, for example, the wider fate
of the Kongo version of the book. Within the mission world it took
strong hold, while in Kimbangu’s secessionist movement, it made only a
fleeting impression. Beyond the mission hinterlands, the text made no
discernible impact whatsoever. One way to think about this issue would
be to consider The Pilgrim’s Progress against the background of existing
Kongo narrative traditions. From this perspective, the story would seem
quite unexceptional. Tales of a man with a bag on his back traveling from
this world to the next were commonplace. Featuring a trickster protago-
nist who in some variations is called Moni-Mambu, the one with affairs
and concerns on his back, the narratives follow a pattern whereby the
protagonist sets off from this world to the next.” There he has a series of
encounters with the gods and ancestors, and using his wit and the objects
stored in his bag, he is able to bring back some desired items, such as
ideas, solutions to problems, hunting luck, or treasures. The overall pat-
tern of the story is a movement from this world to the next and back
again. Against this background, Bunyan’s story is a bit of a yawn. A man
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with a bag on his back sets off on a journey and has adventures along the
way, often with creatures like Apollyon from the other world. What’s the
big deal? Not only is the story quite ordinary, but it is also incomplete. It
starts off promisingly enough, but then stops abruptly halfway through
just at the point where the protagonist reaches the next world and the
story promises to get really interesting. As chapter 9 discusses, the early
West African novelists Amos Tutuola and D. O. Fagunwa, who embed
elements of Bunyan in their novels, could in effect be read as attempting
to complete the story and reinsert it in a matrix of traveling to the next
world and then coming back again.

In such situations, translated texts disappear via generic erosion
or evaporation. A related process of disintegration is what one might call
textual “randomization.” As we have seen, the text was broadcast in bits
and pieces via different media—postcards, wallcharts, magic lantern
slides, sermons, or choir services. This mode of dissemination put into
circulation atomized bits of the text that could be reconfigured in differ-
ent ways. The postcard version of the story (figure 7), which comprised
two packs of six cards, for example, allowed one to shuffle the plot units
as one saw fit. This rearrangement of the plot in turn accords closely with
how story episodes behave in certain oral narrative traditions. Here sto-
ries are open-ended and there is little sense of climactic closure, so that
plot episodes have no strictly preordained sequence. The way in which
episodes are knitted together depends much on the moment of perfor-
mance and the performer’s assessment of the interests and composition
of the audience.” Within such a system, any randomized episodes deriv-
ing from The Pilgrim’s Progress could become narrative fodder absorbed
into a new generic field. This tendency for the story to be “digested” is
further aided by the folkloric elements of the story. These include folktale
motifs and plot outlines, dramatic dialogue, two characters to a scene,
proverbs, riddles, formulaic phrasings, and onomastic strategies. These
features are present in African literary traditions into which particles of
the story could be elided. In these circumstances, texts disintegrate, not
through political resistance or rejection but rather under systems un-
aware of, or indifferent to, their supposedly “correct” and “original”
meaning.

In these ways, The Pilgrim’s Progress, despite being so energet-
ically propagated, in some instances, became “extinct.” The text had in-
deed reached the limits of its circulation. Yet, what did the limits of its
circulation mean for Bunyan’s text back in England? And might we use
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the templates of translation and transnational circulation to revise the
existing historiographies of Bunyan?

Rethinking Bunyan Historiography

One important objective of this book is to reformulate the divided ter-
rain of Bunyan scholarship, currently split between a Bunyan “at home”
and another, largely disavowed Bunyan “abroad.” One way to reconfigure
the field, as many others have done, is to refuse the division of “home”
and “abroad,” “metropolis” and “periphery.” Instead, as Gyan Prakash
suggests, we need a realignment that releases “histories and knowledges
from their disciplining as area studies; as imperial and overseas histories
. . . that seals metropolitan structures from the contagion of the record
of their own formation elsewhere.”*

The first move in such a realignment is to recognize Nonconfor-
mity, the heartland in which Bunyan was nurtured, as a transnational
movement. Much existing Bunyan historiography has, of course, exam-
ined the role that Nonconformity played in Bunyan’s rising national for-
tunes.” As Nonconformity became more respectable and powerful—so
these studies suggest— The Pilgrim’s Progress, as one of its most prized
cultural possessions, appreciated commensurately. This work has, how-
ever, overlooked the international dimensions of evangelical Nonconfor-
mity. More recently there have been a number of attempts, most emi-
nently in the work of Susan Thorne, to reconsider Nonconformity as a
transnational phenomenon.” She demonstrates how Nonconformists,
faced with social disabilities at home, harnessed the glamour of foreign
missions as a means of raising their national profile and their political
fortunes. Bunyan can usefully be inserted into this scenario. His dissem-
ination via the Protestant mission movement presented an opportunity
for Nonconformists to advertise to a “home” audience Bunyan’s “univer-
sal” appeal to millions of readers throughout the world. In so doing,
Nonconformists could display the virtues of their cultural preferences
and “add value” to their cause. Bunyan could also strengthen support for
foreign missions by providing a much-needed point of identification for
“home” audiences, often unfamiliar with the obscure location of foreign
missions. One vehicle for achieving this objective was through the circu-
lation and display of translated texts. These, as we have seen, could be
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exhibited both to publicize mission work and to give substance to the
conviction that everyone in the mission domain read the “same” texts
and believed the “same” ideas. By consciously invoking the outer limits
of Bunyan’s circulation, Nonconformists were able to constitute an evan-
gelical Protestant public sphere that took this text as one of its major
reference points.

However, with vertiginous de-Christianization, particularly after
the First World War, evangelicalism lost ground as a public intellectual
force. One institution that came to occupy the space it vacated was the
emerging discipline of English literature, which sought to constitute the
field of literature as a way to confer racial and cultural distinctiveness on
Britons “at home” and in the empire. The idea of Bunyan as a writer
who appealed to converts across lines of race was initially attractive and
could bestow value on him as a writer who demonstrated the universal
appeal of Englishness. However, as more aggressive racist ideas took hold,
Bunyan came to be “tainted” by his association with those on the imag-
inative peripheries of empire. Particularly for those wishing to see Bun-
yan (and English literature more generally) as a marker of racial dis-
tinctiveness, such ambiguity presented an uneasy problem. One response
from within the literary field to this “problem” was to vigorously fore-
ground Bunyan’s white Englishness while shifting the definition of his
universality from a concrete to an abstract realm. Instead of universality
meaning the literal circulation of Bunyan’s texts to numerous far-flung
societies, it came to denote a concern with an abstract “human nature.”
Such arguments could salvage the value-conferring properties of univer-
sality while disconnecting Bunyan from his potentially “contaminating”
association with colonized people. In this way, Bunyan could be re-
claimed as white and English, while The Pilgrim’s Progress could become a
book of England.

What in effect is expunged in this process of canonization is the
knowledge of The Pilgrim’s Progress as a translated and transcontinental
text. This global existence of the book must be retrospectively erased in
order for it to emerge as monolingual and national. This retrospective
view also creates the impression that Bunyan is first a national writer
who is then broadcast to the world to become international. The story
told here reverses this order. In brief, it argues that evangelicalism made
Bunyan international, while English literature made him national. He is
hence a transnational writer who was belatedly made national. The story
of Bunyan’s influence has been narrated back to front. Closer attention to
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questions of translation and circulation will help us put matters in the
right order.

Given the imperatives set out above, this book, unsurprisingly, is broad
in its scope. In terms of Africa, it takes in much of the sub-Saharan area
of the continent. Its major focus is on southern and Central Africa, the
zones of most intense Bunyan distribution. With regard to the first,
southern Africa was the earliest and most intensively missionized area in
Africa and it produced twenty-three translations of Bunyan in all. In a
situation where British missionaries worked under British colonial rule
(which was true for much of the subcontinent), the text became perva-
sive and far-reaching. Although the colonial state itself seldom took direct
responsibility for African education—a task left to missions—its broad
educational policies, which favored the promotion of British culture, of-
ten gave the text a helping hand. Somewhat counterintuitively, Central
Africa, under French and Belgian rule, likewise produced twenty-three
translations. These arose firstly from the presence of the BMS, which
made the Congo River its primary mission field. Bunyan was strongly
scripted into Baptist traditions. He was at times claimed as a founding
father of the denomination and his theology had also played a key role in
the Baptist evangelical revival, a major motor for the Baptist mission
movement itself. In all, the BMS was to produce nine translations, the
highest tally for any mission society on the continent. A second group of
ardent Bunyan fans in Central Africa were the fiercely evangelical faith
missions, nondenominational organizations that had often broken from
the bigger denominational societies whom they saw as over-bureau-
cratized and complacent. These groups swarmed into Central Africa, in
their terms the most “untouched” part of the continent. Wherever they
went they translated The Pilgrim’s Progress, a book that exemplified their
“theology” in forms accessible not only to their converts but to them-
selves (who generally had little, if any, serious theological training) and
their supporters back home who likewise lived by a narrative and bibli-
cist theology. Within the enclaves established by both the BMS and faith
missions, the text had a powerful and deep influence. Beyond these small
pools, however, the text had a feeble impact. British and other missions,
notably Swedish and North American, separated by language, nationality,
and denomination from the Catholic French and Belgian colonial au-
thorities, had little influence on educational policy. As such, The Pilgrim’s
Progress, while influential in limited pockets, never gained the wide pur-
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chase of a text disseminated via a school system, as it often was under
British rule.

The study also “visits,” if more briefly, East and West Africa with
twelve (thirteen if one includes Madagascar, the large Indian Ocean is-
land off the continent’s East coast) and twenty-one translations respec-
tively. The East African translations, while few in number, were far-reach-
ing in their influence. As with southern Africa, where settler-dominated
states, like Kenya, made their influence felt on mission schools, the text
was propagated by public institutions including the quasi-governmental
Fast African Literature Bureau. In the West African case, the book was
disseminated in mission schools, then subsequently in colonial and post-
independent, state-run educational institutions. Government-funded lit-
erature bureaus also played a role in spreading the text. The ways in
which the text was woven into the intellectual histories of these regions
is explored through an examination of two early Nigerian novelists
(Fagunwa and Tutuola) and the Kenyan, Ngtgi wa Thiong’o.

For readers interested in the nitty-gritty of where, when, and by
whom the text was spread, I attach two appendices. The first lists all
known African translations of The Pilgrim’s Progress by language, present-
day nation(s) where the language is spoken, place of publication, pub-
lisher, mission society, and translator (where this is known: mission soci-
eties, as we have seen, favored anonymous translation-by-committee and
so individual names did not always appear). The second discusses the
social profile of Bunyan translators.

The details of exactly where, when, and by whom mission trans-
lations of The Pilgrim’s Progress were done are difficult to document with
any exactitude. The book was produced in different places, and such
transnational texts do not leave neat records in any one place, making it
difficult to establish a comprehensive picture. Mainstream Bunyan schol-
arship has, moreover, never shown an interest in this area so little atten-
tion has been devoted to it. Available figures do indicate that overall there
have been about two hundred translations of The Pilgrim’s Progress
(about twenty of these into European languages).” The geographical dis-
tribution of these figures accords with the spread of the Protestant mis-
sion endeavor.” Their most successful field was non-Islamic Africa, where
Protestants made considerable headway, unimpeded by transethnic forms
of organized religion and, particularly in southern and East Africa, as-
sisted by colonial conquest. These inroads are apparent in the eighty
translations that finally emerged from the continent. The next highest
translation tally is in South Asia, where some twenty-four translations
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were done. This number is bigger than one might expect for a region
where Protestantism made only a limited impact on Hinduism and Islam.
Yet, as the most favored site of the British Empire, India held prestige in
mission eyes and considerable resources were invested into work in this
region, accounting in turn for the relatively high number of translations.
Like India, China (five translations), Southeast Asia (nine), and the Mid-
dle East (eight) were dominated by transpolity religions that largely kept
Protestantism at bay. Oceania (another area of considerable Protestant
advance) produced eleven translations, while in North America, where
Christianity made little headway amongst indigenous societies, there were
three translations—into “Cree,” “Dakota,” and “Eskimo.”

The key import of the first appendix is the extent to which it
reflects the diversity of Bunyan translators, most notably by nationality,
but also by race, class, and gender (a discussion of this point is included
in the second appendix). With regard to nationality, mission societies
came not only from Britain but from eight countries in all: the United
States, Britain, Switzerland, France, Germany, Finland, Sweden, and
South Africa. As the personnel of these missions was at times drawn from
beyond the boundaries of the country in which the society was based, the
nationalities of translators were more diverse than this list reflects. Joseph
Jackson Fuller (figure 4), for example, who worked with the BMS, came
from Jamaica. Other translators, while not themselves missionaries, in-
cluded Charles Chinula in Nyasaland (currently Malawi in south Central
Africa), who did the Tumbuka translation, and Moses Mubitana, who
undertook the Ila translation in Northern Rhodesia (today Zambia in
south Central Africa) on a LMS station.* Perhaps the most influential
translation of all (in the southern African language Xhosa) was by the
African Scottish-trained Presbyterian missionary, Tiyo Soga.

This diversity of translators reminds us again of the complexities
involved in understanding the “textual zones” that inform any Bunyan
translation. Clearly, this is not simply a story of the circuits between
Britain and Africa but rather a story of the continent in, and as part of,
the Protestant Atlantic. In this study, I have consequently attempted to
highlight the complexities of movement within this zone. Inevitably, the
focus has been mainly anglophone, partly because British mission soci-
eties did dominate the field of Bunyan translation, completing thirty-nine
of the sixty-one translations to which we can attach specific missions.”
Of the remaining tally, the U.S. mission societies produced seven, Euro-
pean Protestants thirteen, and South African mission organizations two.
The book does touch briefly on mission translations emerging from
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Figure 4. Joseph Jackson Fuller. Source: BMS Archives.
Reproduced with the permission of the BMS.

other nationalities, such as the Sotho version sponsored by the Paris
Evangelical Mission Society (PEMS). The Bunyan traditions emerging
from northern European Protestant countries—where the book traveled
from Holland (where it was translated in 1681) to Germany (translated
in 1703 from the Dutch) to Sweden (translated in 1727 from the Ger-
man)—are not broached here.* Neither are the U.S. mission-sponsored
translations. Their inclusion would obviously have added to the book
and would have underlined further the intricacies involved in any Bun-
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yan translation. I hope that this book may encourage others to follow up
these routes.

With regard to the timing of translations, establishing precise
information is not always possible. However, from the available dates,
one can divide translation activity into three clear “stages.” The first in-
volves a small but steady increase of nineteenth-century translations,
which total seventeen in all. The second period runs from the 1900s to
the 1940s, during which the bulk of translations (forty-seven) was done.
The final stage, the 1950s and 1960s, witnesses a decline in translations
(sixteen) as the continent moved toward independence. In their broad
outline, these figures conform to the trajectory of Protestant missions in
Africa. While the nineteenth century, in financial terms, was the heyday
of mission activity, personnel numbers were restricted and the amount of
translation work that could be done was limited. This profile changed
markedly in the interwar years. Mission personnel increased and there
were consequently more “hands” available to do translations.” During
this time, overall funding did, however, decline. Yet, as regards mission
translation and educational work, new sources of subsidy became avail-
able. These included government grants for mission-sponsored education
in colonial territories* and the growth of several organizations promot-
ing “Christian Literature,” which made earmarked funding available for
precisely such projects as translations of The Pilgrim’s Progress.” The
growth of a school market also pushed up the number of translations
(particularly in the 1950s and 1960s when several editions by multina-
tional publishers appeared). In the wake of the Second World War, many
missions started turning themselves into local churches, a movement that
gained considerable momentum as the continent moved to indepen-
dence.” The number of translations consequently dropped off, although
one or two evangelically inspired translations continued to appear after
independence, while in many parts of the continent, the story itself re-
mained in print and, by some accounts, migrated into other formats,
such as video and photocomic.™

One question many readers will ask is how one researches a
book involving eighty different translations (of which I have a reading
knowledge of only Sotho and Afrikaans). In order to take account of this
linguistic limitation, I have attempted to be as empirically exhaustive as
possible and have been guided by a method of keeping one’s eye on the
book as a material object. I have consequently attempted to locate as
many of the physical books as possible. In England, the Bunyan Meeting
House Museum, the Bedford Bunyan Collection, the British Library, and
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the SOAS library all hold copies of translated editions. In South Africa, I
located further copies in Johannesburg, Pretoria, Durban, and Cape
Town. These books can teach one a surprising amount. In some cases,
editions have short English forewords; in other cases, I have had fore-
words translated. The physical book also reveals whether the text has
been abridged, what illustrations were used, and in some instances, the
name of the translator. This information was supplemented with detailed
research in mission archives in South Africa, England, and Scotland.
Careful trawling through these sources revealed a considerable amount
about the translated Bunyan texts. There were reports on how transla-
tions were done and how the book appeared—often, for example, it was
first serialized before appearing as a whole volume. There was also infor-
mation on how, where, and why the book was used. By drawing together
this data, one can gain a fairly detailed sense of how the book was trans-
lated, circulated, and interpreted in various contexts. With regard to Afri-
can uses and interpretations of the text, I have relied primarily on a wide
selection of discourses by Africans, whether these be novels, sermons,
tracts, letters, hymns, or diaries, mostly in English, in some cases in
Sotho, in one case translated from Yoruba, and in another from Kikuyu.
A careful consideration of these writings, placed in a broader context of
African intellectual and religious traditions, has revealed how Bunyan was
read and interpreted.

The book itself has three sections. The first section—Bunyan in
the Protestant Atlantic—seeks to sketch the nature of the evangelical mis-
sion imperial domain, as it was in this zone that Bunyan translations
were shaped. This section unfolds in four chapters. Chapter 1 establishes
some broad characteristics of this mission imperial world. This task is
accomplished by focusing on one particular mission circuit, namely the
links between a Baptist congregation in Camden Road, London, and one
mission station, San Salvador, situated in the heart of the Kongo King-
dom in what is now northern Angola (situated slightly below the equator
on the continent’s Atlantic seaboard). In examining this interaction, I
focus on how Camden Roaders constructed a vision of the “Congo” and
how these images were in part shaped by the social, intellectual, and
cultural structures of the Kongo Kingdom that the Baptists encountered.
Chapter 2 examines how Bunyan enters this field and in turn is “beamed”
back for use in mission publicity. In telling this story, I first examine how
The Pilgrim’s Progress was deeply woven into Nonconformist life and how
these missionaries attempted to reconstitute the text wherever they went.
The chapter narrates how Nonconformists back in Britain were quick to
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pick up Bunyan’s successes and publicize these to a home audience. The
chapter also explores the convergence of textual practice that arose be-
tween evangelical views of The Pilgrim’s Progress and those of African
converts, both of whom saw the text as a quasi-magical charm or object
capable of precipitating extraordinary transformations in its users and
readers. For both mission and convert, the text became a type of “fetish,”
whose correct use could compel events in this world and the next. Chap-
ter 3 moves on to consider how missionaries translated the text. In doing
so0, I understand translation not as a bounded event but as a process that
unfolds across time and space. Once seen in this way, we can better un-
derstand how various interests in the mission domain—be they mission,
convert, or home committee—help to determine the final shape and
form of the translation. We examine two case studies: one to probe trans-
lation across time, the second across space. The first case study looks at
the Kele translation in the Upper Congo. This translation stretched across
several decades, and its final form was that of a series of highly abridged
episodes. By considering the “biography” of the translation, the case
study demonstrates how mission and convert interests registered them-
selves in the shape that the text ultimately took. The second case study
looks at a Cameroonian translation undertaken by the Jamaican mission-
ary, Joseph Jackson Fuller. In considering this story, we trace the various
versions of the story that Fuller inherited from three sources—the black
Baptist tradition (which had traveled from the American South to Ja-
maica), the British Baptists, and slave Christianities. We also consider
how Fuller used these knowledges of the story in his precarious tightrope
existence as a black missionary in a white-dominated world. Chapter 4
extends this analysis of Bunyan in the mission imperial domain by com-
paring and contrasting different interpretive strategies used by various
readers. Seen from afar, the reading strategies of Protestants, whether in
Africa or Europe, were similar and involved a didactic application of the
text, often to one’s own circumstances. However, through looking in de-
tail at the interpretive methods used by Protestants, we trace the “Afri-
can” contribution to this reading technique. This “African” method drew
on the quasi-allegorical methods inherent in riddle and “folktale” and
adapted these for reading Bunyan.

The Pilgrim’s Progress traveled into the mission domain in com-
plex and varied ways and established itself as a discursive arena or public
sphere in which different audiences and readers could participate. The
second section—Bunyan, the Public Sphere, and Africa—examines how
African intellectuals and audiences entered their claims in this domain.
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The first chapter in this section focuses on the African mission elite and
how they re-allegorized Bunyan as a way of addressing their particular
political concerns. The chapter is arranged around a case study of the
African mission elite in the Eastern Cape in present-day South Africa and
one of their prestigious institutions, Lovedale Mission Institution, a Scot-
tish-run outfit saturated with Bunyan. We examine both the kinds of
reading strategies that pupils brought with them to the school and the
ways in which Bunyan was taught. The chapter then proceeds to examine
in detail how The Pilgrim’s Progress was deployed in the public pronounce-
ments of the elite. In chapter 6 we turn to discuss more popular appro-
priations of the text and analyze how aspects of the story were taken up
and changed by African Christians operating in a para-literate environ-
ment where documents were both a source of religious authority and a
form of colonial control. Put another way, documents were both “pass-
ports to heaven” and “passes.” The Pilgrim’s Progress offers a very similar
vision. The hero Christian carries various documents during the course
of the story. One of these is his “pass,” namely a permissory document
that he, as a masterless man, has to carry. It is also a sign of his election
and hence his “passport to heaven.” When Christian and his companion,
Hopeful, arrive at the gates of heaven, they are required to hand in these
documents. Popular African Christian interpretations of the text often
lighted on this set of scenes, which migrated into other forms like
dreams, conversion narratives, and popular poetry.

In chapters 7 and 8 we examine how aspects of The Pilgrim’s
Progress were used as forums where issues could be discussed and de-
bated in the mission imperial domain. Chapter 7 looks at the character
Great-heart, the chivalric knight who accompanies Christiana and her
party to heaven in the second part of the book. We analyze how this
single, celibate figure became a site in which debates about gender rela-
tions in the mission domain could be discussed and experimented with.
The vehicle for this analysis is two novels—one, an early nineteenth-
century bestseller by Ethel M. Dell called Greatheart and the second, a
Sotho novel by Thomas Mofolo called Moeti oa Bochabela (The Traveller
to the East, 1906).

Chapter 8 turns to the illustrations of The Pilgrim’s Progress,
which, as with most European versions, became a standard feature of
nearly all African editions. We focus mainly on twentieth-century edi-
tions, which generally adopted Africanized illustrations. We examine two
sets of pictures: the first a sequence of line drawings, the second a “gal-
lery” of photographic illustrations for the Kongo edition produced at San
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Salvador, the BMS station in northern Angola. We examine how these
pictures are enabled by the audiences they address and on whose generic
competencies they draw. We also examine the use of mission photogra-
phy and how it, along with the political interests of leading Africans at
San Salvador, produced a form unthinkable in Europe, namely photo-
graphic illustrations for a fictional text. Chapter 9 turns to analyze how
various African novelists have engaged with these Africanized traditions
of reading Bunyan as well as with each other’s uses of the text.

The final section—Post-Bunyan—takes the story back to Britain.
In chapter 10 we examine the story of how Bunyan became English. We
trace how he was taken up by the emerging discipline of English litera-
ture and how this grouping sidelined older evangelical and international
views of Bunyan, which had initially “added value” to Bunyan by por-
traying him as universal. In the longer run, however, these views threat-
ened to “contaminate” him by over-associating him with colonized soci-
eties. The project of the emerging discipline of English literature was to
establish a racialized view of literature that could confer cultural dis-
tinctiveness on Britons. Bunyan, sprawled across the globe, did not fit
into this framework, and so had to be “reeled” back in order to construct
him as white and English.

The conclusion asks what would happen if we lift the “tollgate”
separating a “national” and an “international” Bunyan and traces the
implications of this move both for postcolonial studies and mainstream
Bunyan scholarship.
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The Congo on Camden Road

Just as many other churches of the mid-nineteenth century, the Camden
Road Baptist Chapel is dressed with Kentish ragstone. Quarried in south-
ern England, this soft stone had long been used in church building, par-
ticularly in medieval times. With the nineteenth-century Gothic revival,
ragstone was rediscovered and became a favored vernacular retro-idiom.
New urban churches, like the one on Camden Road, mimicked their
ancient prototypes, basking in the reflected glory of these medieval struc-
tures. That the London atmosphere ate into the soft stone did little to
damage its popularity.'

Within its immediate neighborhood, Camden Road was the only
Nonconformist church. Yet, in style, it closely resembled the two Estab-
lished churches nearby. This Nonconformist embrace of Anglican archi-
tecture was not unusual. As Nonconformists became richer, and as they
forgot the forms of civil disability suffered by their parents, they sought
to transform the austerity of their inheritance and the barnlike meeting
houses of their past.*

The Camden Road Chapel was built in 1854 and—after a gallery
was added five years later—could seat more than a thousand people. On
any day of the week, the church or its adjoining hall and classrooms
hummed with congregants, Sunday school children, women’s auxiliary
workers, deacons in meetings, and the like. In these gatherings, there was
a good chance of hearing discussion on a topic that was to become as
English as ragstone, namely Baptist mission work on the Congo.’

This mission tradition had been propagated by the first pastor of
the Chapel, Francis Tucker, who had himself worked in Calcutta with the
BMS. Another twenty-two foreign mission workers were to emanate from



Camden Road, twelve of them destined for the Congo.* As the church
fathers liked to claim with some pride, the sons and daughters of Cam-
den Road stood in the “front rank of Christ’s army.”

Today, the Camden Road Chapel is much curtailed. The ragstone
building has been leased to an organization for the homeless and the
congregation now meets in the hall behind the church. But, despite these
changes, the mission past is still a theme in the life of the congregation.
Once a year, pictures of the missionaries come out for an annual mission
féte, which first began in 1878 as the Camden Road Congo Sale. In the
hall, a roll of honor records the “fragrant™ names of church members
who peopled the Baptist missions in Congo, China, and India.

Two important names on this board—Thomas Lewis and Gwen
Lewis (figures 5 and 6)—were associated with Camden Road, where they
were married. Both went to the Congo region as missionaries and both
were to translate parts of The Pilgrim’s Progress into Kongo. In seeking to
understand the broader field of African translations of Bunyan, the evan-
gelical world of Thomas and Gwen Lewis becomes emblematic. Their
lives shuttled between the Congo and Camden Road (as well as many
other points), and provided an example, in miniature, of the complex
transnational space in which mission cultural practices were wrought.
One such practice was translation and, like all mission work, it unfolded
in and across this global arena of mission imperialism. As a process
stretched across time and space, translated texts are less bounded “events”
restricted to one locale than webs stretched across this mission domain,
synaptic networks along which currents of understanding travel back and
forth. If we wish to analyze Bunyan in the nineteenth century, we need to
situate him in this broader interactional field. This chapter begins this
task by describing the nature of the international evangelical space into
which his famous text flowed. By examining the Congo on Camden
Road, we probe the imaginative filaments of this mission imperial world
and ask how its infrastructures of the imagination were built and sus-
tained. How did the congregants of Camden Road come to construct and
internalize a picture of the Congo, especially one in which Bunyan could
be accommodated? Our story proceeds in two parts—in this chapter, we
examine how the Congo was constructed on Camden Road, and in the
next, we examine how Bunyan was accommodated in this landscape.

Rev. Francis Tucker (B.A.), the first pastor of Camden Road, was an accom-

plished and popular preacher. His sermons, “finished in style, evangelical
in tone,”™ spoke to his modestly meaned but aspirant congregation. Like
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many of the Nonconformist would-be elite, the Camden Road congregants
had moved to the rural edges of London. As Tucker reminded them, much
had been given to them and much was expected in return.’

One way to settle such evangelical debt was to carry God’s word
into what Tucker termed the “dark places.” As an area given over to cattle
raising and slaughtering, Camden contained such “dark” pockets—of
abattoir workers, dairymaids, haymaking hands, and their broods of rag-
ged children. Dickens had grown up in the vicinity and recorded it in
Dombey and Son: “frowzy fields, and cow-houses, and dung-hills, and
dust-heaps, and ditches . . . broken crockery and faded cabbage leaves.”*

Farther south lay the dark continent of the East End. This tract
of heathendom offered up objects of charity such as George Henry
Bertie, an eight-year old from Spitalfields, “redeemed” as a protégé of
Camden Road Sunday school."" The East End also offered a boundary of
self-definition. Against.the mudlarks and costermongers, against the Rus-
sians, Poles, Jews, and Chinese, against the desperate and the destitute,
Camden Road congregants could think of themselves as respectable, En-
glish, and Christian.”

In this thinking, they were aided by Tucker’s sermons, which
dwelt on the textures of heathenism, near and far. The figure of “the
Greek,” “the Jew,” and “the Hindoo” were conjured up in the chapel
along with their “degeneracy,” “profligacy,” and “vice.” Even to those
who were not “twicers” and “thricers” (those who attended two or three
sermons a week),” the message was urgently clear. “Open their eyes and
turn them from darkness to light and from the power of Satan to the
power of God.”"

Driven by Tucker’s evangelical ardor, Camden Road became an
active mission center whose arms reached both into the immediate sur-
rounds of the church and much further afield into Africa, Jamaica, and
India. Locally, the chapel underwrote two missions—one on Brewery
Road, Belle Isle, just south of the Cattle Market, and a second not far off
in Goodinge Road.” With regard to foreign missions, Camden Road fo-
cused heavily on Africa and the chapel was to support a number of sta-
tions in Cameroon and the Congo. For those involved, the local mission
outreaches and the African stations formed part of one continuous evan-
gelical field. As Gwen Lewis wrote from the Congo, “People in England
seemn to forget sometimes that I am as much interested in their work as
they are in mine. It is the same work, only we are on distant service.”"
Like Gwen, Thomas Comber (another Camden Roader) did his appren-
ticeship in the local mission outreaches and then in 1875 departed for the

47 THECONGOC ON CAMDEN ROAD



Figure 5. Thomas Lewis. Source: BMS Archives. Reproduced
with the permission of the BMS.
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Figure 6. Gwen Lewis. Source: BMS Archives. Reproduced with
the permission of the BMS.
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Cameroon and, subsequently, the Congo. From his new home, Comber, a
charismatic figure (“his belt ... buckled by the fingers of Almighty
God”)” wrote to a Camden parishioner; “Hand in hand we [work] for
the dear children at Camden . . . hand in hand we [work] for the dear
children of the Dark Continent.”

There was one garment of which Alice Hartland was particularly proud.
It was a black and red striped Chesterfield dressing gown that she and her
Camden Road sewing class had stitched for the King of the Kongo.” The
King, Dom Pedro V, was known to English Baptists through their mis-
sion magazine. He had granted land to the first Baptist missionaries who
arrived at his capital San Salvador/Mbanza Kongo in 1878 and hence
featured in frequent articles. For one shilling, readers could order his
carte de visite from Messrs Debenham and Gould in Bournemouth.”
Having read much about the King and his capital, Aljce Hartland felt she
knew both well. San Salvador “seemed quite a familiar place,” and the
King “a good natured old fellow.””

Whether the King ever received the dressing gown or what he
thought of it, we do not know. As someone descended from one of the
best-dressed dynasties, the homemade gown from Camden probably held
little allure. Since the sixteenth century, the Kingdom had been one of the
prominent slaving empires of the Renaissance Atlantic world, a monarchy
of middlemen feeding the Portuguese slave trade. The Kingdom, which
had quickly adopted Catholicism as a royal cult, supported ambassadors
in Portugal, Spain, the Low Countries, Rome, and Brazil and was itself
the seat of an episcopal see.”

Like all feudal states, the Kongo Kingdom excelled at sartorial
spectacle and panoplied performance fed by a global wardrobe of fabrics
and styles.* Locally, the area specialized in fine raffia cloth likened to
damask, velvet, and taffeta by Portuguese visitors.” Such fabric could be
enhanced with finely brayed civet skins, zebra tails, plumes, and feathers.
Male courtiers could add European capes, tabards, buskins, and rapiers,
while royal women adopted black velvet caps ornamented with jewels and
gold chain necklaces.”

When the Baptists arrived in 1878, the Kingdom was much re-
duced from the height of its seventeenth-century powers, when it had
been able to exploit its position as middlemen between kingdoms further
inland and Portuguese slavers. The Kingdom, however, was unable to
control the proliferating points of the trade and the pretensions of pro-
vincial chieftains. By the eighteenth century, it had splintered into a wel-
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ter of warring fiefdoms, and industrial production in Europe deepened
this fragmentation. As European factories churned out soap, piano keys, +
and billiard balls, markets for rubber, ivory, and gum proliferated in the
Kongo region. The trade routes for these goods were quickly monopo-
lized by the parvenu warlords who gnawed at the boundaries of the King-
dom driving it back into its original heartland in present-day northern
Angola.”

As Britain and Portugal began to vie for control of the Congo
River mouth, the King’s authority rallied briefly as both powers recog-
nized him.* When Thomas Lewis met him in 1878, the King was wearing
a Portuguese military uniform, a feathered cocked hat, and the red, er-
mine-trimmed mayoral robes of Bristol, which had been given to him as
a gift.”

The contrast between Alice’s austere dressing gown and the King’s
lavish wardrobe captures something of the Baptist enterprise in northern
Angola. Rather like the dressing gown, the Baptists were to be swallowed
up into a larger political world of feudal intricacy and intrigue. The ma-
jor players were initially the Portuguese and the Kongo court, and it was
into this byzantine world that the Baptists entered in the 1870s. Their
objective was to make inroads into the Kongo Kingdom, but, like most
Protestants, they made little imprint on the upper reaches of African
society and instead recruited slaves, orphans, and runaways. These con-—>
verts were outsiders both to the Kingdom and, subsequently, to the en-
croaching Portuguese colonial state that demanded that they assimilate
and speak Portuguese. The Baptists, by contrast, evangelized in African
languages. Protestant missions consequently became strongly associated
with “African tradition” as opposed to the assimilationist policies of the
Catholic Portuguese. Because of these linguistic politics, the Baptists built
up a substantial Kongo-speaking following and, over time, the BMS be-
came a “tribal church” in which denomination and ethnicity overlapped
to a considerable extent.”

Like all other mission organizations, the BMS aggressively pub-
licized their foreign mission endeavors. With its two freighted syllables,
the word Congo—associated with Stanley’s explorations and Living-
stone’s travels—evoked immediate and intense public interest. The pres-
ence of Islam in the east and Catholicism in the west simply added a
touch of piquancy for Protestants, many of whom believed that they
could personally hasten the advent of the Lord by ensuring that the gos-
pel was taught to all nations.” Staggering death rates for fever-prone visi-
tors encouraged, rather than dampened, these millennial expectations.
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mall wonder that the Congo became known as “the short-cut to
leaven,” As the Baptists, aided by Leopold’s annexation of the Congo
Jasin, made a push upriver from their base at San Salvador, they could
xploit the ballyhoo around these spectacular events to promote their
nission cause.

At some levels, it may appear that these accounts that exploited
he “glamor” of the Congo had little to do with the actual societies and
reople being depicted. However, if one examines the narrative strategies
hat Baptist publicity adopted, the shaping imprint of the region being
lepicted becomes apparent. Most obvious is the geography of the Congo
Uver itself, which determined a central BMS genre, namely that of travel-
ng upriver by boat. Initially, these journeys were pursued in local canoes,
ut in 1884 the society acquired the steamer Peace, which plied the navi-
rable portions of the river and formed part of its bustling traffic (which
oseph Conrad incidentally was to erase in order to depict the river as
erily deserted).”

In elaborating stories and publicity around the ship, the BMS
lid not have to look far for examples on which to draw. Most large
nission societies—whose personnel spent long periods at sea—owned at
east one sea-going vessel, like the John Williams with which we began
his book. Such ships provided endless publicity opportunities in terms
if funding drives, stories, pictures, hymns, poems, and spectacle.* View-
ng the mission ship in dock prior to its departure, for example, was a
ropular pastime. Here spectators could observe the heart-wrenching
varting of missionary and child on deck and linger to hear the very last
efrains of hymns echoing over the water as the ship left harbor (“Bear
ne on, thou restless ocean! / Let the winds my canvas swell / Heaves my
reart with warm emotion / While T go far hence to dwell”).”

A second feature of Kongo life to imprint itself on BMS publicity
vas the group among which the Baptists found their first wave of con-
erts, namely young boys who were often slaves and runaways. Letters
nd artidles from missionaries personalized these converts for a home
udience. The Missionary Herald ran frequent biographies and photo-
raphs of young male converts.” Their pictures were posted in the church
md on mission collection boxes.” One of Comber’s converts was chris-
ened “Camden Road” after the church.® From time to time, these con-
rerts would be brought back to London where they would be turned into
pectacles and mobbed by over-enthusiastic congregants.”

This combination of the young male converts along with the
-ongo River provided a framework for much BMS promotion. The pub-
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licity around boats, for example, was aimed at young Baptist boys, and
for them it became a major way of building up and occupying a concept
of the “Congo.” These boys were also encouraged to identify with
“Congo boys,” whom they “mimicked” in a variety of ways. In 1910, for
example, in a Baptist Sunday school in Bath, one could have seen groups
of young boys standing on a large floor map of the Congo making row-
ing motions with canoce paddles.” At the same time, they would have
been singing another homegrown Baptist genre, the “Congo boat song,”
These boat songs were generally the first African forms that missionaries
learned. They were originally in Lingala, a trade creole of the river that
Baptist missionaries were subsequently to promote into a language.®
Phonetic renditions of these songs in “Congo Language” were produced
with music in mission publications for use by churches.* Elsewhere, En-
glish adaptations of the “Congo boat song” were made available. One

version called “The Hymn of the Congo Convert” was sung to the tune
of “Swanee River™

Far off the Lualuba sings it
Christ died for sin

To us the tide of Congo brings it
Jesus is sure to win.*

This “Congo mimicry” was common. Sunday school pupils, for example,
were coaxed to internalize the mission geography of the Congo. In one
lesson, the teacher traced out the course of the Congo River, focusing
(like so many subsequent writers, including Conrad and Naipaul) on its
prominent bend. “I want you to follow my finger as it follows the river
straight into the heart of the continent. Here it goes in the shape of a
rough arch. Now watch while I do it again—for I want you to remember
it” In another lesson, students had to memorize the mission stations
along the river.” In London in 1916, Baptist Sunday school pupils pre-
tended to visit or, at times, to be Congo villagers. (“Today we will visit a
Congo village. Here we go along this narrow path in proper Indian file,
up this steep hill and down the other side.”)*® One could sing “Congo”
boat songs, inhabit “Congo” villages, and even memorize “Congo” id-
toms or “Congoisms” (like “he has a body,” meaning he feels sick).”
While young boys created their own “Congos” in the Sunday
school room, women stitched their versions of that far-away mission
field. They made clothes for converts,® and they sewed for fétes and for
the famed Congo Sale, a three-day event at Camden Road that generated
about £200 per year. They stitched hundreds of red and white squares for
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a huge Congo quilt measuring 11 by 12 feet. Each square was embroi-
dered with the initials of its maker as well as with phrases like “Greet the
brethren.”
The boat songs, the red and white squares, and the scrapbooks
were all ways of inventing a Congo, of living imaginatively somewhere
else. Mrs. Hartland, mother of Alice, dressing gown maker for the Kongo
King, lived on Falldand Road, a few streets away from the chapel. Her son
John joined Thomas Comber as a missionary in the Cameroon and died
there after a few months.” The Hartland household ran according to a
hectic Congo timetable. Alice and her sister Lilley (by their own descrip-
tion, in a state of “missionary excitement”) attended at Jeast six to seven
mission engagements a week.” Her mother, with limited mobility, stayed
at home and beamed spiritual energy toward the Congo mission field.
Alice was devoted to the memory of her brother in life and death. She
“curated” his objects that remained behind—a picture of him, his har-
monium, the curios he sent back (“your room looks quite African now,”
she wrote). She acquired a parrot and trained it to say his name.” She
kept up her Sunday school and home mission work among the children
of the cattle market workers. She sewed frantically for various causes and
produced untold numbers of antimacassars and white rosettes for the
Congo Sale.” When her mother died, it was said that she lived more on
the Congo than in Camden.® Much the same could be said of Alice.

While Alice Hartland pictured the Congo with ease, there were many
others, hundreds of boat songs notwithstanding, who could not do so.
Sunday school teachers complained that it was “difficult to keep the in-
terest alive in Foreign Missions as our children cannot see who they are
working for.”” What made more sense to them were the plights of the
children of the local cattle market missions and other underprivileged
«yaifs and strays”—people one could see and touch. One project that the
mission society of Camden Road took on was t0 periodically entertain
“cripples” from a nearby home. Young members in the mission society
could then sit and “mother their little crippled visitors, trying to make
them forget for a time their suffering.” On another occasion, a group of
blind children demonstrated their occupation of making cane chairs and
baskets.® This climate of caring for the weak and dependent was ex-
tended to work undertaken for the Congo. After patting the “cripples,”
children prepared bandages, sheets, and pasted Kongo greetings into old
Christmas cards for the Congo missions.”
In order to keep alive a picture of a mission far away, the Cam-
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Pl pOSSiblg:b 2 31 te()ict.whose trajectory into the mission domain was
B bringine o d-Zt e daily perfor.mances of the type we have examined
o rdatioi o i al;t Wc_>rld to thf:lr doorstep, Camden Roaders could act-
. worlgst}(l) philanthropic ‘p.aternalism. In this way, they could
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Making Bunyan Familiar in the Mission Domain

In Baptist terms, the Congo Exhibition in Bristol in 1928 was a great
success. Baptists made up only a small percentage of Protestant's 1n‘E1?—
gland, yet the attendance figure of six thousand compared well with simi-
lar ventures by other mission societies. Part of the exhibition’s appeal no
doubt lay in the tried and tested format that the organizers used. This
formula, which had been the hallmark of such events for at least three
decades, involved the visitor experiencing the exhibition as an explorer.
In the Bristol event, this format was given a Baptist spin and viewers
“navigated” the Congo River. The floor plan was horseshoe shaped. On
entering, visitors found themselves on the Lower Congo. They -strolled
past “mission stations,” “huts,” “curios,” and “tropical foliage” displayed
on the “banks” of the river. Midway, viewers passed under a rocky arch-
way, marking their movement from the Lower to the Upper Qongo. At
the end of their journey, visitors encountered another distinctively Bap-
tist feature, namely a Bunyan landmark in the form of the Interpreter-’s
House. The area was “gaily decorated” and in it the themes of the exhibi-
tion were repeated or, in the parlance of the Missionary Herald, “lessons
that should have been learned along the way were emphasized.™

The exhibition, then, drew together two favored Baptist land-
scapes—that of the Congo River and that of Bunyan. The first consti-
tuted one of their most publicized mission arenas; the second, that of a
founding father of the denomination. The year 1928 was also auspicious.
It was the fiftieth anniversary of the BMS in the Congo; the tercentenary
of Bunyan’s birth, and the 250th anniversary of the publication of The
Pilgrim’s Progress, part 1. By combining these two settings, the BMS were
playing their two strongest cards.

W. Y. Fullerton, Home Secretary of the BMS from 1912 to 1927,
improved the shining hour and produced two books, The Legacy of Bun-
yan and The Christ of the Congo River.” The first belonged to an army of
tercentenary publications and offered a Baptist angle on “the immortal
tinker”; the second book commemorated the BMS Congo half-century
anniversary. Like the Bristol exhibition, it began by inviting readers onto
the Congo River and concluded with Bunyan.

This closing Bunyan episode in Fullerton’s book concerns Mpambu,
a runaway slave who joins an American Baptist mission station, Lukenge,
near the mouth of the river. The young convert soon shows himself to be
most reliable and takes charge of a caravan to transport several large bags
of salt (“eight day’s journey through an unexplored cannibal country”).
A day or two into the trip, his porters desert him. Mpambu is left
stranded, sitting all alone on the bags of salt, until he is discovered by
some villagers. “They were overjoyed: here was not only meat but salt to
eat with it, and they made known their intention through unmistakable
pantomime.” The villagers retire briefly to summon the chief to sanction
proceedings. Mpambu pulls out a book and starts reading to wile away
the time. The book (need we add) “was a translation by Thomas Lewis of
‘The Pilgrim’s Progress, and, interested in the joys and sorrows of the
Pilgrim, Mpambu seemed scarcely conscious of his own.” When the chief
arrives, he is awed by Mpambu’s reading and the boy’s apparent lack of
concern about his impending fate. The nervous chief decides to hold over
his decision on the young boy’s destiny until the next day. Mpambu, of
course, continues to read and the villagers assume that his book has
supernatural powers. “No doubt the stranger was acquainted with its
power as a Fetish. If so, ought they not to be careful? Who could tell
what dread consequences might come from that book?” In light of this
concern, the chief releases him, but not before the indefatigable Mpambu
compels the villagers to provide him with some carriers. Mpambu finally
arrives at his destination, fatigued, but with his salt and his book intact.’

Read today, Fullerton’s story sounds comically colonial with its
cartoon cannibals and gawking chief, hypnotized by the technological
objects of the white man. For nineteenth-century Baptist (and most Non-
conformist) readers, such motifs had long been naturalized and, within
this genre, they would have recognized a mission parable about The Pil-
grim’s Progress. In this genre, Bunyan’s book acts as the hero of the story
and has miraculous powers of redemption. It wards off evildoers, it in-
timidates the chief, it saves its owner and assists in removing his burdens,
it proves itself the salt of the earth, and it “seasons” Mpambu and lays the
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ground work for the future conversion/“salting” of the villagers and their
chief. We assume, as well, that it has played a role in Mpambu’s initial
conversion.

For Baptist audiences, encountering Bunyan in the Congo, as
they did in the Bristol exhibition or Fullerton’s story, was not unusual.
Today, of course, such a combination may appear curious. For many,
Bunyan will be remembered as an “English” writer, and the Congo as
“un-English.” The two consequently would seem almost as opposites. Yet,
for Baptists like the Camden Roaders, who had “rehearsed” the Congo in
such detail, the juxtaposition was easy to accommodate. In this chapter,
we will pursue further how this association came to be “naturalized” and
how Bunyan was projected in the mission imperial domain. Our story
proceeds in three parts. First, we will begin by outlining the serninal and
revered place that Bunyan occupied in an evangelical Nonconformist

world. Second, we will examine how and why Nonconformists seized the

opportunity to publicize at home Bunyan’s “universal” successes abroad.
We will then trace the evangelical theory of texts underlying this Non-
conformist publicity work and highlight its “magical” dimensions in
terms of which texts were believed to be capable of causing dramatic
transformations in those who encountered them. Third, we will analyze
how these views come to converge with very similar “African” under-
standings of texts as magical objects or “fetishes” capable of precipitating
events in this world and the next.

To nineteenth-century Nonconformists, The Pilgrim’s Progress was a de-
votional text of extraordinary importance. Indeed, for many, it stood
second only to the Bible. This special status of the text related, on the one
hand, to the long presence of the book in Dissent and Nonconformity
and, on the other, to the renewed importance that it gained through the
Evangelical Revival. Published between 1678 and 1684, The Pilgrim’s
Progress had rapidly become a firm favorite and bestseller amongst lower-
class Dissenters and Nonconformists. In E. P. Thompson’s words, it was a
book that belonged to the heart of “poor man’s Dissent” and “humble
Nonconformity.”* The book’s social reach was to be considerably ex-
tended by the enthusiasms of the Evangelical Revival.® Central to this
movement was a stress on conversion, ideally an emotional event prefig-
ured by a haunting awareness of sin. Much of Bunyan’s work fits well
into this schema.® His autobiography, Grace Abounding to the Chief o
Sinners (1666) tells a gripping story of Bunyan’s own dramatic conver-
sion. In this story, Bunyan strives to render his internal spiritual torments
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and his subsequent victory over them. In narrating these “inner psycho-
logical terrors,” Bunyan relies heavily on personification to make his in-
ternal terrors real. In The Pilgrim’s Progress this conversion process is
spat.iah'zed and temporalized as a journey in which the protagonist,
Qhrlstian, makes his way from earth to heaven.” The language of the text
is strongly interwoven with biblical references, both in its cadence and in
the marginalia that certain editions provided.

With its riveting plot, memorable tableaux, and powerful images,
the story provided readers with a graphic and easily accessible biblicist
theology. It also equipped them with a language to talk about the emo-
tional and personal experience of religion. It was a book of “heart
power,” “branded in [the] imagination,” a text “suited to every season of
human life.”® In short, The Pilgrim’s Progress was woven into the emo-
tional fabric of evangelical Nonconformity and became a type of shadow
Bible, a text that captured the core verities of the Protestant message in
memorable and user-friendly form. It was not unusual for Nonconform-
ists to keep a copy of The Pilgrim’s Progress alongside their bedside
Bibles.?

As a book of such centrality, it was disseminated and broadcast
from numerous sites. The first of these sites was the “mini-church” of the
bousehold. Here the book was favored for Sabbath day readings, where
its exciting storyline provided some relief from the dour climate of such
events." Other styles of reading also prevailed. In addition to silent read-
ing for pleasure, the book could be used as a devotional text with the
assistance of study guides like Half-hours with Bunyan’s Pilgrim’s Progress
(1856) and Some Daily Thoughts on The Pilgrim’s Progress (1917)."
Household performance and dramatization was not uncommon.” Robert
Blatchford, editor of The Clarion (an early and important Labour news-
paper), described Bunyan as “the friend and teacher of my childhood,
The Pilgrim’s Progress was my first book . . . in my tenth year I knew it
aln?ost by heart.”” Like many other children, he amused himself by en-
acting scenes from the text. To do this, he equipped himself with a stage
sword, a paper helmet, and a breastplate. Thus prepared,

I went out as Greatheart and did deeds of valour and puissance
upon an obsolete performing poodle, retired from Astley’s
Circus, who was good enough to double the parts of Giant
Grim and the two lions.

The stairway to the bedroom was the Hill Difficulty, the

B dark lobby was the Valley of the Shadow, and often I swam in
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great fear and peril, and with profuse sputterings, across the
black River of Death which lay between kitchen and scullery.
The baby also, poor, unconscious mite, played many parts. Now
it was Christiana, and had to be defended against the poodle at
the point of the sword; now it was Faithful being tried for his
life; now it was Ignorance crossing the Black River in a cradle
boat rowed by myself as Vain-Hope; and anon it was Prudence
and Charity buckling on my harness before I went out to fight
and vanquish Carlo [the poodle] (as Apollyon) in the Vale of
Humiliation."

Yet another way of reading was through the illustrations that most texts
invariably carried. Largely through popular demand, the book had been
illustrated since its very earliest editions.”” These images often become a
crucial site of imaginative entry into the text. For many, pictures became
mnemonics for episodes in the story. For others, these illustrations were
the 'story. One nineteenth-century reader said: “If you had ever seen our
‘Pilgrim’s Progress’ with its thumbed, tousled and tattered pages, you
would have sworn that it had been read by generations of children, but
all torn pages and creases did not really mean that we had read it; they
only meant that we were never tired of looking at the pictures.”*
Bunyan could also be “consumed” through an assortment of
commodities with which fans could adorn their homes. One could drink
tea from a Bunyan cup while contemplating a portrait of Bunyan on the
wall, possibly acquired from an edition that included such pictu.res spe-
cifically for framing,” Children could make Bunyan jigsaws, whl.le the1‘r
parents displayed ever more elaborate and expensive volumes in thelr
drawing rooms.” Bunyan volumes became treasured family possessions
and were passed down across several generations, as inscriptions still
show.” One of these, in a Welsh edition, was haltingly written: “Plece yo
give this book to David John Beynon the son of John Phillip Beynon
after is father and if David will die be fore Flizabeth his sister plece to
give her.”® Others were decisive: “Hannah Williams—the  gift .to.her
daughter Jane Froud on her dying bed Aug 21 1852 at her death it is to
be given to Emma Froud daughter of the above.™ Some readers tur.ned
their texts into little reliquaries that stored photographs, news cuttings,
recipes, and letters.” One ardent Methodist, James Mellor, landscaped .hIS
Cheshire garden to resemble a Bunyan theme park.” A path snak{r{g
through rhododendron bushes, yew trees, and sycamores conducted visi-
tors past various Bunyan scenes like the Slough of Despond (a dark part
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of the garden under gnarled ash and Wellingtonia). The by-way to Hell
ran alongside a small pavilion with a wind and smoke machine to emu-
late the sites and sounds of perdition. In a departure from the original, a
small bridge assisted pedestrians across the River of Death and then me-
andered on to the Celestial City, an elevated small stone chapel fronted
by a spiral staircase.

Beyond the home, the book featured heavily in the weekly time-
table of chapelgoers. Episodes from the book fueled talks at mothers’
meetings, cottage lectures, and midweek sermons.” Choir services, can-
tatas, church pageants, and magic lantern shows shaped themselves around
themes from The Pilgrim’s Progress.” “Twicers” and “thricers” would in
all probability have had multiple Bunyan encounters. Their children
would have met Bunyan in Sunday schools and day schools and at times
would have received his book as a prize.” These Nonconformist churches
also functioned as centers of outreach to the very poor and destitute. In
spreading Bunyan to them, chapels could rely on the simplified versions
of the story charitably distributed by the Religious Tract Society (RTS),
the-predominantly Nonconformist tract organization that circulated ma-
terial “at home” and abroad. The RTS provided the text in penny parts,
in a Sunday school prize version, and in abridged editions that “featured
among even the most meager of household libraries,””

The Pilgrim’s Progess was woven into the warp and weft of Non-
conformist experience. The book was a kind of second nature that was
almost impossible, Blatchford said, to comment on or review: “I might as
well try to criticize the Lord’s Prayer.” The book was also profoundly
familiar. The characters were like friends and family, as reassuringly famil-
iar as figures “on the Front at Brighton.” Dean Stanley, at the unveiling of
Bunyan’s monument in Bedford in 1874, said, “How deeply extended is the
power of sympathy, and the force of argument, when the preacher or the
teacher knows that he can enforce his appeal with a name which . . . comes
home as if with canonical weight, by figures of speech which need only be
touched on in order to elicit an electric spark of understanding, and
satisfaction.” It was not so much a book as an environment, a set of
orientations, a language, and a currency shared by most evangelicals.

The evangelical energy that drove the dissemination of The Pil-
grint’s Progress “at home” simultaneously led to the book’s propagation
and translation in other parts of the globe. In the early stages of the
movement, missionaries received little professional training and so
tended to mimic abroad the strategies they had used among the “home
heathen.” In the view of John Brown, a biographer of Bunyan, the book
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had “always had a hold upon the toiling poor . .. the one book . . . well-
thumbed and torn to tatters among them.” As such, it suggested itself as
the “first book to be translated by the missionary.” The Pilgrim’s Progress
was frequently chosen as a tool of proselytization and, in many Noncon-
formist missions, made it into the first ten titles translated.” This process
likewise rebounded back in Britain. An historian of the RTS comments
that “the impulse which drove [the RTS] to give the Christian gospel . . .
to the heathen in distant lands drove them also to take counsel together
about the heathen at home.””

In propagating the text, the missionaries took with them the gal-
limaufry of shapes and forms that the text’s evangelical distribution “at
home” had occasioned. These included the text itself and then its ver-
sions in choir services, pageants, dramas, tableaux, magic lantern slides,
postcards (figure 7), posters, and the like. These were then used and
adapted in sermons, hymns, classrooms, Sunday schools (figure 8), and
talks.* These forms were further fragmented by methods of proselytiza-
tion that required that missionaries experiment with bits and pieces in
order to establish what would appeal to their new audiences.” These pro-
cedures promoted the fission of yet further Bunyan “molecules,” which
wafted out from mission stations at times like clouds of confetti. In the
chapters that follow, I trace how these bits and pieces were received and
interpreted by the African societies into which they floated. In the mean-
while, let us return to Britain to see how this dissemination of The Pil-
grim’s Progress was publicized back “home.”

One of the major problems bedeviling the early mission movement was
how to persuade followers to invest emotionally and materially in a ven-
ture thousand of miles away.” In a situation where British Protestants
sometimes did not know the difference between China and the Congo,”
and had little incentive to do so, it required considerable intellectual and
imaginative effort to inveigle them into identifying with remote mission
fields. As much scholarship has shown,” mission organizations evolved
imaginative and effective solutions to these problems. By “colonizing”
popular forms such as exhibitions, magazines, public meetings, picture
technology, and revival gatherings, mission societies had tremendous suc-
cess in attracting followers and glamorizing their pursuits. As we have
seen in the previous chapter, these technologies, practices, dispositions,
and methods of publicity were endlessly rehearsed and employed in con-
gregations like Camden Road.

One strategy in this battle to create personal links across the
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Figure 7. Example of RTS postcard version of The Pilgrim’s

Progress, part 2. Source: RTS/USCL Papers, the SOAS, University
of London. Reproduced with the permission of the USCL.

e

“.estranging seas”™ was to create a picture with which people could iden-
tify. One such node of familiar recognition was The Pilgrim’s Progress
and many mission discourses evoke the text as a way of estab]ish{gn ,
shared ﬁe-:ld. between themselves and their funding communities for whgrr?
.much mission publicity material was produced. Mission travelogues, for
Instance, compared difficulties along the way to sections in the book’ lik

the Slough of Despond or Hill Difficulty.” To a home audience, a forei .
landscape is rendered imaginable. e

Mission material also likened converts to characters in the story.*
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wallchart in Sunday school class, Upper Congo,.
89, (The dating of this journal is not

dated 1927-1931.) Reproduced with

Figure 8. Use of Bunyan
1920s. Source: Regions Beyond, 1928 (7,
clear. The image is taken from a volume
the permission of the RBMU.
H. Sutton Smith, speaking of his experiences at Yakusu on the Upper
Congo, wrote: .
Others who were once near the wicket gate, have beer'x ent}ce'd1
away by Mr Worldly Wiseman; other have failed to c‘hmb Hil
Difficulty. But others have come to the Saviour and_ found rest
by His sorrow and life by His Death,’ and are treading
hopefully and determinedly the road which leadeth to the
Celestial City.”

1 creates the impression that converts in the Congo
back in England. Tt also func-
for success and failure in the

This type of descriptio
tread the same spiritual path as Protestants
i hemistic form of explanation
trlnoi?ssic?rsl aﬁzr(f The passage does not question Why converts sho:ﬂ;i 1(:
should not adopt Christianity; instead the story itself serves ;S c;lni 613 piti_
nation.” Likewise, the characters in the book_ c?uld be invoke 0t eI%I v
mate relationships of inequality between missionary and cbonvlir .Ch -
sionaries tended to be tikened to leading characters 1n the ood :;1 e
Evangelist, Interpreter, or Great-heart.“. Convejts were C(im%are S
and vacillating characters who need guidance. Readers at‘ oréle ok
have experienced the relationships between such (':h:‘iractersdash enendS "
and a similar picture could be generated of the mission field thousa

miles away.
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Mission magazines, a major plank in the media repertoire, in-
voked The Pilgrim’s Progress in their articles. In cases where missionaries
had translated the text, this information featured in their biographies and
obituaries.® The book provided items of news, such as when a translation
was completed, when it had been printed, or when new illustrations were
made.* Snippets informed readers of how the book was taught in Sunday
school and deployed in church services.”

The RTS, which funded many Bunyan translations, invariably
featured some item on The Pilgrim’s Progress in each of its annual reports.
Most often this information took the form of a “league table” reporting
the latest tally of non-European languages into which the book had been
translated.* As one of the items for which the RTS most frequently pro-
vided funding, translations of The Pilgrim’s Progress feature in the histo-
ries of the organization. The book almost takes on the status of a minor
character and is discussed in a familiar tone. As a contemporary history
of the Society noted in 1899, “Christian and the rest are represented in
Japanese.”™

One major strategy for popularizing the mission endeavor in
Britain was the missionary exhibition, and these included exhibits of how
Bunyan was being propagated in the mission field.” At times, this infor-
mation featured in the RTS book display that generally formed part of
these exhibitions. Included in their stalls would be a number of “foreign”
Bunyan editions (figure 9).” In another instance, references to the book
were integrated into displays. As we have seen, the Baptist exhibition in
1928 ended with the Interpreter’s House.” In a 1909 exhibition, a “live”
display showed a missionary translating The Pilgrim’s Progress (figure 10).”
Some of these techniques were reproduced at a local level at church
meetings. Here indigenized illustrations from foreign editions also ap-
peared in displays and magic lantern shows.* Fans of the book could buy
African editions of the text that were advertised as showing “how Bunyan
appeals to the African reader.””

With regard to Africa, these publicity ventures were immeasur-
ably helped by the circumstances that unfolded in 1835 in Madagascar
surrounding the first African translation of The Pilgrim’s Progress. This
translation took shape against a background of intense persecution of
converts by the Merina royal court. The Merina king, Radama, had ini-
tially invited the LMS in 1820, with an eye to acquiring their Roman
literacy (Arabic literacy existed in small pockets), technological capacity,
and bureaucratic knowledge for his expanding kingdom. However, he
died in 1828 and the new monarch, Queen Ranavalona, switched strate-
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gies. She ordered the missionaries to leave the island and embarked on a
program of intense persecution against anyone who had taken up the
new religion.* On the eve of their departure, one of the missionaries,
David Johns wrote out a translation by hand of part of The Pilgrim’s
Progress (interleaved with illustrations cut from his edition). A further six
to eight copies were written out by the converts and these were circu-
lated.” The Malagasy Christians read and often memorized the text and
found it a source of comfort in their persecution. They also used it to
construct a framework to narrate their experiences and to make sense of
their suffering.

One convert, for example, likened his persecution to Christian’s
fight with Apollyon:

We read in the Pil[grim’s] Progress that when Christian saw
Apollion [sic] coming to meet him he began to be afraid and
to hesitate whether to return or to stand his ground, but when
he considered that he had no armour for his back he thought
that to turn his back to him might give him greater advantage
to pierce him with his darts, therefore he resolved to stand his
ground, for, said he, had I no more in my eye than the saving
of my life it would be the best way to stand. When Christian

. . . entered the Valley of the Shadow of Death, he said, though
it be a gloomy valley, yet it is the way to the Celestial City.
These words of Christian and the passages quoted above
express in few words our own feelings and views.*

Another convert wrote: “O God, do thou enable us to make the progress
that Pilgrim made, and if thy kingdom in Madagascar is to be advanced
by these means [persecution] be it s0.”® Elsewhere, a convert observed:
“and those who received the word at first are not faint, but they are
diligent in conversing together, on the favour of God towards them that
believe, and the progress of Pilgrim, though he had much to annoy him.”®
When a group of converts managed to escape, and made their way to the
coast, they narrated portions of their journey in terms of The Pilgrim’s
Progress. At one point, they took shelter in an empty house and “called it
the ‘Porter’s Lodge, for it seemed as if had been made for their relief and
security.”

The story of the Madagascar persecution was extensively re-
ported in the LMS and broader mission press.” In 1839, six converts who
had managed to escape were brought to Britain where they addressed
packed meetings.” Books and pamphlets on the persecution appeared in
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cross-dressing, and each translation occasions a new text as even a brief
look at some translated titles— The Book of Bunyan, The Traveller, A
Heaven’s Pilgrimage (the Zulu, Swahili, and Somali renditions of the ti-
tle)—will tell us.”® Nonetheless, the idea that everyone read the same
story persisted. In 1928 the Dean of Winchester wrote in an article in the
Sunday Magazine that anyone who had encountered the book would ab-
sorb its key meaning: “There are thousands of folk in obscure corners of
the earth who will never meet an Englishman in this life, but in the next
there will be one Englishman whom they will all greet as an old friend
and companion—John Bunyan, the tinker of Bedford.””

Much of this sentiment is, of course, fueled by eurocentric van-
ity. Yet, some of its strands arise from a slightly different quarter, namely
evangelical ideas regarding how texts and language work in the world.”
In terms of these ideas, religion had to be a vital and emotional experi-
ence. One agent for sparking this emotion was a religious text that could .__
have extraordinary power to “capture” readers and lodge its message
firmly in their souls.” Evangelicalism placed particular emphasis on edu-
cation and so didactic texts had an added importance.” Texts could also
become surrogate evangelists, “noiseless messengers” traveling into those
places where missionaries could not go or could not reach. In such in-
stances, tracts could, for example, put on a “Chinese coat” and so “pene-
trate even to the chamber of the Emperor.”” Against such a background,

it did not seem strange to presume that people in different countries
imbibed the same story.

o

[lustrations, too, reinforced this notion. From having such an
intimate knowledge of the story and its illustrations, readers could recog-
nize “foreign” pictures. Discussing a set of Japanese illustrations, one
commentator said, “Apollyon giv[es] a truly Japanese conception of that
great enemy.” Another observer claimed that the Japanese pictures were
“very characteristic, especially the portraiture of Mr. Worldly Wiseman
who appears before us as the very ideal of a smug, self-satisfied Pharisee.”
Such pictures signaled that everyone read the “same” story.

Embedded, then, in these mission messages was a picture of The
Pilgrim’s Progress as a text that had traveled to all corners of the world.
Nonconformist congregational and denominational audiences encoun-
tered this message repeatedly. Within these “publics,” the theme of Bun-
yan as a universal writer of the world became a “fact” and a piece of
Nonconformist common sense. This “fact” in turn featured routinely in
the plethora of ceremonies that clustered around Bunyan’s name and

memory. These events were arranged around his tomb,” relics, and realia.”
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and the inauguration of two stained-glass windows in memory of Bun-
yan, one in Southwark Cathedral (1900) and one in Westminster Abbey
(1912)." Yet, to at least some Nonconformists, these ceremonies seemed
belated and backhanded. Speaking of the 1874 unveiling of Bunyan’s
statue, one Baptist commentator added a telling aside—“so late!” Fur-
thermore, the Westminster Abbey window had not been freely given but
had instead been “shamed” out of the Established Church when a peti-
tion was started in response to a group of visiting North American Bap-
tists aghast that there was no national monument to Bunyan.” The peti-
tion to the Dean of Westminster put together by the World Evangelical
Alliance for the window noted the international circulation of Bunyan as
one of the reasons why he merited a monument of his own. One of the

press reports on the unveiling of the window read: “Millions (not only in

England, but even more in America and the colonies) [are] stirred by

[the] announcement of [the] window in the Church that reviled Bun-
yan.”® As late as 1928, in the midst of massive national tercentenary

celebrations blessed by the King, a prominent Anglican cleric could still
write an article explaining to his followers why it was important for them
to read Bunyan.” By 1928, however, any such pockets of High Church
disdain were rare, and the tercentenary events ensconced Bunyan as a
writer whose status was firmly established and recognized.

Such an account of Bunyan’s international circulation may create the im-
pression that everything was determined from England. The projection
of the text out into the evangelical world, in the first place, reflected
Nonconformist taste and priorities. Furthermore, the book provided a
shared point of focus for mission and home audience and propagated the
idea that the text that Nonconformists so loved was equally revered and
identically interpreted by converts throughout the mission world. Did the
drive to publicize the book lie solely with the imperatives of Noncon-
formist politics and its attempts to use the foreign mission venture as a
means to leverage concessions at home? Did the African locales in which
Bunyan was circulated have any impact on how the book was publicized
back home?

The Madagascan case provides an interesting answer to this "\;
question. It demonstrates that the African societies into which The Pil- [
grim’s Progress traveled did play a part in shaping the book’s fortunes in
Britain. The regional politics of Madagascan §6¢iety was critical, both in
determining how the text was taken up and how it was represented back
in Britain. As Piers Larsor’s recent analysis of LMS evangelism in Mad-
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agascar has shown, Christianity in Madagascar was vernacularized by its
recipients, who determined the conceptual terrain into which mission
belief and doctrine had to be translated. Conversion was not a shift from
a Malagasy state to something alien but rather “the creation of a new
religious consciousness and practice from various familiar and famil-
iarized cultural resources and traditions.”” Against this background, mis-
sion tracts and books, in keeping with extant sacred practice, became
treated as protective objects and charms. Larson notes that this practice
appears the most credible way of explaining the quite disproportionate
desire for reading matter amongst converts, many of whom were not
fully literate. By the ecarly 1830s, the LMS press in the capital An-
tananarivo, was producing twenty thousand items per year for a “read-
ing” population of, at most, five thousand. As Larson points out, this
understanding of documents as protective objects influenced mission-
aries, who gained a renewed understanding of the Scriptures as a “charm
of life.”” The adoption by persecuted converts of The Pilgrim’s Progress as
a charm and guide must similarly have given missionaries, and the audi-
ences to whom these stories were relayed, a revitalized grasp of the book’s
extraordinary powers and underlined, popularized, or, in some cases,
possibly even inaugurated the idea of Bunyan’s text as a second Bible
(given the practice of binding The Pilgrim’s Progress in with sections of
the Bible, a fact that featured in Nonconformist publicity on the text).
These mission depictions are inflected by Malagasy understandings of
documents as protective charms or “fetishes.” Such representations of the
text far away rebound back on the text “at home” and resonate with
evangelical andiences who themselves hold magical theories of textuality
and texts that are capable of “seizing” and utterly transforming readers.
For further evidence of such “magical” practices, one need only
look at the inscriptions and introductions to British editions that urged
readers not only to read but also to act. The text is consequently some-
thing that, fetish-like, compels its readers to particular forms Qf_Qgction in
the world. Instructions on how to read the text often take up thisTheme
and advise the reader on how they might allow themselves to be com-
pelled by the text. One inscription, for example, urged: “Reader! Whoso-
ever thou art . . . before beginning the perusal of this book . .. offer up
from thy heart, the following brief, but most comprehensive and neces-
sary petition ‘O God, for Jesus Christ’s sake, give in the Holy Spirit that I
may profit by whatever is good in this book’” Another inscription (of
1869) outlined an action for its reader to follow: “Dear Annie, Be a little
pilgrim to the Glory land.” An introduction to a 1776 edition likewise
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spoke directly to the readers and advised them how to permit the text t
compe.l them: “Let the Preface close with a word to the Reader’s hearf ’
The Pilgrim’s Progress is a parable, but it has an interpretation in Wthh
you are . . . concerned. If you live in sin, you are in the City of Destru
tion. O hear the warning voice! Flee from the wrath to comel” A hc-
of these practices remains in a First World War edition tha.t as;(lefic to
readers to sign and date an enclosed bookmark as a token of ha ing
a;c:pted c{esus as their savior. They were also requested to tear out c‘cl)lrrrllg—
ete, i :
gubfis }all:d t;l};egos:ﬁg off a postcard to the Open Air Mission that had
Slm‘ilar themes of magical conversion emerge in the story of
Mpambu with which we started. In that story, The Pilgrim’s Progress e))’(er
cases an astounding power over the villagers and changes t}im fr )
woulq—be cannibals to awestruck observers, a mission trope freque Otrln
u.sed in relation to Bunyan’s text.” For the villagers, the book is a qroItl ’
tive object or “fetish.” Such items were widely publicized in BMSplitef;:
ture 1nd ex}'ubitions and functioned as a shorthand symbol of heathen-
dom.” Baptist readers would consequently have interpreted Fullerton’s
parable as a story of the struggle between the fetishistic heathen beliefs of
the. Congo and the antifetish of The Pilgrins Progress (a surrogate Bible)
wl}lch could turn cannibals into converts. However, as with all s e};
palre.d terms, the boundary between fetish and antifet,ish is at times ':C
cer.ta1T1. Both in how Mpambu uses the book and in other mission dn_
scriptions of The Pilgrim’s Progress as a quasi-magical object, Bun arf’-
book has become a type of “fetish,” namely a material ob')ect wi,lo 5
correct I.nanipulation can compel events in the real or spirizual worlfie
Most missionaries would have been appalled at such a suggestion—.
Mpambu probably less so. Like many other mission recruits of sla
background, he had ameliorated his marginal position by becomin Y
convert and hence a guardian of the book, an object that was w’tig lal
tre'ated as a category of fetish." In his encounter with the villa ers1 e(}i’
chief, all participants recognize that he has the authority to maii u?nt
the book/fetish and it is this acknowledged power that probabl wres s
happy outcome for Mpambu. o
Early twentieth-century Baptists, of course, would not have coun-
tenanced such a reading of the Fullerton extract. For them, Bumvar’
b(.)(')k (as a second Bible) radiates holy power and vanquishes ’the suy .
stm)on anq heathendom of the fetish-enthralled villagers. Yet whatper-
one’s reading, Fullerton’s anecdote (as well the Madagasc:eln c;se) § rves
to induct Bunyan’s book into the symbolic field of the “fe:tish”—wheetrljeerS
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as a fetish in its own right or as an antifetish. In this guise, the text
fulfilled a complex role—a “fetish-like antifetish”—with compulsive
{ powers to possess and transform readers both “at home” and “abroad.”
' This perception of the text is admirably illustrated in a comment from
the introduction to a nineteenth-century edition of The Pilgrim’s Progress:

It seizes us in childhood with the strong hand of its power, our

manhood surrenders to the spell of its sweet sorcery. . . . Its
scenes are as familiar to us as the faces of home. . . . We have
seen them [characters] all, conversed with them. . . . There was

never a power which so thoroughly possessed our hearts."

As long as readers subscribed to an evangelical, hence implicitly magical,
view of Bunyan, such ideas could cohabit quite easily. However, once one
attempted a secular reading of The Pilgrim’s Progress, the magical compo-
nent of evangelicalism became a problem. Alfred Noyes, who launched
one of the first and most widely noted secular interpretations of Bunyan
in 1928, ran into precisely this dilemma. He clearly recognized—and
disapproved of—these magical powers. “When one looks at poor Cal-
iban-Bunyan himself there are symptoms of a reversion to type which all
students of primitive religion will recognize.” Bunyan we are told is mad:
“He wanted to pray to broom-sticks, to a bull, and to Satan” (in his
preconversion phase, that is).” Bunyan consequently exercises a pre-
modern power that Noyes finds, and constructs as, dangerous by equat-
ing it with African societies (the book “is on the lowest and most squalid
levels of the primitive races of Africa”; Bunyan is described as having a
“narrow and stunted brow”)."” Bunyan clearly “spooks” Noyes. Part of
this antipathy arises from a lingering class prejudice against him. Part of
it, as we shall see in chapter 10, has to do with Bunyan’s “over-associa-
tion” with colonized society and the difficulties that this posed for those
who wanted to claim him as English and “white.” Yet another (and re-
lated) dimension of this prejudice emerges from Noyes’s own attempts to
disavow a premodern superstitious British past and project it onto Africa.
By racializing a past he does not desire, Noyes seeks to exile it into a
realm that has no connection to him and that signifies primeval pastness.
Through this maneuver, he seeks to position himself in a domain that has
apparently always been secular, modern/rational, and white. Bunyan—
superstitious, irrational, and long associated with Africa—falls outside
these criteria and has to be exorcized. However, as with most such exor-
cisms, Noyes’s attempts to “ban” Bunyan to the periphery cannot work.
Instead, Bunyan lurks like a ghost around the corners of Noyes’s articles,
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emergmg as the specter of superstition each time secularism is invoked
He functions, then, as a necessary “familiar,” the ghost-like twin 'fh ut
whom terms like modernity and secularism cannot function e
e d]?)y bkemg projected in'to t}.le far.-away field of the fetish and then
reflecte lbas to Nonconformists in Britain, Bunyan and his text beco
famlhfar In a number of senses. Firstly, everyday, and hence familir:re
;S]E; 3 ;he book as a maglFal “c.harm of life” are underlined and revi—’
ed. Secondly, the book itself is made “familiar” to the world, which
seems to read it in exactly the same way as Protestants back h e lFC
na.ll.y, ’E’lS evangelical ways of reading declined, Bunyan becomesotrllxle.“f .
.mlhar of modernity, the ghost of the premodern and magical, i lf .
ing the borders of the modern and secular. ek nhabic

Vad The year w}_len Noyes wrote (1928) was a long time past the
agascan translation of 1835, but thig chapter has nevertheless sug-
gested that these two events can be read to :

. : gether. By inaugurating Bun-
z;z;nr ;rf;to;he symbphcﬁfld ‘ f),f.- F_l}‘cqaﬁtmalisman, the Malagasy tinslatifn and
flections b?ck In Britain inducted the book into a zone of magical
praitilces_tq wh_lch‘cyfi?_g‘g!j“c_gl‘_agc_iﬂigce§v,\wh0 themselvés Tead this %::1
fl?)l;n a;e&l-:;? HoweYer, as Noyes attempted to insert Bunyan into a seculzr’
d 7; fiese magical practices, both “at home” and “abroad.” becam
problem” that Noyes attempted to excise. These shifts indica’te th .
Plex transformations that awaited Bunyan’s text “at home” as it tf Coin c_l
into new zones of intellectual and spiritual practice. One crucial brisgz fn -
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Translating Bunyan
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“Prophets,” as John Whitehead noted, “arfe a nuisance. k\/\;h:fi;id[?;;;
whereof he spoke. A self-styled prophet }%mlself, he worke o e
Congo for fifty years and caused a cons1dera}?1e nulsanc;.' hlts ohdurecy
still survives in the euphlemisr?1 of obi;zgiz:toh‘fikf?:si f;gWi,th ar e
in his views . .. a lone nigure u .

irarfglu:ersl,”};l;n‘éf:i these colleagues soon aban.doned the s.tatlon ;Zt};z t(t:xlr;
work with him. Eventually his wife left him, too. His elr;l;r) Zhe e
BMS) and his children begged him to come horr;e\.N n‘ka”—stayed -
cancelled his contract. Whitehead——“‘thfe p.rophet 0 o }f\zlcongo fayed on
defiantly, returning reluctantly to B(1:1ta1n in 19416. e one:S he o
served (rather like a Baptist Kurtz), “was a fine place to
" . .

Whitehead believed fervently that God had ch.rectfed il}llm égnt};e
Congo to work as a linguist and translator. Before leavilng c:}r1 . lee endi},’
he had studied the Kongo grammar of Ho-lman Ben e‘?ll,3 < ’E it
Baptist linguist. Whitehead became convmc.ed that en1 t}(r)r B
cloik” had fallen on him and he envisioned h1.s role of tr;m}?.a e

iehty ventriloquist. His gospel translation énable im ph
Sf 'ihmllg Oth voices” (“I hope to add 8,000 more in the: n“ew‘yea: w e:
rrV:’;re pa{aer arrives,” he mused). Whitehead imagmecli (}insfr Zzliise Irje;f;er
berating across entire tiritoritlzst.as hli, il})lfr?}rl's l:za:rzlee ecom;on n e e
1 anganyika.! As relations . ee deterio-

S;’:io Vl\;'ll:gcefleai bZlieved there was a conspiraf:y todsﬂencrec:1 :s a;:::z;.d
He ignored all directives to stop work and c.ontmue ltc; o dos;;d e
equipment on the BMS account. When this channel too

ter in.

begged and pouted: “For Christ’s sake, send me that paper. . . . Abandon
me, cross me out, but let me finish the work.”

In its extremity, Whitehead’s career dramatizes two key features
of the mission translation endeavor. The first of these is the extravagant
stage—several countries with a cast of thousands—on which he saw his
translation work unfolding. A second instructive feature of Whitehead’s
career is the constant tension between him and his home committee.
Their differences were, of course, exacerbated by Whitehead’s impossible
personality. Yet, behind this personal discord, one can detect disagree-
ments that were organizational and professional. Whitehead, for example,
felt driven by an urgent apocalyptic mission to spread the word. By con-
trast, BMS structures (with their “bloodless obedience to dead rules,” as
Whitehead said) demanded caution, delay, and fiscal restraint.® White-
head (rather unusually for a missionary) craved individual glory as a
translator. Yet he worked in a mission society structure that did not favor
“one-man” translations. Like all mission organizations, the BMS—par-
ticularly in matters of biblical translation—recommended translation by
committee.

Judged from this encounter, mission translation was a vast and
vexed field. Its avowedly international scale encompassed different and
often competing interests, and ranged across the arena of mission impe-

rialism. Translation is consequently not one “event” by which a text is >

lobbed from Europe into Africa. Translations stretch across the time,
space, and ideological tensions of the mission domain. If we are to un-
derstand the complexity of such translation events, we have to follow
their threads in detail. This chapter attempts such a task. In the first part,
I examine the paradoxes inherent in mission translation and how The
Pilgrim’s Progress, as a second Bible, offered temporary relief from some
of these contradictions. I then turn to narrate a “biography” of one
Congo translation as it unfolds in time. Through this process, we gain
Insight into how various players in the mission arena imprint their inter-
est on the translation’s final form. In the third section, I trace one Cam-
eroonian translation through space, the translation undertaken by the
West Indian missionary, Joseph Jackson Fuller (figure 4). We follow the
journey of the text from Bedford (Bunyan’s hometown) to New England,
to the American South, to Jamaica, and finally to West Africa. We exam-
ine how the story becomes “black” as it travels into a slave world and
how Fuller, an ex-slave-turned-missionary, used this changed text to ne-

gotiate the contradictions of being a black missionary in a white-domi-
nated world.
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The contradictions besetting mission translation are numerous. Not only
does translation have to steer a path between different languages, differ-
ent denominations, and competing theological viewpoints,’ but it also
has to negotiate the problems of dialect (which of the many dialects
around the mission station is to be written down as a language?), orthog-
raphy (using what orthographical choices?), and local politics (taking
heed of which sets of interests?).’ Much translation is determined by first-
language converts rather than second-language missionaries. Missionaries
labor in others’ linguistic vineyards without full control over how key
ideas, concepts, and terms come to be rendered.’ Indeed the core busi-
ness of biblical translation itself rests uneasily on a set of theological fault
lines. Can heaven’s design be expressed in human idiom? Can God’s mes-
sage be transferred from one language to another? Can translation repro-
duce revelation?”

Mission translation is thus essentially about managing contradic-
tion. As such, any translation could only ever be a temporary ‘truce be-
tween clusters of warring demands. Bach piece of translation was always
provisional, one of many «rehearsals” in a process that had no final per-
formance. Indeed, many early mission translations were interleaved with
blank pages so that evangelists could jot down better phrasings or indi-
cate where sentences were not clear.” Mission journals frequently re-
ported mistranslations (“sitting on a stick” for “going to heaven,” or
“Jesus is in a snail-shell” rather than “in heaven”).” The invariable blithe-
ness of such accounts speaks not only of the contempt that some mis-
sionaries held for “savage” languages but also underlines the prevailing
view of translation as necessarily hasty and provisional.

Within this ambiguous environment, The Pilgrint’s Progress could
play a useful role. For nineteenth-century Nonconformists, as we have
seen, the book was a substitute Bible: the story of Christian and his bur-
den that rolls from his shoulders at the Cross captured in vivid and
dramatic form the essential kernel of Christianity. Through a series of
syllogistic steps, this story could come to stand for the Gospel message
and hence for the entire Bible. The deep interpenetration of Bunyan’s
language with that of the Bible, and the latter’s pervasive influence on the
text, strengthened this claim of The Pilgrim’s Progress as a substitute Bible.”

As a near-Bible, the book could share in the importance of the
Scriptures while being exempt from the rule-bound rigors of biblical
translation. Translating the entire Bible often took decades. During this
time, the Bible per se did not exist except as a scrappy handful of little
booklets indistinguishable in most regards from tracts, catechisms, or
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Engn;rjiygii;me_— [j;rts. (zif the.: Bible—particularly with regard to prophets
oy L irran 1rr‘le mlxei messages and certain missionaries re-
e om s z.itmg them.”” A small minority, taking up a peculiarly
un-Prote Aﬁ.ifaorfltion’ even ielt thfit the Bible should never be written
down in Africa languages. Whl'le missionaries argued behind the
b e si 1(sisue}f, The 'legrzm’s Progress (or parts of it) could be
ped uh a u);l;kct 0; al scrlptur_e. In this context, mission publicity
mater 2 . o ight on stories of converts who preferred Bunyan
fo the Bit ﬂ;)Ck ! 1(3151onary from the Punjab, for example, reported that
e e athturned down) the offer of a Bible. “‘I have got some-
fhing much wong erfalll z} Gospel.” And he pulled out a Pilgrim’s Progress
Compeln ooy ul. T can understand this. I cannot understand the
PP e fljlcturf‘:s resona.ted well with a “home” audience who
pah no Suc,h az)(r:E tlmzl to time, secrc‘etly harbored similar thoughts
fremeclves Such acc unts also allowed British readers to believe that they
and ¢ ay read the same book and believed the same set of
o ;l;ftlismc;n;plexny O.f the relati(?nship between Bunyan and the Bi-
e Voo cgfeargli:cs 1;1fﬂtl};3epé1351cal nature of the book itself and in
. 3 nyan text were bou i
Z:Vcitrllc;gstiroexgl the Scrlpt.ures.18 I.n the minds of some, thzci\«xtf((;gte;:tiro‘ggr:
il ﬂlus%mﬁzr. AfBapnst rne.d1cal missionary in China, for example, did
e zﬁs 01('1 evangelical purposes, and the pictures he chose ran
Bredicel o Noaa}l]nan(]i?»liﬁ)efalr;loi(:;nte}sl indisc'rirninately. They were the
the Good S'arnaritan; and the Burd’en zfnld{(i)trsr lllzle;};lxt/a?gd e My Clay
instancegl;il;:;g?ate relationship of Bunyan and the Bible was, in some
i— I,\/Ieeﬁn I—111 metaPhors of gender. Bernard Cockett, the pastor of
e ag ouse in Bedfo.rd, wrote: “[The] Pilgrim speaks 121
g (,}reath ::;nzizméi rti}:iflblfminl Ch}ll'istian missions with the inti-
ey - and istiana.”™ In t is image, the Bible becom
o the?:?g;ril: ci':)lv}a;lrlc knight wbo protects Christiana and her par‘f;
on sl Journ ZO . eaven. The lelgrzm’s Progress itself is compared to
B s b | ikecomes the Blbl'e’s female companion. The Pilgrim’s
e ]: ened to a feminized Bible, an image that usefully
e e itlaloué zone that the text occupied. The text was secular,
A Trans,lat. as fiction, yet aIS(? “true” in that it carried the Gospel
message, T fromutl}% 1t“ could »be a site of pleasure and experimentation
e & relel I e r’r’lanly d-em:ands of Bible work. Rosemary Guil-
» who “converted” The Pilgrim’s Progress into Rundi, recalls that
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i stament
she did it as a form of relaxation from the more arduous New Tes

translation that she was doing at the same time.

The Zulu version of The Pilgrim’s Progress COMIMENCES with a short fore-

word by the translator, John William Colenso, the Bishop of Natal. The

. Jed
i i Colenso found himself embroile
k eared in 1868 at a time when . . :

};;’ oan ailrjllt)ernational dispute about his theological scholarship, which had

the literal truth of the Bible. Colenso h'ad been excomxcllni.lr:c—l
cated by the southern African branch of the Anghcail (zl}t\;r;};a?zst had
é and in England.
fight legal battles both at home an Ki :
E::lk;ourgld thg opening sentences of the foreword unsurprisingly apolo
gized for the delay in the text’s appearance:

Christians, 1 have written this book about Christian tlklxat 1 _
would like you to read and get to l.cnow. But 1 besee; zf;;l ) gf
people, do not be dissatisfied that 1t. has t.aken me ’lcl lis rg o
write this book. . . . 1 was preoccupled. with slomet 1nfg vte;l yt g
that I had not foreseen. . . . I have written this boolk S0 arS/
you may read it and acquire the power tf) see [.get. 1J{xts ﬁowehite
wisdom], and know how to page [mvestl‘ga.te] it i eht e w;lv e
people. Here it is, then, the book of Chrlstlan.. You ta;veke;hat
others talk of his existence, and that he has his own boo ‘
talks about the suffering of a person who wants to knolxés/j ou23
Father, the Lord, and to have faith in Jesus Christ our King.

questioned

o was no ordinary mission translator. A Bishop and an 1i1terz1lz-
tional figure, he is probably the most promineent (;f afll B(;m.yar.lla rrz;I;Ob_
ission translator in Africa, he faced simi
tors. Nonetheless, as a mission : e ek of
is first and most obvious of these
lems to his colleagues. The fous of these was @ o S
i lear, the translation stretche _
time. As the extract makes clear, : :
ici t worth noting 1s
i ticipated. The second poin L 1
longer period than he had an ! N i e
i to its intended readers. i
that the book is already known : e
i ive Zulu believers. Bits o
i d his story already live among '
D e i d issi orld. Pieces of the
i i the Zulu mission w
book have migrated in and aroun . o o, e e
« ” off and been immersed In the
text have been “peeled” o e e et doun
i « » has cleared a space for itselt an
community. The “book” has ¢ . e, e
i i i i rrives. Like any translate ) 5
before its printed incarnation a N e
Zulu Pilgrim’s Progress has a “biography,” more complex than one mig
initially anticipate. ’ o
e Unfortunately, the records for Colenso’s translation are patc};y
and do not permit us to put together a detailed p.lcture of the.l tex s
“biography.” Instead, let us turn to another translation of The Pilgrims

Colens
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Progress (this time into Kele, a language of the Upper Congo) where
evidence is more plentiful. If we consult bibliographies or published mis-
sion accounts,” we will see that the translation appeared in 1916. Such
entries create the impression that the translation was one neat and finite
“event,” but it was, of course, only the tip of an iceberg. Below this just-
visible apex lay a deep and byzantine story.

The Kele translation of The Pilgrim’s Progress, part 1, took shape
in and around the mission station, Yakusu, established in 1895 as part of
the BMS advance up the Congo River. The station operated in a complex
linguistic environment that by some accounts included fourteen different
languages and dialects. The initial decision was to work in Lingala, the
trade language of the river, and Swahili. These were, however, second-
languages for the target population and, furthermore, some missionaries
judged them to be “mongrel” tongues. The station consequently changed
strategies and decided to work in Kele, the first-language of its desired
convert group.”

One of the earliest staff members at Yakusu was W. H. Stapleton,
the noted Baptist linguist, who arrived in 1897. Working with his assis-
tant, Bondoko, Stapleton undertook several translations including Mat-
thew, Luke, John, Acts, and one-fifth of The Pilgrim’s Progress into Kele.
This fragment was completed in 1902 and then sent back to London for
printing. It finally appeared about three years later as a freestanding
thirty-two-page book in 1905, a year before Stapleton’s death.”

The baton then passed to H. Sutton Smith, like Stapleton from
the Rye Lane Baptist Chapel in Peckham, London. He arrived at Yakusu
in 1899 and soon established a close working relationship with a young
convert, Itindi. Together, this pair tackled Hebrews and Colossians. In
1909 Sutton Smith and Itindi undertook the next chunk of Bunyan, but
managed only a half-dozen more pages before Sutton Smith became ill
and relocated to China.* In the same year, the energetic Charles Pugh
arrived and found that pupils on the station were familiar with the story
and could recite parts of it from the Stapleton translation.” Possibly
spurred by this enthusiasm, Pugh took up where Sutton Smith had left
off and quickly added another twenty pages.*

By early 1910, the sections translated by Sutton Smith/Itindi and
Pugh began to be serialized in the Yakusu periodical Mboli ya Tengai. The
first episode appeared in April 1910 and the serial ran for two years.”
This curtailed form of the story proved popular among readers (“more
acceptable to the native mind,” in Pugh’s words) and no doubt because
of this popularity, Pugh was requested by the station committee to com-
pile a “complete” abridgement of the story.” Performing six hours of
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translation a week, he abridged the entire part 1 by revising earlier trans-
lations and by undertaking a summarized translation of the remainder of
the text® His version finally appeared in a 64-page edition in 1916.
Pugh’s version proved to be so popular that it was again serialized in
1925, in extracts that were sometimes less than one hundred words.”
Subsequent editions in book form of Pugh’s abridged translation ap-
peared regularly until at least 1958 and are quite probably still in print
amongst Kele-speaking Protestants.”

As this story of one translation demonstrates, any Bunyan edi-
tion was made in a tangled web that stretched across continents. Within
this web lay a number of interacting sites linked by filaments of coopera-
tion and conflict. The first of these, in our Kele story, concerns the com-
plex linguistic environment in which translation proceeded. In a multi-
lingual situation, the decision to work in Kele registered a variety of
political interests. Those missionaries favoring the large-scale languages,
Lingala and Swahili, were in all likelihood modernists (or aggressive
evangelicals, or both). For them, the reach of such languages offered the
economies of scale they sought”® Those favoring small languages were
generally antimodernist in outlook and wanted to protect the “purity” of
African societies from social change. For some Kele-speakers (a small
group today numbering only 160,000), the chance to get their language
promoted by the mission must have held considerable political attrac-
tion. However, at the same time, other Kele-speakers probably regarded
the opportunity as a double-edged sword given that mission transcrip-
tion often produced a language not entirely recognizable to its speakers.
Part of this problem had to do with “mission station jargon.” Eugene
Nida of the American Bible Society explains:

Earlier missionaries have in some instances decided to
‘improve’ on the language of the natives by introducing some
of their own ideas about how its grammar should be changed,
or perhaps they have just not learned the language well and the
natives . . . have actually come to copy the mistakes of the
missionaries. . . . On the other hand, some natives employ a
‘reduced’ form of the language around the mission station just
because they discover that the missionary is not competent to
understand fully the more elaborate and intricate grammatical
forms.”

At Yakusu, this general mission problem was compounded by the fact
that mission converts and hence translators were slaves, runaways, and
young boys, as was the case with Stapleton’s and Sutton Smith’s assistants,
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Bond?ko and Itindi. The mission station jargon and its written mani-
festation inevitably reflected the sociolects of these groups.

Also contested, if not to the same degree as the question of target
language, was the issue of whether and when to translate Bunyan. Most
Noncqnfgrmists, of course, considered The Pilgrim’s Progress an ev:;ngeli-
cal priority. One might consequently anticipate little mission disagree-
ment about devoting resources for translating Bunyan as soon as issi—
bl.e. Stapleton did indeed put Bunyan very high up on his list. By thf time
hlS‘ fragment of The Pilgrim’s Progress appeared in 1905, the “Bible” com-
prised only a handful of books: Matthew, Mark, Luke, John, Acts, Epis-
tle.s, and Nehemiah.” Judged alongside this huddle of bookl,ets T)he I})’il-
grlm{s Progress must have seemed nearly as weighty as the, “Bible.”
s it;ll)i Ez(:;tvizs,h ?;\fsrever, a Baptist and Bunyan would have been especially

However, even Baptists sometimes argued about Bunyan’s useful-
ness. The fractious Whitehead, for example, felt that the text was “ob-
scure” and “awkward” but did concede that it may “be alright later on.”
Beyond the Baptist fold, arguments about Bunyan became more aa;te
Many of these .disagreements were staged in the Congo Mission Confer-.
ence, an organization that attempted to institute cooperative production
of literature between Protestant mission societies in the Catholic-domi-
nated Belgian Congo. Herbert Smith of the U.S.-based Disciples of Christ
Cc-m%o Mission commented: “It is surprising to some of us to find Pil-
grim’s Progress in nine different tongues.” J. A. Clark commented:

Then there is the Pilgrim’s Progress which ought to be very
us'eful in spite of many difficulties. I would however cut out
Wllth ur'lsparing hand the greater part of the long theological
discussions. . . . And the book should be translated literally, but
very freely. It strikes me too that the second part is likely t(; be
morte popular than the first, as it contains more humour and
the larger number of pilgrims, some of them children, makes
for more human interest for the readers.”

E. G}lyt(?n of the Congo Balolo Mission, a small British-based nonde-
nominational organization, somewhat surprisingly, felt that Bunyan was
not .the best choice: “We must consider the mind of the native sz), as not
to give him ideas which are distinctly European. In the Pilgrim’s Progress
there. is much that is incomprehensible on that account.” G Thomis a
Baptist, stoutly defended the book: “the Pilgrim’s Progress wi'll becom,
large factor in the imagination of the native.” o
However, when it came to funders (another crucial link in the
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translation chain), such local differences of opinio'n evaporated. In 1ie~
porting back to their funding structures, m%ssmnarles prese.nted tr;ms a-
tions of The Pilgrim’s Progress in an unrelentingly fayorable light. T. e tfext
was well known to home audiences and around this point of famlharltyi
mission publicity wove a story of the miraculous book that could compe
spectacular changes in “heathens.” Pugh, for example, told a mlssu;n
breakfast at the Cannon Street Hotel in London about the Kele transla-

tion. Part of his story reads:

when I reached the station [Yakusu] . . . many boys ?md girls
were able, not only to read the book, but also to recite passages
from it. And not only so, but there were many who had read
the book to such good purpose that they had set out from the
City of Destruction with their faces steadfastly set tm{varc.is the
glorious City, and as they had journeyed along the pilgrim way
had come to that place, somewhat ascending, on the summit of
which stood the Cross, and there, near the Cross, the burden'
had rolled off from their shoulders, and rolled and rolled until
it fell into the grave there and was seen no more.*

Pugh, a superb publicist, was speaking to an English evangelical audience
who knew Bunyan intimately. He invokes what many regard as .the 1core
segment of the text, namely the scene at the cross wherelChnsnan oses
his burden. For many readers, it was an electric rrlxoment in th'e narratl;;e
and was quoted and requoted in evangf.ali.cal circles.” Hearing Eug ks
story, which employs phrases from the original, the guests at the break-
fast must have felt that African converts understood the text exactly as
e dld.But what did converts make of the text? This question is often
difficult to answer, since in this case we have to work only with pronounce-
ments from missionaries. Yet, with careful reading, there are some deduc-
tions we can make. With the Kele translation, as we héve seen, Yakus.u
readers had the choice of Stapleton’s version or t.he abndged.nuggets hm
the periodical. They voted for the latter. 01"16 possible expllanatlor% for this
popularity (apart from ease of reading) is that the serial ve.:r51lo:i1' gave
readers only the narrative highlights and cut out t}'1e theologica 1sc.us—1
sion. Much of this theological discussion exemphf}ed. core evanfellca
Protestant belief. Yet, as research on African Christianity reveals,” con-
verts were discriminating in which parts of the Protestant package they
accepted. One cornerstone of Protestant belief that never took any hol'd
in the continent was the idea of original sin.*” Yet, the central image 1n

84 CHAPTER3

the text, namely the burden on Christian’s back, stands precisely for his
original sin, which is then elaborated upon in the theological discussions
elsewhere in the text. By sloughing off the text’s theology, African readers
could bypass those sections of Protestant thought that made no sense to
them. As we shall see in the chapters that follow, by adopting this strat-
egy, African converts could also redeem certain images in the story—like
the burden on Christian’s back—and put these to work to explain the
new and burdensome colonial circumstances they had to face. Through ;
these strategies, the popular taste of converts registered itself in how Bun-
yan was translated and helped to dictate the final form of the book as a
series of abridged episodes.

In looking at the Kele translation saga, one “event” turns out to
be underpinned by an extensive network of relationships along which
ideas and images of the texts traveled. Different players in this field (Bap-
tist missionary, Kele convert, cross-mission council, funders, and so on)
supported divergent understandings of the text rooted in their various
local worlds. But, at the same time, missionaries worked to promote the
idea of a “universal” story, read in the same way by all participants. In
the zone created by this publicity, “images” of Bunyan could start to
confront each other and produce a chemistry that, as we shall see in
chapter 10, was to affect his standing in England profoundly.

Striking, too, in this Kele saga, is the fragmentary nature of the
translation. The text did not evolve smoothly from English to Kele in one
complete unit: bits and pieces were translated, earlier versions were re-
vised and abridged, and fragments were “trialed” in periodicals then re-
formulated in an abridged edition. This “magpie” method, as others have
shown,* was central to mission endeavor, which, of necessity, had to
experiment with shreds and patches to see what would appeal to their
new audiences. In their attempt to create a shared field of metaphor and
image, missions had to be permanent experimenters, trying out new
strategies and media at every turn. In keeping with these practices, The
Pilgrim’s Progress (even once it was translated) was broadcast from many
sites. These included the classroom, Sunday school (figure 8), pulpit,
choir, debating society, and school play.” It was also disseminated via
different media: magic lantern slide, poster, postcard (figure 7), book
illustration, periodical, school reader, drama, sermon, and hymn.”

In all these various sites and via these different media, versions
of The Pilgrim’s Progress were crafted and recrafted, fashioned and re-
fashioned—a process that stretched out over decades. It is consequently
impossible to locate any trwﬂ in time. It is like-
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wise impossible to locate it as one neat dot in space. When I ﬁrst‘ com-
menced this research, T kept a map showing each Bunyan transl?tlon in
Africa as a dot. Every time I located a new one, I proudly addefl it t9 my
collection until T had a “measled” map of the continent showing eighty
translations. However, as the research progressed, I .cam¢.e to understand
that such a representation was misleading. Each dot }mphed ‘that a trans-
lation is a bounded and local event, cut off from the international threads
that run into and from it. Particularly if we wi.sh to gnderstand how
cultural history is made transnationally, then it is crucial that we trace
these threads both through time and space. Having 1ook<?d at one transla-
tion through time, let us turn to another in space. 'ljhxs story concerns
Joseph Jackson Fuller and Bunyan in the black Atlantic.

The first chapter of W.E.B. Du Bois’s The Souls of'Black Folk sketches out
his famous notion of double consciousness as “this sense of ,ahfvays look-
ing at one’s self through the eyes of others, of measuring one S»Ss?ul })y ffhi
tape of a world that looks on in amused conjcempt and pity.”" His firs
chapter also outlines an African American hlstor.y of attempts to over-
come this doubleness “to merge [a] double self into a bett?r and truer
self,” of attempts to be “both a Negro and an A.mencan, without being
cursed and spit upon by his fellows, without having the doors of Oppﬁr-t
tunity closed roughly in his face.” In this struggle, thfere have bee.n wha
Du Bois terms many “false gods” of utopian expectation. Emancipation,
black male enfranchisement, and then educational advancemer?t——-all
these promised redemption and each in turn was blocked by continuing
violence and racism—"“the holocaust of war, the terrors of the ”I:u-Klux
Klan, the lies of carpet-baggers, the disorganization of 1nd1‘15t‘ry. In de-
scribing the grim journey along this careworn path, Pu Bois introduces a
number of images from Bunyan. He speaks of the blghway of Ernan.a}—l
pation and law, steep and rugged, but straight, leading to heights hig]
enough to overlook life.” He continues:

Up the new path the advance guard toiled, slov'vl}f, ‘heavily,
doggedly. . . . It was weary work. The cold statistician wrote
down the inches of progress here and there, noted also where
here and there a foot had slipped or some one had t:a]len‘ To
the tired climbers, the horizon was ever dark, the mists were
often cold. . . . Canaan was always dim and far away. If, .
however, the vistas disclosed yet no goal, no resting—Place, little
but flattery and criticism, the journey at least gave leisure for
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reflection and self-examination; it changed the child of
emancipation to the youth with dawning self-consciousness,
self-realization, self-respect.™

A few lines later, the submerged Bunyan references become explicit: “For
the first time [the Negro] sought to analyze the burden he bore upon his
back, that dead-weight of social degradation partially masked behind a
half-named Negro problem.™

Du Bois’s politicized interpretation of Bunyan’s allegory, in cer-
tain respects, resembles the Kele reading strategies outlined above. Both
retain key Bunyan symbols, empty them of their prior meaning, and then
fill them with new political content. Both, importantly, construe the cen-
tral figure of the story as a black character. This “translation” of the story
was one of the consequences of its journeys—across the Atlantic and into
Africa—and raises fascinating questions about Bunyan in the diaspora
and African American uses of The Pilgrim’s Progress.

Curiously, this is a story that, to my knowledge, has never been
told. When it is, a key figure in the saga will be Joseph Jackson Fuller,
born a slave in Jamaica and for much of his life a missionary in the
Cameroon in West Africa. During his mission tenure, he was to complete
two Bunyan translations, one into Isubu and the other into Duala, the
trading language associated with the city of the same name. As this sec-
tion seeks to show, Fuller, in undertaking these translations, was able to
draw on a multiple Jamaican Bunyan inheritance that was shaped by
three major streams. One part of this bequest came to him from a black
Baptist tradition forged first in the American South and then brought by
African American missionaries to Jamaica. A second part of it was be-
queathed to him by British Baptists who began working in Jamaica in
1814. A third part of it was formulated in the terrain of slave religion,
where bits of Bunyan were reshaped to fit into a world of African creole
spiritual experience. Inheriting these streams in which Bunyan characters
could be black, white, American, Jamaican, British, slave, or free, Fuller
could only have been “doubly conscious” of the text as a prism revealing
the fluidity of racial identities, even where such identities had been vio-
lently created, imposed, and upheld. It was an insight that he would draw
on as he walked the tightrope of being a black West Indian missionary
among predominantly white British colleagues.

Our story proceeds in three sections. We first trace the spread of
the text from Bedford (Bunyan’s hometown) to Jamaica. We then exam-
ine how, in Jamaica, different Bunyan traditions arose around black Bap-
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tist preachers, slaves, and British Baptists. Finally, we examine Fuller’s
mission experience in West Africa and how he used his Jamaican Bunyan
inheritance, not so much among converts (a subject on which there is
little information) but among his colleagues.

The Pilgrim’s Progress was written in the wake of the collapse of
the English Revolution. In a climate of renewed persecution against Dis-
senters, Bunyan was jailed for illegal preaching and most of the text was
produced in prison. The first part of the book appeared in 1678 (the
second in 1684) and immediately found favor among the poor and reli-
giously persecuted. Many of these Dissenters fled (or were transported)
to New England and the popular Bunyan text went with them. As a
Puritan classic, it was strongly woven into the secular and spiritual lives
of the early settlers.”

In the three decades after the American War of Independence,
the text widened its reach, courtesy of popular evangelized versions of
Christianity. From these demotic religious sites, evangelical ideas (and
Bunyan as part of them) seeped into slave Christianities. Baptists and
Methodists spearheaded this process. Their enthusiastic evangelical style
was accessible, and its raptures and spectacles approximated the religious
heritage of Africans. One text they often imparted was The Pilgrim’s Prog-

ress, which left an imprint on some of the central metaphors of slave
Christianity.” Abolitionists, too, took up the text. A book entitled Pil-
grim’s Progress in the Last Days turns Bunyan’s story into an abolitionist
tract in which Christian is of “dark hue” and is accompanied by a fugi-
tive slave, White-heart.”

One feature of early African American Christianity was the fig-
ure of the preacher. These men not only played a decisive role in shaping
African American Christianity but also established independent congre-
gations and churches.” Some of these preachers turned themselves into
missionaries and took on the task of spreading a distinctively black
Christianity. One such person was George Liele, a slave who capitalized

on the disruptions of the Revolutionary War to establish a separate black
Baptist church in Silver Bluff, South Carolina.®® During the War, Liele,
like many other slaves, fought for the British. After the war, Liele was
freed by his owner Henry Sharp but then reenslaved by Sharp’s family.
He managed to free himself again and made his way to Jamaica in 1782
with his wife and four children. In Kingston, he started preaching and
soon attracted hundreds of converts.® Liele was joined by two other Afri-
can American ex-slaves, Moses Baker and George Gibbs, who subse-
quently set up their own churches.” At the request of Liele and other
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church leade.rs, an invitation was issued in 1803 to the BMS to send
;n\:ioys to ass'lst. t‘he chuth. BMS representatives finally arrived in 1814 to
nd a bla.ck-lmtlated religious movement, eight thousand strong.”
Liele was a reader of Bunyan.” It also seems that he n;a hav:
used Burllyan as a source for instructing his congregants.” His inte)rlest i
Bunyan is hardly surprising for a Baptist, but the parallels in their ki .
may also have sparked Liele’s curiosity. Both were Dissenters lab ing
under ‘Established Church rule; both fell foul of a ban on unautho(;;;zg
p.reafhl‘ng; and both were imprisoned. Contemporary descriptions of
Ll_eles }ncarceration in 1794 could have come directly from PBu K
trial. Liele was arraigned for “uttering dangerous and seditious wzﬁn’s’
One extant report observed: “He was charged with preaching sediti .
and was cast into prison and put in irons.” g
e dHowever, Liele was not only a Dissenter but also black, and so
suffere compounded oppressions. In addition to being arraigned for
illegal preaching, he was imprisoned for preaching to slaves Hegwa 1
persecuted as a black intellectual in a white slave-holdin- soci tS al-;'o
f:olleague,. George Gibb, was likewise imprisoned. “He wasgonce et}z’r .
into Spanish Town jail, and confined there for four days, for havin lfwn
caught te.:aching the slaves. He was many times found or; estates eltgj’n'()'lelrt1
z:;le ga:t into th‘e dungeon, and his feet placed in the bilboes, for hairging’
o enter into a ne i :
dared to enter into @ bygcll‘zy.ljljguse to teach those by night to whom he
In th_is black Baptist context, Bunyan’s story offered preacher
Il:lOdel of maintaining faith under conditions of persecution. The n o
tive could. (.easily be “doubled” so that it encompassed bot}.l a reliair s
and a political message. As Christopher Hill has frequently pointedg (()) u’(S
tbe text can be read not only as an evangelical drama of redemption fr .
sin but al§o as a story about redemption from feudal slavery. “*’pChrist'Orn
we learn, is subject to a tyrannical lord, Apollyon, who ruthlf;ssl ex lla'rtl)
his laborers. Christian has fled his service and pledges himselfyas 5 ?cil?
lower of a new humane master, Jesus. Apollyon, figured as a fearful mon- T
ster, confronts Christian, who refuses to return to his oppressive servic
A ﬁg'ht ensues, with Christian finally putting Apollyon to flight Inke'
Jamaican context, where Christian was probably read as a black cghal'racte ;
such scenes would have allowed readers to interpret The Pilgrim’s Pro rer’
as an allegory on the burdens of religious persecution of black Dissegt .
in the Caribbea.n: as well as an allegory about the burdens of slavern .
e B The British Baptists who arrived from 1814 were ardent Bu}r,;yan
s. Bunyan had long been scripted into their denominational traditions
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and, of all Nonconformists, they were the most active propagators of The
Pilgrim’s Progress. The British Baptists who traveled to Jamaica were also
abolitionists, and so would have been sympathetic to the interpretations
of Bunyan evolved by Liele and other preachers. A black Baptist reading
of Bunyan, which stressed a double salvation from the bondage of both
sin and slavery, would have made sense to them.® However, at the same
time, the British Baptists differed in theological orientation from their
black Baptist colleagues. Both groups were nominally evangelical but
came out of very different traditions. The black Baptists laid great stress
on spiritual experience and charismatic gifts. The British Baptists empha-
sized conversion and pastoral guidance.” These were also the themes they
liked to extract from Bunyan. Bunyan’s autobiography and The Pilgrim’s
Progress offered a model of what an evangelical conversion should be. Its
ingredients were a great awareness of sin, and an emotional conversion
followed by close contact with a pastor. In Bunyan’s own life, this figure
was the preacher John Gifford and, in The Pilgrim’s Progress, the charac-
ter Evangelist takes on this role. The autobiographical writings of James
Mursell Phillipo, an important British Baptist figure in Jamaica and a
teacher of Fuller, exemplify this British Baptist understanding of Bunyan.
Phillipo’s life story commences with an account of his conversion that is
prefigured by a terrible sense of sin. He decides to join the Baptist church
and then experiences a profound moment of conversion, which he de-
scribes through language drawn from The Pilgrim’s Progress.” For black
Baptists, conversion did not have to take this form. Instead, dreams, vi-
sions, or spiritual visitations could all betoken conversion that, further-
more, did not have to be mediated through a trained minister.” For Brit-
ish Baptists, however, Bunyan offered the “recipe” for guided evangelical
conversion, and they propagated these views systematically from their
churches and schools.

Such debates about Bunyan were, of course, open only to those
who could read the text in considerable and careful detail. Slaves were
seldom permitted to acquire any literacy and so would not have read the
text. But, from both British and Jamaican Baptist preachers, they would
have heard fragments of the story, and a few of these made their way into
popular slave religious practice. The contours of this religion, as others
have shown, were strongly gnostic, and religious experience was primar-
ily about spiritual encounters and mystical revelation.” Dreams and vi-
sions were highly prized and came direct to the believer rather than being
mediated via a minister or a written text. As Edward Brathwaite and
others have shown, this creole Christianity was indebted to African no-
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tions of spiritual life that stressed spirit-contact and possession rather
than “worship” in the European Christian sense.™

In the records of Jamaican slave Christianity, the Bunyan rem-

nants are noticeable. Some of these are, no doubt, random phenomena
Take, er example, the case of a dream reported by a slave from the north'
of the island. In this dream, he found himself sitting under a tree with a
heavy basket at his feet. A white man approached him and bade him pick
up the load and follow. They proceeded until they came to a large Eol

and the guide told the dreamer to cast the basket into the holeg7S Thiz
dream fragment is reminiscent of The Pilgrim’s Progress. Christian.carries
a load, he meets a stranger who directs him on his way and eventually hi

burden rolls into a large hole when he confronts the cross. In evan e};icai
terms, this episode makes up the core of the story. The dreamfr can
ha‘rdly have been aware of this but he may have encountered versions of
FhlS key piece of Bunyan via the black Baptist network (or “Black Fam-
ily,” as it was sometimes known).”

Othe'r uses of fragments from The Pilgrim’s Progress appear to be
more purposive. Most notable in this regard is the idea of the “passport
to heaven.”” In this practice, tickets were given out by local Baptist
lead'ers to their group members to vouch that they were suitably pre Ered
for important church rituals. These pieces of paper were known as ‘P ass-
Rorts to heaven” and, in some cases, slaves were buried claspin I‘zhei
tleets.’“ The origins of this practice have been located in two sghere )
FII'S.'(, as Philip Curtin has indicated, the piece of paper is subPect tz
African creole religious beliefs and is treated as a sacred object or “]fetish”
that can compel spiritual events: in this case, causing the gates of heaven
to open.” Second, documents in slave societies were a key part of the
apparatus of ruling and were used to control the movement of slaves who
had, for example, to carry a permissory letter to travel. Consequently, the
idea of entry to a venue of power being conditional on a piece of Y; er
would.have accorded with slaves’ everyday experiences. To these tvfo IZX—
pla_me’mons, we can add a third that concerns the final scenes of The Pil-
grim’s Progress, part 1. Here Christian and Hopeful arrive at the gates of
heaven and are asked for their “certificates.” After these are scrutinized
t.he two characters are admitted to paradise. Those without certiﬁcates,
like the character Ignorance, go straight to hell. ’

Slave ideas of “passports to heaven” share parallels with this

scene, which must have been one tributary for the notion, either via oral 1/ /

;eltellings.of tEe stor’y or possibly through illustrations.” The scene fur-
er provides “proof” of the idea, particularly as it comes from a text that
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carried almost as much authority as the Bible. The episode also drama-
tizes a creolized view of literacy and of documents that draws together
“African” and “European” understandings. In “African” terms, the docu-
ments in the scene function as magical and protective tokens and so
embody “African” notions of spiritual power. But, at the same time, the
documents also appear to be part of a bureaucratic apparatus of slave-
owner rule and so encapsulate the power of the slave-owning state. The
piece of paper, then, represents a portfolio of power in which its holder
might share. As we shall see in chapter 6, African readers, too, often
singled out this scene and for broadly similar reasons. Both communities
of interpreters were, in effect, formulating a diasporic mode of reading
Bunyan. In this hermeneutic practice, parts of the text were extracted and
then used as a template to analyze situations of great inequality with a
view to understanding the nature of power at work in these contexts.

In Jamaica, then, The Pilgrim’s Progress arrived from the Baptist
American South already shaped as a book about black experience. In its
new context, the text was further “baptized” in the currents of Caribbean
intellectual traditions. Among slaves, usable bits of Bunyan were resitu-
ated in the landscapes of popular spiritual religion and redemption.
Preachers, drawing on experiences in the American South and Jamaica,
elaborated a reading of the text in which notions of redemption carried
both a political and evangelical meaning. British Baptists expounded a
similar reading, but, because of their denominational history, strongly
underlined Bunyan’s evangelicalism.

These particular traditions of Bunyan that swirled together in
Jamaica were to take yet a further journey, this time as part of the post-
emancipation West Indian missionary contingent to West Africa.” This
movement was inspired by the belief that “Africa must be civilized by
Africans” and that those who had African ancestors would be less prone
to the diseases and fevers of the continent. One of the first Jamaicans to
join the venture was Alexander McCloud Fuller and, at his express be-
hest, his son, Joseph Jackson, also joined the mission in 1844.

The mission was destined for failure. Recruited in evangelical
haste, poorly trained, demeaningly supervised by white missionaries, re-
sented by coastal chiefs seeking white British agents, and ravaged by ma-
laria, the Jamaicans mostly left the continent after only a few years. Fuller
persevered, working initially under the mentorship of another Jamaican,

Richard Merrick, who died in 1849, only five years after Fuller’s arrival.”
Like many missionaries, Fuller passed through trials—he lost a wife and
two children, his house was attacked, he suffered from all manner of
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1llne:ss. Y.et, as a black missionary, he experienced additional burdens
Unhke his white colleagues, he had only restricted rights to furlough and:
}‘n forty-five years had just two such breaks. He had to live the lifeg of an
example” to Africans—a black man living with one wife. He had to
occupy thfe a'rnbiguous terrain of the black Jamaican missionary in Africa
As one missionary observed, “The natives . . . are natives, and the Euro;
peans are Europeans; but those from Jamaica are neither.”* These condi-
tions r.lotwithstanding, Fuller was one of the very few to remain behind
He built up a successful mission and worked there until 1888, when thc;
German:s seized the Cameroon and his station was handed o,ver to the
Basejl Mission. He left the Cameroon privately heart-broken (“the pain of
liavmg a life’s work I can scarcely d[e]scribe”) but publicly conciliator
(“He who ruleth on high knows that which is best for his children”).* ’
.Part of Fuller’s work included translation, and he “convert'ed”
Bunyan' into two languages, Isubu and Duala. We know little about these
transl.atlons or how they were received. Available evidence does suggest
that in some respects, Fuller presented his translation in an orthodm;
evangelical vein. The introduction to the Duala translation (1885) ex
presses the hope that the text “will tend to expand [converts'] knowled _
of th(‘e Christian religion so different from their former superstition.” i:
the time of doing the Duala translation, the only book available i-n the
languag'e was the “Holy Scriptures,” and so, in selecting Bunyan, Fuller
was again making a standard evangelical choice. )
Becal.lse evidence on Fuller’s translations is limited, it does not
flllOW us detailed insight into whether he carried forward an),r “Jamaican”
11-1ﬂect10ns of the text. We do know, however, that Fuller defined his mis-
sion vocation from a West Indian perspective and felt that he had a par-
ticular calling to return to Africa: “God intends that Africa whichphas
long had to bear the burdens of oppressions of all nations s},lall take her
Elace among the children of men.” He saw himself as an ’agent carryin
messages of love and salvation to those . . . in our fatherland who);1 3
been so long held in bondage of sin.”” ’
As an evangelical Jamaican Baptist, Fuller would almost certainl
h.ave seen Bunyan as one of the “messages”.that he was carrying to Af)-,
rica, and he was indeed very proud of his translations, which feature in
his :.atiltobiography and his obituary® As a Jamaican, he had inherited
trad1t10n§ of the text in which characters changed race and nationalit
transmuting from seventeenth-century English folk to African Americ ;
and thf:n Caribbean slaves. His Cameroonian translations of Bunyan man
have aimed for a similar outcome in which his Duala Baptist }c,onver?s,
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could read the text as a story about themselves and their struggles. Such a
translation strategy would, of course, unmoor traditional conceptions of
Bunyan as a “white” writer telling a «white” story. Freed of its moorings,
the text could become a zone of experimentation in which identities (“Ja-
maican,” “Cameroonian,” “glave,” “free,” “black,” “white,” “African,”
“European,” and so on) could be “tried out” and shifted around.
Seen in this way, The Pilgrim’s Progress could become a sur-
prisingly useful resource for negotiating the contradictions of being a
black missionary in a white world. In a situation where missionaries were
generally white and converts black, the position of the black missionary
was ambiguous. One BMS strategy for managing this topsy-turvy envi-
ronment was a particular politics of the public and the private. In terms
of this tactic, black missionaries were treated as “white” in public and
“black” in private. In an obituary of S. C. Gordon, a Jamaican missionary
in the Congo, one of his colleagues said: “[Those who dealt with him)
forgot his colour, and indeed, in the best and highest sense of the word,
he was to his colleagues, as well as to officials and others, 2 ‘white man.”*
? In private, white missionaries at times expressed different opinions, rail-
ing against their colleagues, who became redefined as “black” G. K.
Prince, a leader of the Jamaican mission to the Cameroon, referred in
private correspondence 10 the West Indians as “spots and canker worms
to the Society.”™
Another type of response was for white missionaries t0 position
themselves as “black.” Fuller, in fact, witnessed such an episode at close
range, when in 1859 a dispute arose between a hotheaded new recruit,
Alexander Innis, and Alfred Saker, the senior missionary in the Cam-
eroon. Seeking to position himself as the “quasi-black” “friend of the
native,” the working-class Innis accused Saker of violently assaulting Afri-
can converts. In order to try and gain support, Innis wanted Fuller to
come out publicly as a black missionary supporting a white colleague
(Innis) against another white colleague (Saker), all on behalf of “helpless”
African converts crying out for Innis’s protection. Fuller demurred. In his
reading of matters, the home committee would brush the event aside,
saying, “‘Oh, its only th{at] black fellow again!” Innis was dismissed
from the BMS and made something of a minor career retailing the Saker
saga in public forums. In later years, he attacked Fuller by playing the
“class card,” dubbing him «the black doll of the society . . . acting the
gentleman in London and other places.”
In this world of perilously rotating identities, Fuller mostly held
his tongue. In public, he remained intensely loyal to the BMS and gen-
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techniques for expressing dissent publicly and these drew c’m the “Ja ai
can?Bunyan” method of inverting identities and shifting roles. An o mc?:
tunity arose for Fuller to employ this strategy at an interna.tional pPP; t—
estant mission conference in 1888. Here he made an intervention fi o
the floor concerning current soap advertising: n

It is said that Fuller’s soap whitens, but I believe you have tried
to compete with Fuller’s soap in adopting Pear’s soap. I have
seen it put up at places that Pear’s soap can make the dark
skinned African white, but if they try it on me it would be

labour in vain, fo i i
by , for they would not make me a bit whiter than I

Fuller was referring, of course, to a style of imperial soap advertisement
in which black characters wash off their “color” to reveal a white ski S
u.nderneath. This set of images in turn drew on a long-established trsad?-
tion (,)f European iconography of “washing the blackamoor white.” Th
idea 1tsel.f comes originally from Jeremiah 13:23 (“Can the Eth.io i .
change his skin, or the leopard his spots? Then may ye also do oodil?ri
are accustomed.to do evil?”) and betokens any vain or impossibgle lza.boragj
Tho.se in the audience who knew their Bunyan well would aléo
ha.ve recognized a reference to The Pilgrim’s Progress, part 2. Here in
b¥1ef .scene, we see two characters, Fool and Want-wit, washir;g an E’thi:
pian in an attempt to make him white. The more they wash, the blacker
he becomes'. Whereas much scholarship on The Pilgrim’s I;rogress ays
close attention to seventeenth-century contextual detail, relatin rrrl)alz
aspects of the book to the world from which Bunyan car;le this i isodY
has not been read to see what it can tell us about contempo;ary atgtudez
to race. Where there has been comment, it has restricted itself to allegori-
cal' interpretations, and the episode has been glossed as representign
vain attempt to give a bad person a good name (and hence any h ocr;gt'a
cal el.ldeavor).94 As a nineteenth-century abridged version of tﬁ st ;
puts it, “Th‘us shall it be with all who pretend to be what they are noto ’r’zz
. It is, of course, difficult to assign one meaning to what Ful.ler
intended with his comments. He may in part have been playing “th
black doll” _of the mission world, by making what the audience Zvofld se:
asa ?mr.norous intervention. Yet, at the same time, the piece is riven with
zmblcfl;ulty as Fuller experiments with racial identities like counters on a
ocard. If, for example, Fuller in fact is “white,” then his “white” col-
leagues must be “black.” They consequently need “whitening” by means
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of Fuller’s soap, that is, by Fuller himself. Fuller, then, becomes the
“whitening” agent of the Protestant mission world. Why its “whites” may
need “whitening” was made explicit by Fuller in a subsequent interven-
tion that he made at the conference. “Brethren,” he said, “the oppression
and cruelties that Africa has suffered call for your sympathies; and as you
have helped in her ruin in bygone days, now is the time to try and lift her
from the depths to which she has been brought.” To continue in Fuller’s
terms, “whites” have a “black” history that needs “whitening” by an
“Bthiopian.” The roles of “washer” and “washed,” “clean” and “dirty”
need to be reassigned if Africa is to be redeemed.

To translate this back into The Pilgrim’s Progress, the “Ethiopian”
in the text should become “white” and the “white” characters “black.”
This shift is what translations like Fuller’s precipitated. In these texts,
characters generally acquired African names and at times appeared in
Africanized illustrations. In pageants, performances, and illustrations, the
book’s “white” characters could be played (or represented) by black per-
formers and so become “black.” Such possibilities sharpened questions
around one of the central contradictions of the mission enterprise,
namely claims of belonging based on conversion as opposed to those
based on race. In theory, evangelical Protestantism promised equality to
all who converted, irrespective of background (or, in Paul’s words, “There
is neither Greek nor Jew, there is neither bond nor free, there is neither
male nor female.” Galatians 3:28). In practice, as aggressive forms of
social Darwinism “bit” into mission thinking, boundaries of privilege
were increasingly racialized. Once translated, The Pilgrim’s Progress dra-
matized these concerns in vivid ways. Was this a story only about white
British Protestants or could it become a story about all Protestants? If
characters became African (in illustration, dramatic performance, and
translated language) was Bunyan still “white”? These questions came to
matter a great deal, particularly in the latter quarter of the nineteenth
century when the emerging English literature lobby set out to claim Bun-
yan as a symbol of white Englishness, both at home and abroad. Having
crossed the boundary of race, The Pilgrim’s Progress raised profound
questions about where to draw boundaries in the mission imperial do-
main. Bunyan was not only a story about white Britons. It was a story for
all Protestants.

Through his transtations, Fuller played a role in this democratiz-
ing process. His Jamaican background had prepared him for the task,
equipping him with a version of Bunyan that had already been broad-
ened in the black Atlantic.” As we shall see in chapter 10, it was a bound-
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ary that those associated with the emergence of English literature sought
to roll back. For these intellectuals, one of the major tasks of English
literature was to provide a marker of racial and cultural distinctiveness
for those in the empire. “Having” or “owning” English literature conse-
quently became a sign of whiteness. Bunyan, who had been democratized
in the black Atlantic, unsettled this picture considerably and so had to be

“reeled in” and brought “home” where he could once again become un-
equivocally “white.”
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Mata’s Hermeneutic
Internationally Made Ways of Reading Bunyan

In the days leading up to her death in 1923, Emily Lewis (third wife of
Thomas Lewis) spoke often of The Pilgrim’s Progress. Her funeral was
held at the Camden Road Chapel and, in the oratif)n, Rev. George Hawker
told the congregation how, on her deathbed, Emily alluded to her f:il(vor;.
ite portion of the story——Christian:h ir;l the Land of ].3eula})1,.1 She spoke o
N ... accorded with her own experience.
o thf'll";lil:igion invoked by Emily comes toward the end of the sec-
ond part of the book. Beulah Land borders on heaven and. a.cts as a
celestial waiting room. Here faithful pilgrims at the end of thellr journeys
recuperate before being summoned by a heavenly postal service to cross
the River of Death. We receive detailed reports of how eight pﬂgrnps in
turn are called, we hear their last words and wishes, and then we witness
each person crossing the River in their own trademark s.tyle: some pause
midstream to issue last instructions, some Cross over i a ﬂash,- some
wade through singing, some requili'e a }}:elpi%g hand, and some discover
i at see them to the other side.
Steppmglsrroilf\fotkl}?ng Beulah Land on her deathb.ed, Emﬂy Lewis was
practicing the well-developed art of Nonconformist dying. As t.he mo-
ment around which Protestant belief is arranged, Nonconformists noct1
only invested time preparing themselves for death but also chore'ographe
the details of their own departure. Believers were urged-to think about
which books they would have by their deathbed and which pf.ople they
would summon.* The Pilgrim’s Progress was recommended as “a boo%f to
live and die upon.” One nineteenth-century commentary obserw'ed: thce1
descriptions of the pilgrims’ crossing the river are full of instruction an

P ——

comfort for dying believers, and have been helpful to many in looking
forward to a dying day.”* The language of the final scene—“receiving a
summons from Beulah Land”—had also entrenched itself as a euphemis-
tic discourse for dying.’

Like many Nonconformist women, Emily chose to invoke the
second half of the book and so to compare herself and her life to
the pilgrimage of Christiana. There has, of course, been much debate on
the gender meaning of Bunyan’s text.” Much contemporary opinion
maintains that the story of Christiana offers women only circumscribed
forms of spiritual authority. The first half of the story concerns Christian
and narrates his epic struggle for religious truth and interpretive author-
ity, defined as men’s business. The second half tells a story of community
and church within which women must take their obedient places. This
view is quite possibly one that Emily Lewis (a good Baptist woman) en-
dorsed. But she might simultaneously have entertained other readings of
the story as well. Perhaps Christiana’s travels became a way of summariz-
ing Emily’s time as a missionary along with husband Thomas in northern
Angola. Perhaps, like other Nonconformist women, she also identified
strongly with Christiana’s companion, the knight Great-heart, who de-
fends the party against dragons, giants, and hobgoblins. Like some of her
later Nonconformist female colleagues, she may have dreamed of herself
becoming “Woman Greatheart” (the name of a Methodist pageant).”
Similarly, she might have admired Great-heart and Christiana for their
platonic yet intimate relationship and, like others, construed it as a
model of marriage in which women commanded chivalrous respect.

Whatever Emily Lewis thought of these matters, it is clear that
the story—both in life and death—offered her a way of talking about the
delicate and unspoken dimensions of her life. Many other Protestants
applied the text to their lives in similar ways, and throughout the nine-
teenth century, as we have seen, Nonconformists used the book’s allegori-
cal dimension to put their personal spiritual feelings into words. A Scot-
tish pastor reported that his congregants conscripted the language of
Bunyan to “give expression to their personal Christian experience.” One
man, suffering from doubt and despair declared, “I am the man in the
iron cage.” He refers to the well-known tableau that Christian observes in
the Interpreter’s House. Here Christian sees a sighing figure, eyes down-
cast, sitting in an iron cage. Christian engages the man in conversation
and learns that he is a “man of despair,” unable to flee his cage. He once

had faith and was a devout believer. However, he turned to a licentious
life and was then rejected by God. In comparing himself to this image,
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the Scottish congregant taps into an accessible field of reference and finds
a way of talking about his depression and doubt, while possibly hinting
at some unsavory episodes in his past life. Another of the Scottish minis-
ter’s flock underwent a dangerous operation that might have robbed her
of her speech. After the operation, the pastor visited her in hospital.
Turning to him, she whispered, “The jewels are all safe!” Her phrase
refers to a scene in which the character Little Faith is robbed. The as-
sailants make off with his spending money but fail to find his jewels—his
belief in Christ. The woman in hospital uses the image to signal that both
her voice and her faith have survived the operation.®

Like this woman, many readers wove the text into the inner re-
cesses of their lives. They were able to do this by summoning up a widely
shared and deep knowledge of the text. This implicit understanding hung
like a backdrop to much Nonconformist discourse and could easily be
activated through a phrase or name from the text. Such words.conld in
turn ignite a moment of becoming a Bunyan character like Christiana in
Beulah Land, or the Man in the Tron Cage.

This method of reading in which one likened oneself to a char-
acter was not only found on Camden Road. The case of Mata, a Kongo-
speaker and head porter for the BMS at San Salvador provides an in-
structive example. His association with the mission society dated back to
the earliest arrival of the BMS in the Kongo Kingdom in the 1870s and
Mata accompanied Baptist notables on their initial itinerations. He also
led many of the “pioneering” BMS explorations into the interior, includ-
ing the dash to “discover” the Stanley Pools in 1881, where they earned
second prize (the French explorer, de Brazza came in first; the BMS,
second; and the much ballyhooed Stanley—ultimately the eponymous
winner—traipsed in third).’ In July 1899, Thomas Lewis asked Mata to
act as head porter for an expedition to Zombo, a highland region seventy
miles east of the Kongo Kingdom. During the journey, the party encoun-
tered difficult terrain. Thomas Lewis explains:

Our troubles increased considerably when we got into a swamp
_. . all of us made many slips and disappeared over our heads
in the muddy water. There were plenty of papyrus to cling to,
so we were all able to draw ourselves in eel-like fashion to a
place of safety. At one point, just as 1 was reappearing after a
slip into the mud, I saw Mata, who was supposed to help me,
standing on a tuft of papyrus laughing as if it were great fun.
He wanted to know from me if this was Christian’s ‘Slough of
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Pespond’! He had only just emerged from a dip himself, and
his face was all slime, and he named himself ‘Pliable; wl,lich

was far from being true. After about two and a half hours we
got out of the mire ‘on that side which was farther from our

own house, and looked in vain for the man who carried our
dry clothes.?

In this passage, Mata interprets Bunyan’s text by comparing himself to
one 9f its characters, Pliable, a neighbor of Christian. With his associate
QbsFlnate, Pliable initially tries to dissuade Christian from setting out on
his journey. Pliable, is however, won over by Christian’s determination
‘:dnd, along with Obstinate, accompanies the protagonist briefly on his
journey until they both stumble into the Slough of Despond. A disgusted
Pliable berates Christian for misleading him, scrambles out of thg bo
a.nd heads for home leaving Christian to press on to the bank “on thi
side of the Slough that was still farther from his own house.”"

. ].Emlly and Mata, then, both employ similar textual strategies that
involve likening themselves to characters in the story. How might we
figure t}?e relationship between their two reading methods? Are tlfey the
same thing in that Emily’s is the “original” practice and Mata’s the “be-
lated” copy (despite being chronologically prior)? Or, to put it in more

contemporar “ ite” Emi
porary terms, does Mata “subvert” or “rewrite” Emily’s original? 7

Indeed, are these terms even useful? Might the relationship between these
two reading strategies not be more interesting than these tired scenarios
suggest? Might these two intellectual strategies not be more unpredictabl

wrought in the tangled web of the Congo and Camden Road? !

One may argue that the Baptist missionaries were the most powerful
players, and it is consequently their methods of reading that prevail. This
sense of mission prerogative, for example, is apparent in Lewis’s e;(tract
ab.ou't Mata as Pliable, an anecdote that exemplifies a set of standard
mission conceits for portraying the “gauche” convert. The reader back
home is provided with a familiar point of reference— The Pilgrim’s Prog-
ress—and shown a naive but sincere convert striving to use the te)i
Thomas Lewis—as knowing missionary—winks at his metropolitan au-.
duiel?ce who chuckle indulgently at Mata’s childish comparisons while ad-
miring Lewis’s level-headedness. The clownish convert plays foil to the
missionary’s sturdy good sense.

o One response to such episodes is to dismiss them as so much
mission ballyhoo. Indeed, how do we even know that Mata in fact said
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what Lewis claimed? Lewis, it seems, scripts the scene on his own terms.
He has “voice” and Mata has none. Lewis writes the story. Mata, the head
porter, carries the burden. There is little more to say on the matter.

Yet, if we look beyond this immediate extract, the picture be-
comes more intricate. Comparing oneself to Bunyan characters was
something of a pastime among porters on such trips. Elsewhere in this
text, Lewis tells us of a guide who led the party miles out of the way.”
The porters on the expedition named him Mr. Talkative, no doubt be-
cause like his counterpart in The Pilgrim’s Progress, he too misled people.
The porters and Mata, then, were not averse 10 entertaining themselves
by “trying on” different characters.

It was a game of deceptive simplicity. Take, for instance, Mata’s
self-comparison with the character Pliable. On one level, the comment
could be quite straightforward. Pliable is the character who, along with
Christian, sinks into the Slough of Despond. Likewise, Lewis and Mata
stumble into a swamp and Mata may simply have been trying to make
light of a tense moment. Yet, the original episode in The Pilgrim’s Progress
presents a number of complications. Pliable, as we mentioned earlier, is
someone who has been persuaded against his better judgment to under-
take a difficult journey. The expedition to Zombo—to establish a new
mission—was exceedingly dangerous. Zombo had for centuries been a
slave-raiding zone for the Kongo Kingdom. A party coming from that
kingdom would not be well received. If it included men in trousers, who
would be taken as Portuguese or Arab, fears of slave-raiding would only
increase and the party would be unlikely to survive. Indeed, the first time
Lewis set off for Zombo in June 1898, Mata flatly refused to go. Only
after Lewis threatened to replace him as head porter did he reluctantly
agree. As matters turned out, everyone survived the first expedition. A
second was undertaken in July 1899 and it is from this journey that
Lewis’s swamp episode comes.” Both journeys were exploratory trips
with a view to establishing a new mission at Quibocolo that Lewis ulti-
mately headed. The mission proved to be less than a success and by 1912
had enrolled only ten converts."

Mata’s comparison can be read, then, on various’ levels. Most
obviously, it diffuses a number of tensions by acknowledging everyone’s
folly—beginning with his own. Like Pliable in the text, he tries to per-
suade the protagonist not to undertake an apparently suicidal mission.
However, as matters turn out in The Pilgrim’s Progress, Christian is, of
course, right and achieves his goal, Like Pliable, Mata thought Lewis
would not succeed in his expedition and, like Pliable, he was wrong. But
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at the same time, by taking on the role of someone who warned against
.over—hasjcy ventures, Mata comments on Lewis’s pigheadedness in l;gursu—
ing a mission venture that could never work. Anticipating many twen-
tieth-century critics, Mata’s comparisons raise questions around who the
hero of the text really is. Christian is nominally the “hero” in so far as h
is the main character. But as critics have suggested, he is a “wobbl -
protagonist.” Right up until the very end, he is prone to being led astry
and c?uld backslide at any moment. He needs constant guidance arz
propping up from stronger and more experienced characters like Evan
gel.lst’ and Interpreter. Like other African Christians, Mata uses The Pil:
grim’s Pr.ogress to question the distribution of spiritual authority in mis-
sion stations. Is Lewis really the hero? Does he really know where he i
go.m,'g? Also, if Lewis is Christian, then who is Evangelist? Who, in thleS
mission venture, is guiding whom? This question became eve’r more
pressing on the Zombo expedition, where, from existing accounts, it i
clear that Mata did much of the negotiating and proselytizing.' o
o S;l) ’far, of cotlrse, Mata’s readil'lg st_rategy is indistinguishable
m Emily’s or Fuller’s, which we examined in the previous chapter. In

,Y’

all instances, the text becomes a kind of checker-board. On it, one could 7

“try on”. different characters and take up different positions. This method
of teachu‘lg Bunyan—and indeed other texts—was widely'used in Prot-
estant mission stations. Although not set in Africa, this description of
using Bunyan slides in Palestine/Lebanon in 1899 gives an insight into

how converts or would-be converts were encouraged to think of them-
selves as characters in Bunyan’s story:

tht? schoolroom was packed full of people, men, women and
children. . . . Our catechist . . . explained the pictures and
brought out the story of redemption very well. A few days later
we w'ent to Zaneb [a Druze girl of twelve] and she was full of
the pictures. Those of Christian seem specially to have struck
her. His burden, the losing of it at the cross and his crossing
the river were her chief favourites. . . . It was now quite easy to
tell her to put herself in Christian’s place and her burden would
fall off too, and so on. [After a second showing] the impress of

the first night was deepened and in subsequent visits she often
alluded to Christian’s experience.”

Closely allied to illustration was the role of pageant, tableau, and perfor-
;mnce, a form routinely used on missions. Productions of The Pilgrim’s
rogress were common and, in these, students acted out the story and
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thus briefly became the characters.”® These tableau-like forms oftlfn func-
i i ar-
tioned like living illustrations and possibly f}lnéls'tﬁed a ?rumf:; :;: Ee 9
ici i f creating Africanized illustrations .
ticipants began to think o : ; e e
i i ses these illustrations too
As we shall see in chapter 8, 1n two ca s ook the fort
i i inent members of the mission
of photographs in which prom g o O aale
ters in the text. To a local audience, :
parts of the charac . e
ite ki “ 7 haracters in the text. As chap
had quite literally “become” the ¢ the t . )
cuss:s such conjunctures opened up new possibilities for reading the tex
“bi g ing in its illustration.
as a “biography” of those appearmng in ‘
fx further factor promoting this method of reading was th(;:- wle?l)is
i e
in which the text was fractally reproduced, as we have seen, 1171 me clla ; i
magic lantern slides, wallcharts (figure 8), postcal"ds (.ﬁgure h), anfril';bi
eants,” a method in turn made possible by the eplsodlc.and ence N
natur,e of the text. Like many allegories, the relatlonsh_lp betwein sc;l;l”
in The Pilgrim’s Progress is not strongly causal or drl.venfby r:;rrk "
rules of plausibility. There is, of course, the overarching rar?e o o
i e
j is si ts as a backdrop to a series of €pisodes,
the journey, but this simply ac ack ‘ \
marjy of which could be extracted, as mission forms of teachu'lg.the :;:cs :
showed, and disseminated as freestanding items. Part of the m1531'011a .
strategy was no doubt to reassemble these units at some later p;)lm , 211}11
related to each other. For them, the
they were clear on how the scenes . hem, ¢
“string” i ious “beads” could be threaded was g
string” on which these various . d s e B
isti iri i d growth. This point 1s 1llu
of Christian spiritual experience an . ‘ ‘
by an account from an LMS missionary, David Carn.eg1e, .who desctrﬂgzs
how he taught the text to a class of Ndebele enquirers in present-day

Zimbabwe:

Some fourteen anxious inquirers came forward of thel.r owIn
accord asking me to explain to them the way of salvatlon‘.
formed them into a class, which, with ope gr ’two exceptkllons,
has been going on ever since. . . . .The Pilgrim’s Rrol‘g:ress ! ;snOt
been my text book, and a more suitable one I th.m c;)uh oo
be found for giving these people a clear colnceptlon o wka b
Christian life really means. The whole outline of th.e bé)o , wi
its simple illustrations, has been more or less explained to my
class, and we hope the words of wisdom and power have o
touched some of their hearts. We have had over four months a
this work weekly, and it does my heart good to see f?ow onfe Er
two of them appreciate and understand. my.exglanatlons of the
various stages of progress in the Christian life.
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From this description, it is clear that Carnegie taught the book in weekly
“rehearsals” using illustrations to “summarize” the various episodes in
the story. (These classes were done in Ndebele at the time Carnegie was
completing a translation of the text with his wife and assistant. These
class discussions no doubt helped to suggest at least some phrases and
forms of discourse for the final version.) Carnegie is very clear on how
these various episodes hang together: they are to be collated as “the var-
lous stages of progress in the Christian life.” However, there is no guar-
antee that this is how the enquirers saw them. They could have extracted
individual episodes that interested them, particularly since the story was
related orally. In local oral narrative traditions, episodes can be shifted
from one story to another or added and subtracted (rather, in fact, as
Bunyan himself did in his various versions of the text).? Given that, in
this case, The Pilgrim’s Progress appears to be the very first Christian text
they encounter in the mission, they might have regarded it as important
enough to preserve the original sequence that Carnegie set out. Yet, what-
ever the case, Carnegie’s method of teaching encouraged his inquirers to
see themselves as characters, either in the whole story or in its parts.

This mode of “being somcone else” was an interpretive tech-
nique that characterized much teaching on evangelical mission stations.
That Mata derived his reading techniques from such mission teaching is
beyond doubt. Mata had had contact with missionaries since the late
1870s and, although the Kongo Pilgrim’s Progress only appeared in print
in April 1897 (two years before the expedition), parts of the book were
disseminated verbally and “rehearsed” by means of magic lantern slides,
sermons, Sunday school classes, choir services, and the like.® The Kongo
Protestant community was small and close knit, so Mata would undoubt-
edly have encountered the story.

Yet, at the same time, there were other sources of interpretation
on which Mata drew. His primary interpretive community would have
been other Kongo Protestants, who, as the scholar Mpiku has shown,
evolved their own reading strategies.* These, as Mpiku argues, entailed
formulating novel ways of reading on the back of traditional literary
techniques. One strategy was to “embezzle” (détourner) the oral story or
“folktale” (nsamu or kimpa) by “extorting” or “extracting” (firer) a new
Christian message or meaning from the tale.” Mpiku cites the following
story as an example of this method. A father sends his four sons to hunt
and demands that they bring back many birds. The first two sons con-
struct their traps badly and return empty handed to the village. The third
son works diligently and shrewdly and catches many birds while the

105 MATA'S HERMENEUTIC



fourth son whistles away his time. The father rewards the th}rd son anc(l1
punishes the rest. Traditionally, the story was take.:n to underln'le t.he 1I{lee
for filial obedience and reward for personal attainment. Pauli Diko 0, a
member of the Swedish Mission {(on the north bank of tl'xe Congc; walr
and about sixty miles from San Salvador), reworked j[hlS story or.t e
mission station periodical Minsamu Miayenga by attaching new mean}llngs
to the anecdote. In his view, the father stands for God; the forest wbere
the sons hunt represents the assembly of nations that ha‘ve alre'ady ke;n
evangelized; the third son is the evangelist who accomplishes hl; tas ‘eC);
following God’s commandments; the other brothers are those who r€)
ir pas ling.* . )
e pas;?rfz}tl’f:r Pf,otestant convert, Davidi Malangidi'la similarly em—f
bezzled” a story, “The Slaves who Became Apes._” In this tale, a group1 0
slaves, seeking to escape their perpetual suffering transpose themsfe v;:s
from a human to an animal species and bec.ome apes. In termslo ‘t e
story’s traditional moral economy, this switch is seen to .be cfowarld.y 51;1ce
the slaves run away from, rather than face: up to, thelr.dlfﬁcu ;cl{es. For
Malangidila, however, the story carries a different n}eanlng. I‘n 1sdv1e\$
the slaves represent Christians who have fled Satan’s world in order
in God’s kingdom.” ‘
ek Shellt\jlli‘szrilor? periodi%als printed such traditional stories but w1t}C11
their new Christian exegeses appended. A well-known proverb sep::lati
the story from its explanation: “If you use a proverb, you n;u'st bt; a 1;: ;
explain it.”” With this proverb, the Kongo Protestants Proc aim the s t};l ©
riority of their new Christian analogical method. The 1nterpretat10r§‘ '
follows after the proverb is a demonstration that those who have. spo
ken” or written the story can explain it properly. The proverb,- felymg orll1
indirection, can also politely imply that non—Protesta.nt practitioners te
stories but cannot explain them properly or systematlczilly. .
In using such methods of “the Congo parable” (as such stolr.les
became known in English mission discourse),” the.se early‘ ev:;xge 1stcs1
weave together the “folktale” and the proverb .and redirect their v 13(; a.tr}l1 !
power toward a new enterprise. They also did mu?h the same w1 .
dream. Dreams had always been popular and were mt&lerpreteEi as pre ic-
tions of future events. Kongo catechists began c:olle.:ctmg, writing d?[\ﬁm,
and publishing records of dreams in missio.n perlf)dlcals. These were t;r;
explicated as Christian allegorical visions I which e:ac'h elerr{en;to in
dream was linked analogically to some aspect of Chnstl.an 'behef.
The new Kongo Protestant interpretive matrix 1s made frorl?
grafting together the “folktale,” the parable, the dream, and the proverb.
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In so doing, several intellectual fields are aligned in new ways and generic
boundaries are redrawn. The “folktale” and the Bible, for example, be-
come intellectual neighbors, both sources of hidden meaning that can be
revealed by using the same method of interpretation in which stories are
extrapolated in a parable-like fashion. Both sets of texts (“folktale” and
Bible) are applied in the same way and their shared methods of inter-
pretation confer on them a kinship. This idea of approaching the Bible
through “folktale” is, of course, very Bunyanesque. As much criticism has
shown, Bunyan, prior to his conversion, was an ardent consumer of bal-
lad, popular narrative, and folktale. The Pilgrim’s Progress is consequently
a mixture of romance and biblical form in which the latter “disciplines”
the former. Harold Golder has demonstrated this point in relation to the
episode of Giant Despair in which Christian and Hopeful trespass on the
Giant’s land and are imprisoned.” In this episode, Bunyan takes several
folktale elements (namely the outline of the well-known story, Jack the
Giant Killer, and the folktale formula of the two brothers) and freights
these with doctrinal “ballast.” This doctrine is introduced by means of a
series of metaphors associated with religious melancholy. For example,
the by-way that leads Christian and Hopeful from the narrow way and
into Giant Despair’s land betokens a turning aside from the true road
into a side road of indulgence. Christian and Hopeful are prevented from
returning to the true road by driving rain that mounts into a small flood,
a symbol of doubt and despair that at times threaten to overwhelm be-
lievers.”” Through this doctrinal “ballast,” Bunyan is able to contain the
worldliness of the folktale and turn it toward more spiritually edifying
ends.

However, at times, the attempt to import doctrinal issues is not
so subtle and, in many instances, Bunyan inserts his “theology” insis-
tently and “raw” into the text. For example, in his discussion with Mr.
Talkative, Faithful delivers himself of an extensive lecture on the relation-
ship of faith and works and the conviction of sin as a necessary precondi-
tion to salvation.” As we have seen in the previous chapter, Kele readers
circumvented these dollops of theology and foregrounded the narrative
“skeleton” of the story. Under such treatment, the story loses its ideologi—q
cal padding and the narrative bones of the story stand out.

In seeking to expunge the theology, African readers were not
necessarily attempting to make Bunyan less religious. Indeed, they could
have been doing the opposite. By taking out the theology, they could in
fact have been making the book more amenable to religious exegesis. As
we have seen for Kongo Protestants, a precondition for religious analysis
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was a “clean” story with the interpretation happening outside the bound-
ary of the narrative. Attempts, then, to “abridge” the theology, could in
fact have originated in this form of exegesis that presupposed an unclut-
tered story as a necessary prerequisite for hermeneutic investigation. This
strategy of interpretation also serves to make the story more allegorical.
As Kaufmann has pointed out, The Pilgrim’s Progress is not consistently
allegorical and often breaks out in lengthy “literal-didactic” excursions.”
It was precisely these sections that the Kele and Kongo Protestants
weeded out.

Such interpretive techniques proved to be enduringly and tena-
ciously popular among Kongo and Kele Protestants. William Millman,
who worked at the mission station Yakusu, reported in the early 1900s
that he had translated forty of Aesop’s fables, but burnt the lot after being
questioned by a young man if they were God’s word.” Millman inter-
preted the comment as ignorance on the questioner’s part, which it could
well have been. But it might also have been an interesting generic' classi-
fication at work in which a fable and the Bible belong together because
they both use similar literary and explanatory techniques.

By burning his translations, Millman attempted to withstand
popular opinion and taste. Many missionaries of necessity gave in and

' attempted their own forms of “embezzlement” by colonizing existing Af-
rican forms. Particularly from the post—First World War period when
ideas of “de-Westernizing” Christianity became more widespread, mis-
sion thinking and practice produced a rich streamn of “mimicry.” Jesus,
for example, became an “African storyteller.”* Missionaries became
“Christ’s medicine men,” while Charles Wesley found himself described
as an “ancestor in the tribe of Christ.”” Missionaries received advice on
how to make their forms look “old and familiar,” or, as another mission
commentator said, “There are other ways in which we can be NATIVE.
We can learn their proverbs and love their ancient history and bring it
into our talks with them.” This mimicry came full circle when in the
1950s, BMS missionaries indicated that there was an urgent need for a
book of “African Fables with Christian Applications.” What they were
requesting was “the Congo parable,” a genre originally pioneered by
Kongo catechists in the nineteenth century. It was a form that Mata had
clearly mastered. Just prior to the departure of the second Zombo trip in
July 1899, the new church at San Salvador was inaugurated. There were
extensive celebrations with many sermons, speeches, eulogies, and prayers.
Mata was one of the speakers. After telling a travel story of a previous
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erpedltion,. he concluded with a number of “Congo parables,” which
wen Le;/lws found “entirely incomprehensible to Europeans.™
o afta, ther'l, practiced different Kongo Protestant reading strate-
fmr, one ai these involves the “Congo parable” technique in which a folk
tiany is t en (0.1' extracted from other texts) and then subject to Chris-
pan e])jefe.stls.dli is, of course, very similar to the exegesis applied to para
» but 1ts distinctiveness is to subject non-Christi i i
; . : s . n-Christian material to this
‘:,)rtr}lll tohf Interpretation. British Baptists at San Salvador likewise brought
P:Ogr em a rfanfe of reading strategies. With regard to The Pilgrim’s
ess, one of these was an inherently d i i
, . _ y dramatic technique of reading i
which one imagines oneself as a N he Zombo
. character. From the report of th
trip, we know that Mata added thi A
| is method to his herme i
toire. We also know that British Bapti Congo pera.
e now that aptists were aware of the “Congo para-
lf)rls;n ?}xiven Ltleww might initially have found them incomprehens?blep b:lt
e early 1900s, the form was being refl i 55it
A e f g reflected in the Missionary
publications.” It was presumabl
forms that Camden Roaders likewi . b et e B
ers likewise followed with i i
call in the 1950s for a book of “Afri i bt
all in rican Fables with Christian Appli
tions” was a belated recogniti i ey
gnition of the importance and durabili
: ability of th
form. Baptists had finally adopted Mata’s hermeneutic as their ov};n )

109 MATA'S HERMENEUTIC



T ——— e

3

N,

John Bunyan Luthuli
African Mission Elites and The Pilgrim’s Progress

In the introduction to his Xhosa translation of The Pilgrim’s Progress,
Uhambo lo Mhambi (1868), Tiyo Soga, a missionary of the United Pres-
byterian Church in the Eastern Cape, in present-day South Africa, begins

by welcoming the reader and provides some advice on how to approach
the text.

Folks! Here is a book for you to examine. The book tells the
story of a traveler who walks the road which many of you
would like 1o travel. Accompany the traveler whilst slowly
trying to make acquaintance with each other—stopping to take
rest whilst listening to things the traveler tells and reports to
you; move along with the traveler to his destination, the end of
his journey.!

The advice is fairly specific: take things slowly, do not rush, read carefully
and thoughtfully. Stop and think about what you have read. Read all the
way through to the end and do not skip anything along the way. Take
time to know the main character and become his friend. The advice is
recognizably evangelical and instructs the readers on how to place them-
selves in the text.

Giving advice on how to read was something that Soga did quite
often. In 1862 in the editorial of a new newspaper, Indaba, he gave spe-
cific instructions on how to read the publication.

Those who have no pocket money should go to the forest and
bring home dry wood which will be good as fuel so that the
head of the family on newspaper day when the fire-wood is



burning well will lie on his back on the upper side of the hut
and place one leg over the other and proceed t'o open the
newspaper saying, ‘My family, will you please listen to the
news.?

Elsewhere in the editorial he provides further—but more 1mpl1c1t—t—a¢c11:
vice on how to read. He likens the newspaper to a visitor ar}xld outs 3:; "
ing conversationalist. He also compares 1t to a corn-pit ht at pr;:oke .
nourishment, or a container where treasures and valua.ble t 1n§s art P —
Both of these metaphors supply readers with suggestions of how to ap
i edium of communication. o
prosct t}";‘lfslenzgvl':cle to readers in Soga’s introduction 'to The Pllgrzlms
Progress is likewise multifaceted. Readers are invited to situate :Eex::l::
in multiple audiences. On the one hand, they are'urged .;o see t }fe selve
as part of an international evangelical.cor}lmumty whi e,fotrtll e re:
being reminded of the text’s local application. In termsdo : ; aturef ©
rogative, Soga’s introduction shares many of the stan arh . ihis = o
evangelical editions of Bunyan. We hear, for exalmple, .t. a s book
comes second only to the Bible. Like all evangehcal edltlons,- 1-1 e
includes a2 minibiography of Bunyan (“an fartlsan who specia 1zeG o
making buckets”) that condenses his experiences as seth(.)ut in Srace
Abounding to the Chief of Sinners and traces the arc of 1}5l corwt on
from reprobate sinner (“he sinned as if he wanted to get to the 1;;)(})1 ore!
sin”) to firm believer. We hear how he becomei a preacher an o he
was imprisoned. The reader is informed that “there are manyt pations
that have read this book in their language althc?u.gh the.f)e were no v
during the lifetime of the author.” The reader joins an 1r1te;*111:f1'[1(;r111andshi
munity marked by their belief in the word of God'and their d1e . Golzl
with John Bunyan: “In all the nations through which the wor o-thout
has found its way, there is no place where. John Bunyan‘ 1sﬁw1 o
friends, friend who would be grateful to him if he were .to rls:::1 -0m~0in
grave.” Through Bunyan, readers may be c?nverted and', in so3 oing, )
a worldwide public and insert themselves in a global history. bers of 4
But Soga does not only address his readers as .memher?n 2
world religion. He also speaks to thfem as .Xl.losa Ch'rlstlllans1 fta\; mglm_
navigate a tangled world of local politics. This 1mp-erat%ve as le oo
ber of traces in the introduction. For example, in d1lscu351E§ : (1111 y_a
delinquent youth, Soga writes: “As a boy, he was an incurable idler

master of dirty games IW with property, use of ob-
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scenities, lying and criticizing all that is good.” As his autobiography
makes clear, Bunyan did indeed commit all manner of wickedness.* Curs-
ing those with property was not one. In the Eastern Cape, however, this
“sin,” which called attention to those who were not redistributing their
wealth as tradition required, was well known: to curse the wealthy was to
show evidence of envy and possibly even of practicing witchcraft against
the propertied. Such murmurings were often directed at “hoarders” who
“stingily” refused to redistribute their property as social custom de-
manded.’ Soga’s father had been one such person. “Old Soga,” as he was
known, had been among the earliest converts to Christianity. He main-
tained very strong ties to the chieftaincy and had eight wives, but, at the
same time, he gathered around him a small band of likeminded men who
took advantage of the new religion in order to accumulate property, un-
impeded by older constraints.® On occasion, Old Soga—and possibly his
sons—must have borne the brunt of such “envious” cursing.

In alerting his readers against sin, Soga sets out both evangeli-
cally defined “universal” transgression and then more locally defined
variants: in this case, the “sin”_of the idle intimidating the industrious.
To Xhosa Protestants, such threats (which combined forms of “heathen”
witchcraft with criticism of their aspirant lifestyle) were especially re-
pellent and fully deserving of being defined as “sin-worthy.” Having
read Soga’s introduction, a Xhosa Christian, who initially formed part
of a tiny minority, might be strengthened to stand firm against such
“bullying.”

The introduction offers readers several other such routes into
local affairs. For new converts living in a para-literate environment, as-
pects of Bunyan’s life would have provided points of identification. Such
readers might have noted that in Bunyan’s household “books were not
many because both [his and his wife’s] family were poor.” Similarly, con-
verts in a situation where the spoken word carried great weight would
have understood how the words of a sermon “pierced through his heart
and ... overwhelmed [him] with fear.” The notion that Bunyan had
been upbraided by a “female witch” may also have had local resonances,
as did the fact that “he gave up friendship with all heathens” after he
heard God’s call. Satan also tempts Bunyan in a locally recognizable

form: “he tried all the proverbs in his power to confuse, stop and distract
this servant of God.””

In his introduction, Soga suggests that people can be united not
only by what they read but, crucially, how they read it. Not only might
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the content of the text assist believers and create new ones but common
methods of interpreting the text could also weave people together. Soga
could have had little idea of how successful this strategy was to be, since
he died a few short years after the translation appeared. However, as the
critic A. C. Jordan has noted, Soga’s translation was to exercise an influ-
ence on written Xhosa literature comparable to that of the Authorized
Version on English literary history." His translation, as well as its English
original, was to form a powerful theme in the lives of the African elite in
the Fastern Cape.

One of the major problems confronting this elite was the routes
it was to forge into a modernity from which many wished to exclude it.
On the one hand, members of the mission elite had to distinguish them-
selves against a chiefly class and to invent new forms of authority for
themselves. On the other, they chafed under white-dominated mission
institutions, subject to the mixed message of nineteenth-century Prot-
estantism, which preached equality of the spirit but seldom of the body.
Beyond the mission and chiefly world, the African elite faced the acrid
racism of the settler world, ever ready to condemn the “educated native”
for wishing to rise above his feudally ordained station. One pressing need
in such circumstances was to fashion a public sphere through which an
emerging elite might rehearse and-refite 4 sélf-definitional repertoire of
ideas, images, and discourses.’ )

These issues were the sources of endless discussion around the
themes of betterment, progress, improvement, “civilization,” and so on.
The landscape of The Pilgrim’s Progress was t0 provide one site in which
these debates were pursued. Dominated by the spine of the journey, the
story became an alembic that could distill these broader debates and
provide an image fluid enough to accommodate very different ideas of
where one may be headed. The mnemonic landscape of the book, experi-
enced again and again by numerous audiences in a plethora of media,
could in Jiirgen Habermas’s words, “condense [flows of communication]
into public opinion.” The image of a familiar landscape dominated by a
burdened man on a journey could collate a dispersed audience into a
purposive public united by a sense of going forward, even if the destina-
tion imagined varied considerably.

This chapter examines how the Eastern Cape elite in South Af-
rica came to use the text in this way. We begin by tracing the story of the
Xhosa text’s translation. We then attempt to construct a history of how it
was read by examining the reading methods that were forged by both
pupils and teachers at Lovedale, the alma mater of most of the Eastern
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Cape elite. Finally, we examine how the African elite used The Pilgrim’s

Progress as a political resource b
etween the 18
of the text’s influence. 80s and 1940s, the heyday

Qn 21 Noveml?er 1866T Tiyo Soga noted in his journal: “Quarter past
nine o-clock, night.—Finished, through the goodness of Almighty God

the translation of the first ilgri
: sl part of Pilgrim’s Progress, my f i
with writing.” To a colleague, he wrote: ¢ Y fngers aching

You. will be glad to hear that T have got the length of

having finished the translation of the Pilgrim’s Progress in
Kafir [nineteenth-century term for Xhosa). It is being printed
at I‘Jovedale. We applied to the Religious Tract Society for
their woodcuts, so as to have it illustrated, and they cheer-
fully granted our request. I long to see the reception of this
noble work by our native Christians, as well as by our

Pef)ple who can read. We publish only the first part of it, and
it is all that is finished, until we see how it takes amon i[he
people. The reception will indicate whether or not I shgould
complete it. It will be something new for our people. I
translated a large portion of it when a student in Scc;tland;

but, as then t i i
but, & en translated, the Kafir of it would have spoiled the

Characteristically for a mission translation, Soga’s Xhosa version w.
done between several points in an international evangelical arena T}?S
first of tl.aese was Glasgow, the fiercely evangelical “Gospel City” \;vh .
nga trained as a minister in the United Presbyterian Churc¥1 in telfe
m1d-)185‘()s. The second site was the Tyumie Valley in the Eastern C y
Soga’s bl.rthplace and, since 1799, the focus of the earliest missio iy
dea\fors in the African interior and the most heavily missionized ot in
the inland subcontinent. ! e potn
. SThese two points axllchored a Xh(.)sa-Scottish evangelical world in
oga grew up and into which his translated text would subse-
quently flow. Soga himself was born in 1831 against a background of
bloody frontier colonial dispossession as the British-controlled %Za : Co(l)
;)(Illy sougbt to conquer the adjoining and independent territorypof th<;
g Icl):;li.s tH;sI efa;cr}llf;, Qld .Soga, as we have seen, was a modernizing tradi-
e t. u51ast1call‘y a.dopFed new agricultural methods and cast
f customary forms of redistribution. Yet, at the same time, he had eight
wives, acted as a councilor to the Xhosa paramount, Sandile and oexllgat

117 JOHN BUNYAN LUTHULI



—

Jeast one occasion took up arms against the encroaching British colonial
regime. His children were funneled toward a moxe narrowly modern fu-
ture, and he packed them off for secondary schooling to the nearby Love-
dale Missionary Institution, which had been opened by the Glasgow Mis-
sionary Society in 1841. Tiyo entered Lovedale in 1844, at the age of
twelve, but only two years later, in 1846, he and the staff had to flee as
the Tyumie Valley was once again engulfed in war. Soga was taken by the
Lovedale principal, William Govan to Edinburgh to complete his school-
ing. He returned in 1848 and taught for a few precarious years before
again fleeing another frontier war. This time he went to Glasgow where
he was ordained in 1856. He returned in 1857 with his Scottish wife,
Janet Burnside, and took up his position on the Gwali station in the
Tyumie Valley where he and his family stayed until 1868. They then
moved further into the interior to the station, Tutura, where Soga died in
1871.2
According to contemporary reports, Soga’s translation was “ev-
erywhere welcomed.™ The quality of the translation was praised: “he has
adapted the shades of meaning peculiar to the Caffre [Xhosa] language to
the niceties of English ideas.” The same reviewer also noted that “the
meaning of the text has been most forcibly and strikingly given in expres-
sive native idiomatic form.” Another reviewer pointed out that the lan-
guage is “simple ... and terse” and characterized the translation as
“chaste and classical.”* Unusually for a mission translation, the book was
not abridged and the entire first part was translated (the second part
being done by Soga’s son, John Henderson, in 1929). The doctrinal parts
were precisely rendered, no easy task for a translator working with a
recently minted Christian terminology and an unsteady orthography.
The text soon become a great success and went through count-
less editions. It is still in press today. Its popularity is, of course, largely
attributable to the quality of Soga’s translation and his own stature as a
revered intellectual, preacher, and the first Xhosa ordained minister.
However, at the same time, part of its appeal may also be due to the fact
that, like the Zulu translation, the book had already dleared a space for
itself by the time Soga’s translation arrived (although Soga does note that
the book would be “something new”).” The text itself probably first en-
tered the region in 1799 with the Hollander, Johannes Van der Kemp, the
first missionary to proselytize in Xhosa country. Van der Kemp was 2
Bunyan fan and may have disseminated bits of the story and its illustra-
tions via his own broken YXhosa or that of his Khoi (Bushmen) assistants
who had long lived on the fringes of Xhosa society.” In addition to Van
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Evidence of some Bunyan presence

) : in Xhosa soci i
Soga’s translation comes from the figure of Sifilba-Sibanzi (Broad—ches:;"

V . R - o
n;i;adﬁr KE;IHP was a retired military captain and favored the militar
heartp19 (()Irn alelz liazhcongeﬁuently have popularized the figure of Greaty
. elihood, he also drew on Bunyan’s Th ,
of an epic battle between th e/ Satan ot e s
e forces of Diabolus/S i
Mansoul. The story i i e e ot Rt
. y is crowded with armed soldiers lik i i
tance and Captain Conviction.) O T
: . .) One person who heard Van d
and/or his assistants i S ecame
preach was Ntsikana, subse
. R quently to become th:
ireaet Xhosa proPhet'and saint. In some of his visions, Sifuba—Sib:nzei
n};ﬁ} ar; as a Clglst-hke figure and the term today is a common praise
frorne Xcl)lr Iesus.1 The provenance of the figure could equally be drawn
osa oral narrative tradition where Sifuba-Si i
‘ ] : a-Sibanzi appears
)trlc:;.u:i nc}j:lefTvglth a wide chest made of “glittering metal thztp shonzsi;
e fr.om . lclecs)z two Isets :i)f images, namely that of Great-heart and
a oral traditi
S o radition, may have mapped themselves onto
o In tge millenariap predictions of Nongqawuse, Sifuba-Sibanzi
. Vfoplflzcllrear.i SIn I1856 this teenage girl prophesied that the dead ances-
e. In preparation, all Xhosa were to kill thei
. In on, their cattl
:Iiz:rf[)})lr their grain in expectation of the day when two suns ;2ul<ei i?d
: se
il if: cattle‘ and grain would be reinstated in abundant quantities
el 1nstructlons had been brought to her by two spirits who presenteci
elves as the messengers of Sifuba-Sibanzi and Napakade (th
ATp pakade (the Eter-
- resu?;;gélglﬁé:::t tmtljmbersdoﬁ Xhosa-speakers heeded the injunction
astation and famine accelerated colonial di ion.
e Bt & evas ) and : colonial dispossession.
, jor historian of this episode, indi i
Sibanzi draws on both Xh ation teadtions, Th o of the
osa and Christian traditions. The fi
| draws . orm of th,
:]a;tmhe ); typlca¥ of the sort of heroic apostrophe which fits in as welel
oo X ols)a pralsiupoetry as with Christian moral tales in the vein of
- g ans 1rogress. John Knox Bokwe, like Soga, a Lovedale alumnus
g ’ear y documenter of Ntsikana’s life, also likens Sifuba-Sibanzi
unyan’s Great-heart.” b

When i i
en it appeared then in 1868, Soga’s translation could enter a

119 JOHN BUNYAN LUTHULI



landscape that had already been prepared for it. Through the circulation
of bits of the story in Xhosa and Dutch by Van der Kemp and the Khoi
evangelists, motifs of the story opened up spaces of recognition into
which Soga’s text could subsequently flow.

Lovedale Missionary Institution was one of the subcontinent’s Bunyan
epicenters. The institution was run by Scottish Presbyterians for whom
Bunyan was a revered and theologically significant figure. The Pilgrim’s
Progress had had a long history in Scottish Presbyterianism and had been
present since the seventeenth century, when it was strongly woven into
the Calvinist traditions of covenanting® Bunyan’s theology had also
played a decisive part in the Scottish evangelical revival, which conferred
a distinctive identity on the middle classes (or would-be middle classes)
and positioned them vis-a-vis the older landed classes “above” and the
working classes “below.”” The book’s emphasis on perseverance, dedica-
tion, and spiritual discipline could adumbrate the value system of mid-
dle-class evangelicals by casting a critical shadow on the indiscipline of
the poor and the laxity of the landed classes. It was also this evangelical-
ism that had fueled the Disruption of 1843, which split the Established
Church of Scotland, the evangelicals breaking away to form the Free
Church of Scotland.® It was under their mission wing that Lovedale fell
after 1843,

Students entering Lovedale were consequently to encounter an
environment that was Bunyan saturated and they were to meet him in
both Xhosa and English in an array of forums. These included primary
school readers, secondary school English literature classes, examination
papers and essays, sermons, the events and activities of the Students’
Christian Association (SCA), school plays, debating contests, and news-
papers.” What kinds of reading strategies did students acquire in these
various forums and how did these interact with the techniques of inter-
pretation they brought with them from home?

With regard to the reading strategies students brought with
them from home, two related techniques are worth singling out. The
first of these derived from Protestant religious instruction that most
students, particularly by the late 1800s, would have encountered in
some form prior to entering Lovedale. The second arose from the world
of oral literature. In relation to the first, religious education relies
heavily on teaching concepts allegorically. Take, for example, the follow-
ing instance of how Tiyo Soga conveyed the ideas of Christianity to two
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the ideas of the narrow way and the narrow gate and of the
broad gate, impressed their minds and lead to a continuation
of some interest. They said they liked the narrow way and they
never knew that they were in any other—in fact they were in
the narrow way—they asked what does a person do who is in

the broad way and what does a person do, who is in the
narrow way.*

.In this evangelically derived technique, the inquirers are encouraged to
insert themselves in a landscape, that of the Broad and Narrow V\;ga an
Image extensively disseminated in the Protestant mission world.” ?he
are also asked to perform certain allegorical translations wherel;y botli,
the broad a.nd the narrow way are interpreted as particular lifestyles

o This ready adoption of an allegorical method by both Soga.and
his interlocutors could also have its roots in literary methodologies
m%rt.ured in riddle and “folktale.” Many riddle forms, for example gare
mini-allegories in which the listener unknots an enigma by propI;si,n a
one-to-one correspondence between the text and the world Take ?01‘
example, this riddle: “I have a sack full of corn. The corn is th.rown ;wa
and. the sack is cooked and eaten.” The answer is the stomach of a rumi)-,
nating animal cooked as tripe. The interlocutor must identify the stom-
ach as the sack and its contents as the corn.® Likewise, some riddles
require their performers to draw a parallel between a p)erson and the
qualities of a bird. Jordan gives the following example:

CH(ALLENGER): Do you know the birds?

PRO(POSER): I do know the birds.

cH: What bird do you know?

PrO: I know the wagtail,

cH: What about him?

Pro: That he is a shepherd.

cH: Why so?

PRO: Because he is often to be seen amongst the flock.”

Similarly, the owl is like a sorcerer

because he always i
depths of the night to kill other ani e e e 4 o

mals.” The female dove is a jealous

wife “because she never allows her husband to go out without her.,” The
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white-necked raven is likened to a missionary because “he wears a 'white
collar and a black cassock, and is always looking for dead bodies to
»32

U Likewise, in “folktales,” characters can have certain abstract
qualities attached to them. Take, for example, the story of the frog that
wants to become like the cows, grazing on the riverbank. The_frog bloats
itself up to such a point that it bursts. The frog apd its be.h.avmr betoken
stupidity, vanity, or inappropriate and self-defeating ambition. .However-,
the idea of explicitly drawing such links was not generally practiced until
the advent of mission rewriting of folktales. Drawing on Aesop’s fable.s.or
La Fontaine’s, the template of the folktale with which they were familiar,
many missionaries wrote down stories and attached a 'rnoral that made
the allegorical weave of the story explicit. For exan'lple, in the case of the
story of the overreaching frog, a Lutheran mission reader concluded:
“What does this folktale teach us? It says that a person should not be
vain. When you exalt yourself, others will laugh at you. He who is boa‘st-
ful often ruins the beauty that is within him. Moreover, a person with
vanity is never aware of this himself. He will never reach t.he greatness
that he yearns for; he will ultimately die with a bad reputation. He who
exalts himself will be laid low.”” -

These techniques would, of course, train anyone to deal with
Bunyan, and students who encountered him at Lovedale.(.or indeed even
before entering) must have felt themselves to be on familiar ground. On
entering Lovedale, however, students’ existing reading techniques ‘wo'ulc’l
have been supplemented with others as they encountered The Pilgrim’s
Progress in different settings in and around the school. The .ﬁrst of these
was the classroom. Here students in the higher levels of primary school
would have read Bunyan in their Xhosa and possibly their Enghs.h readers.
The Standard Five Xhosa reader, for example, included several illustrated
extracts from the early part of the story. As students entered. secondary
school, they would have encountered the full text in the English and the
Xhosa classes, where it was a setwork from at least 1883. .

It is difficult to know exactly how the text was taught. Exam¥na-
tions do give some insight into this topic, and judging from the examina-
tion papers, a repertoire of teaching approaches was employe.d. In many
cases, there was a strong emphasis on knowing and recalhng co.ntent
through questions like “Give a description of Vanity Fair, and its history
to the arrival of Christian and Faithful”; “Where was the country of
Beulah?”; “Who were its inhabitants?”; “To whom did the gardens and
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the vineyards belong?”* Drilling and memorization were also important.
S.E.K. Mghayi, the great Xhosa writer and dramatist, attended Lovedale
and, by the time he was thirteen, could recite the first chapter of the
book.* In the upper reaches of secondary school, students learned the
historical background to the text and had to be able to relate the two.
The 1876 Cape matriculation examination, which some Lovedale pupils
wrote, asked candidates to “Give some of the virtues and some of the
faults of the Puritan literature.” Students also had to give an outline and
characterize the style of The Pilgrim’s Progress. In some cases, students
were required to demonstrate some grasp of allegory: “Give in Xosa a
brief account of any four of the scenes which were shown to Christian by
the Interpreter (u-Mtyileli), and explain the lesson taught by one of
them.”™ In addition, they also had to translate portions of the text from
Xhosa into English and write a general essay on Bunyan: “Write a Xhosa
essay ... on ... Bunyan’s knowledge of human nature, as shown in
Uhambo.”*

In studying Bunyan in the classroom, students were familiarized
with a number of reading and interpretive techniques. Significantly, many
of these taught the text in a secular way and exposed students to the idea
of literature as a field of study in its own right. More strictly religious
interpretations of the text occurred outside the classroom, where students
would have encountered Bunyan in their extramural activities. Those
who joined the popular SCA studied the English text in detail for several
months. We do not know how it was taught, but these lessons probably
laid great stress on the religious and spiritual import of the text. Students
also saw the story represented in magic lantern slides and enacted dra-
matized excerpts in both Xhosa and English. They might also have heard
talks and, at times, sermons that drew material from Bunyan. As Love-
dale had a significant number of Sotho- and Tswana-speaking students
drawn from the more northerly regions of South Africa, these learners
from time to time held their own SCA meetings in these languages. Quite
possibly, they made use of the Sotho and Tswana versions of Bunyan. At
times, there was a school-wide Bunyan play, notably a Xhosa translation
(Iziganeko zomKristu) of E. U. Ouless, Scenes Dramatised from Bunyan’s
Pilgrim’s Progress, which was performed on several occasions.®

The text also traveled into the immediate environs of Lovedale. A
student organization, the Missionary Band, evangelized in the neighbor-
hood, as did the candidates from the Bible School. This institution had
been started in the 1920s and trained lower-level evangelists and Bible
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women. The Pilgrint’s Progress was used for reac.ling exercises in English,
Xhosa, and Afrikaans, used by “coloured” candidates as a ﬁrst-langu;g.e.
Bible School students also dramatized bits of the play' as part olf t izr
training." Both groups, the Missionary Band anf:l the ‘Bﬂ.)l.e Sch?o " q;ltluci
possibly used excerpts or pictures from the .text in their 1F1ne1;zlitlins. o
dents returning home took their books with th.em, vs{hxle the ovfe e
Book Depot supplied trading stores in the region with copies o
ilgrim’ in Xhosa.” '
Pllgﬂmssl;rl‘:ferzstz 1vr;ere provided with a repertoire of reading. techmqu.es:
detailed content recall; memorization; recitation and .quotatmn; readlélg.
in historical context; allegorical interpretation; sustame.d textual s‘;t:i Yt
dramatic reenactment; analysis of illustrajcions and magic la.nternfstlh ess;
evangelical interpretation; allegorical reading and tl?e h‘ke. Sorrlxle of the :
methods, such as allegorical interpretation, memorization, techniques o
quotation, and certain modes of performance, n{ost students ah:eady pgz
sessed. Others they encountered for the first t?me at school. How di
these various styles and layers of interpretation mteract?. .
The Lovedale Literary Society provides a forum in which we CE'lf;l
see some of this complex chemistry at work. The soc1_ety was aI:*ta /t
student organization for lectures, talks, debates, a.md musical 1‘femts. frr:;
every Friday evening during term time. A fieta1¥ed set (?f minutes i
1936 to 1948 survives and allows us insight into its workm.gs. From f:se
minutes, it is clear that the aims and objective.s of the solcuety werczl often
fiercely contested, with staff generally seeing it as a Veh}cle for de ];f);urig
talks on literature, while students wanted to rede'ﬁn.e it as ahe ai g
society. The resulting disagreements give us some 1n51ghF into ofw st ;_
dents attempted to articulate and implement an al‘fernatwe s'et o fnl'; -
pretive procedures that reconfigured the hermeneutic repertoires ot bo
hool. .
rome anSdOISrCm critics have seen this forum as yet further evidence of the
alienated black Englishness of the Lovedale elite.” By these accounts, sel-
nior Lovedale students “mimicked” the dominant forms of E:lr‘?pean c; -
ture in discussing topics like “The Crusades”; “Wo”rd‘s‘worth ; WhaBt (i-
sition Does Cromwell Deserve in English History?”; “Whether the at;l e
of Marathon, or the Battle of Waterloo Has Ha(.i More ”Influe%lce on tlde
World”; “Is Queen Elizabeth Worthy of Adr‘mrauon? ; C‘)hvir Gg .
smith”; “Life of Sir Philip Sydney”; “Life of Sir Walter Raleigh,” and so

on.*

However, such accounts rely on a partial view of proce:ldmgs.
” topi i annual pro-
These “Buropean” topics made up only a portion of the p
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grams. The remainder was taken up with discussion of local issues of
burning concern to an emerging African elite. These local topics ranged
widely and included debates on progressive farming methods (“Whether
is Stock or Agricultural Farming Best for the Natives of this Country?”;
“Is it Justifiable to Kill All Cattle on a Farm Where There is Rinder-
pest?”); changing gender roles (bride price; monogamy vs. polygamy;
should women enter the ministry); the nature of education (should it be
academic or technical; in which language; compulsory or not; free or not;
could it erase “superstition”); forms of government (chief /monarchy vs.
republic); how to shape public opinion (pulpit or press). Questions of
what constituted “progress” and “civilization” were also common and
appeared in topics like “Though the Bantu are Progressing, They Are Not
Progressing Fast Enough”; “Has the Time Come for Heathen Custom to
be Put Down by Act of Parliament?”; and “Does Education Remove Su-
perstition?™*

The Literary Society thus functioned as one forum for defining
the interests of this new African (and largely male) elite. This group
occupied a complex social position pinioned between traditional chiefs,
white missionaries, and rabidly racist settlers. In relation to chiefs, the
elite stressed their modernity; in relation to missionaries, their knowl-
edge of African tradition; and in relation to settlers, their superior
claims to “civilization.” These issues were often hammered out in the
events of the Literary Society, which functioned less as a series of liter-
ary discussions and more as a debating forum where the new elite could
prepare themselves for leadership and public office. Indeed “debating”
came to acquire a wide ambit of meaning that meant more than just
standing up to defend an opinion. It was also a shorthand term for a
training in the performances of a new elite leadership. Such leadership
comprised many levels and skills. Most obviously it was about learning
eloquence and self-discipline, or as one Lovedale alumnus told the soci-
ety, “develop[ing] powers of speech to know how to oppose a person
without offending him or her, self-control in speech, politeness and
respect.” “Debating” prepared students for this leadership: “Many a
leader had been fashioned and modeled by this society.”” The society
also forged networks for the future: “The Literary Society is the founda-
tion of our future careers.”® (Indeed, it was not uncommon for some
students to join the society for “CV purposes” without becoming ac-
tively involved.) One teacher, Mr. Mdledle (a Lovedale alumnus) in-
formed his audience that the society prepared students for life after
school and taught them how to be “cultured.” “A cultured man is often
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distinguished not by his dress but by what he does and says, a man w}}llo
faces the situation objectively with coolness, and he that gets into the
truth first and gets heated afterwards.”” . .

This notion of leadership was also explored in the d1scu551(?n and
performances of Xhosa literature and drama that feat'uref:l frorn time to
time on the society program. These performances, which m\.rarlably dri:w
the largest crowds, returned again and again to.thernes of d'lspute refso u-
tion and the political leadership skills it requlred.. The minutes of one
production of Ityala lamawele (The Case of the Twins) by t}}‘e great Xhosa
writer S.E.K. Mghayi notes that the function of the play “was two fo%d

.. it was for amusement as well as it brought to light, to those who did
not know anything about pure African life, how corpphcated cases . -
used to be successfully and easily settled by consulting the old sages.
The reference to those “who did not know anything al?out pure African
life” was perhaps a dig at white teachers and missionaries. By contrast t(})l
this “ignorant” group, the new male elite apparently pf)ssessed suc
knowledge and could, on occasion, borrow t}.1e robes 9f chl_eﬂ-y poweﬁ in
order to position themselves critically vis-a-vis the white mission author-
ities.” ' o .

For the school authorities who ran the Literary Society, 1ts pri-
mary and proper function was literary. For thes? literature proponents,
the term “literature” carried a particular meaning comPounded from
evangelical views of reading overlaid with l'l.OtIOI’lS denve.d from the
emerging discipline of English literature. In th}‘s. amalga’x,n? literature wa;
heavily moralized: on the one hand, it could improve its readers an

“save” them from corrupting pastimes; on the other, it C(.“ild show them
an instance of an elevated national product to which “their peoph? could
aspire. Students at the society consequently heard com:nents lg<e the
“Bantu are not a leading people because they do not read, or the “Bantu
must read more great literature whether in Latin, English or rnoth;r
tongue . . . such men as Lincoln rose to the rank of great orators only by

reading great literature.”

For the debaters, literature had a role to play but more as a
subordinate category that could provide fuel, themes, ideas, and guota-
tions for debate and hence for the preparation of 1e:.;1ders. The distance
between the two positions—literature or debating—is usefully captured
in some comments from an irritated teacher: “In recent years the whole
character of the Literary Society had changed. Formerly one of the great
educative influences on the life of the students, it has become merely a
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debating society entirely dissociated from direction or guidance by
members of staff. These are fatal defects and cannot be allowed to con-
tinue.”*

The disagreement over these terms (which mostly but not always
ran along lines of staff/student) was fueled by other factors: increasing
censorship; a ban on discussing “political topics”; greater surveillance of
students; cut-backs in resources; militancy among students; racialized
conflict between staff and students and within the staff body; and so on.*
At the same time, however, the disagreement was equally driven by oppo-
sing literary “moral economies.” In terms of these competing frame-
works, literature came to betoken very different things. For the literature
lobby, the category was primary; a resource whose power could, almost
single handedly, improve, moralize, and mould the students. For the de-
baters, literature was a secondary category: a source of quotation, a com-
pendium of messages, subordinate to the larger design of training male
leaders. In forging this definition of “literature,” the male students in the
society reconfigured their sets of interpretation inherited from school and
home. On the one hand, they “borrowed” the authority of literature as a
category of value, but, on the other, they wedded it to ideas of perfor-
mance, eloquence, use of apt quotation, and memorization. This am-
algam of techniques in turn functioned as a social “apprenticeship” for
positioning oneself vis-a-vis the missionaries, the chiefly authorities, and
settler society. It was in short a tailor-made preparation for the local
exigencies of African leadership in the Eastern Cape.

Bunyan, who featured from time to time in Literary Society
talks, was likewise subject to this mode of localizing analysis. Talks on
him (in both his English and Xhosa incarnations) were surrounded by
discussion on a suite of local themes close to the heart of the Lovedale
African elite. These included local agriculture (“Rotation of Crops”);
technology (“Which Does the Country Need Most—Irrigation or Rail-
ways?”), “progress” and “civilization”(“Is Westernization of the Bantu
Undesirable?”); chiefly and monarchial tradition (“Tshaka [the famed
Zulu military leader] and his Successors”; “Was the Execution of Charles
I Tustified?”); changing gender politics (“Girls Should Not be Educated to
the Same Level as Boys”; “Women are Cleverer than Men™); and colonial
history and policy (“Was the Dutch Period Beneficial to the Natives of
South Africa?”; “Were the Missions Justified to Impose Christianity by
Means of Warfare?”).” Once pulled into these fields of debate, the mean-
ing of Bunyan’s text could, of course, shift, and his book could provide a
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source of insight, illustration, and quotation to underline the arguments
of an emerging African elite. Such reading strategies become apparent if
we examine the political re-allegorizations of Bunyan that emérged on a
sustained basis in the press in and around Lovedale.

Perhaps the best example of this local Lovedale reading strategy comes
from the Xhosa newspaper, Isigidimi samaXhosa. The date of the passage
is uncertain, but probably comes from the 1880s when the African elite
yet again had to decide how to cast their vote for the Cape Legislative
Assembly. Since 1853 franchise in the Cape Colony was determined by
gender, age, property, and literacy, and a fair proportion of the African
elite qualified for the vote. At each election, there was considerable de-
bate in the Cape African press on which candidates (who were almost
invariably white) to support.” Jordan provides a translation of one such
instance where a columnist uses an episode from Bunyan to explore the
options facing enfranchised Africans. )

Readers of Uhambo lo Mhambi will remember the story of
Christian and Hopeful, the day they were found by Giant
Despair. It is said that the giant put them into his castle, into a
very dark dungeon, nasty and stinking to the spirits of these
two men. Here, then, they lay from Wednesday morning till
Saturday night without one bit of bread or drop of drink, or
light, or any to ask them how they did.

Now Giant Despair had a wife, and her name was
Diffidence: who, when she heard about the prisoners, told her
husband ‘to beat them without mercy. True enough, on the
following morning they were beaten fearfully. The next night
she, understanding that they were still alive, ‘did advise him to
counsel them to make away with themselves. Truly then, the
giant did give them this advice, and again he beat them. But
they, though tempted by his counsel, finally resolved not
to accept it. If they must die, it must not be by their own
hands.

The columnist then goes on to draw out the lessons of this episode:
We are reminded of this story by a number of men who are at
present scattered amongst us, black folk, counseling us how to
get out of this slough, this dungeon of suffering into which our
community has been cast these past years. We have complained
of laws that oppress the black man alone: the branding of

128 CHAPTER S

iy

™

cattle, pass laws, disarmament without even adequate
compensation for our guns. We have complained of the
imprisonment of our ministers of religion, their being arrested
by the police while carrying out their duties to the Word of the
Lord. We have been pushed around by so-called location
regulations. These and other things have been heavy on our
necks, and many of them still remain so, and we do not know
what to do about them. And now the time has come to elect
men to go to parliament. Among the men who are going to
parliament there are those who are going there to add to the
burdens we already have. These men make no secret of the fact
that they still regard the black man as an enemy, a thing to

be treated as an enemy, a thing to be deprived of education
grants.

Today, it is those same men who have come to our people
and expect that it must be we ourselves who send them to
parliament. Hence, we say that they have come to counsel us to
do away with our own selves. Giant Despair said, ‘I bring you
counsel that will help you when I say that you had better kill
yourselves. In like manner these men come smiling up to
us and say, ‘It is our ardent love for you that makes us say
that you had better elect us, the people who will truly destroy
you. Diffidence was enthusiastic about her counsel. In like
manner these men are enthusiastic about the counsel they
bring to us.

It will be well for us to confer on this matter. The two men
we have used as an example conferred before they resolved
what to do. The day is very near when we must resolve what to
do, hence our suggestion that there must be unanimity among
those who have the right to vote. For our part, we say we must
not accept the counsel to do away with our own selves. If we
must die, it must not be by our own hands.”

The columnist addresses a situation of straitened choice and raises ques-
tion of how to pursue political objectives in an oppressive context. He
employs two techniques in this task. First, he shifts the allegorical field of
the book. In this account, the text loses its “original” meaning and is de-
allegorized. It becomes instead a story about colonial rule in the Cape
Colony—the burdens and trials represented in the plot become the bur-
dens and trials of life under colonial oppression. Within this framework,
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the writer introduces his second technique, that of re-allegorizing the text
by reconfiguring the “data” of the story to render it amenable to a local
interpretation. In this account, the story of Giant Despair and his insid-
ious wife is refocused so that it pivots around her attempts to get the two
prisoners to kill themselves. From this narrative node, the writer can then
leverage the political points he requires. These concern the hypocrisy of
colonial rule, where those who oppress and “imprison” black citizens
also parade as their benefactors.

The writer can carry out his techniques of de- and re-allegoriza-
tion because the story is so well known. As such, it becomes an orienta-
tion point around which political discourse can revolve. Take, for in-
stance, another re-allegorization that cropped up in a rather different set
of circumstances in the 1920s. During these years, a Bunga (or council of
chiefs) was set up by the colonial Native Affairs Department (NAD) as a
forum of indirect rule. There was considerable disagreement as to
whether the institution should be supported or not. A proponent of the
scheme, Tennyson Makiwane, progressive farmer and Bunga councilor,
wrote in the Lovedale newspaper, Christian Express, in 1925. In his letter,
he tries to persuade urban Africans that, despite its colonial sponsorship
via the NAD, the Bunga is worth supporting:

Our Native people . . . who are afraid to join the Council
system on the ground of its control by the Magistrates may well
be likened to Christian in “The Pilgrim’s Progress’ who at a
certain place seeing two lions on either side of the road was
afraid to go on his way. But on approaching these he found
they were fastened by chains to the ground and could do him
no harm. I suggest that much that to outsiders appears
embarrassing in the Council system could on closer view be
found to be both harmless and innocent.*

In both of these examples, the writers assume that readers are intimately
familiar with Bunyan’s story. The text consequently becomes something
of a public sphere in which political debates of the African elite can be
pursued. The text becomes a shared set of references and a taken-for-
granted landscape onto which positions can be plotted.

This use of Bunyan as a positioning device among African Prot-
estant elites in the Cape Colony emerges as well in a travelogue from
John Knox Bokwe, another Lovedale graduate and public intellectual. On
his first trip to Cape Town in 1884, Bokwe, then postmaster at Lovedale,
decided to visit the Theatre Royal. Expecting to enjoy an agreeable eve-
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ning of culture and upliftment, he found instead a distasteful place full of
“rowdies,” probably lower-class white and “coloured” spectators. The two
barrooms further offended Bokwe’s teetotaler sensibilities. He longed
back to the Lovedale Literary Society: “on Friday night, 3 Oct., while you
in the Literary Society were profitably discussing the lives of John Bunyan
and John Milton, I was among the rowdies and low characters of Cape
Town, who had gone to pass their time in the gallery of the Theatre
Royal.”™ Having bought a cheap ticket in the gallery (the theatre being
segregated by money rather than race), Bokwe had to rub shoulders with
the working class. Imaginatively, he distances himself from those around
him by positioning himself as part of the audience of the Lovedale Liter-
ary Society, whose discussions of Bunyan can confer on him a spiritual,
moral, and class distinctiveness that proves his superiority to his sup-
posed racial betters. Here again Bunyan is constructed as an orienting
point on a political and social landscape.

The journey and landscape in The Pilgrim’s Progress likewise
provided shorthand points of reference to facilitate political debate. In
1865 one of Soga’s colleagues writing in the press launched an attack on
African communities by predicting their extinction since their “indo-
lent habits”™ would prevent their progress.” Using a pseudonym, “De-
fensor,” Soga responded. At one point, he described the converts of his
station as “staunch men, who for consistency of character, considering
the ‘Slough of Despond’ out of which Christianity had lifted them, will
compare with the multitudes of their white brethren, who can boast of
greater advantages.”™ At first glance, it would seem as though Soga in-
vokes the story as a predictable metaphor for a journey from “hea-
thenism,” “tradition,” and “backwardness” to “Christianity,” “modern-
ity,” and “progress.” The rest of the sentence, however, makes it clear
that while Soga calls up a familiar landscape of The Pilgrim’s Progress,
the projected destination lies in the direction of a distinctly African
Christianized modernity defined in Soga’s thinking by the idea (current
in much mission writing by Africans) that African converts make better
Christians than Europeans.

For writers like Soga, the landscape of Bunyan provides the “lati-
tude” for exploring different political destinations. In this case, the
“spine” of the journey provided a site of experimentation in which var-
ious subjunctive futures could be imaginatively trialed. This image of the
purposive journey became a metaphor and flexible shorthand for
broader debates on progress, betterment, advancement, “civilization,”
and modernity in a hostile world. In 1942 a serial entitled “The Pilgrim’s
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Progress” by “Gaoler” appeared in a South African newspaper, Inkundla so we battle to scale it.

ya Bantu. The series announced itself as being “for the amusement of Old Greyhair, am I wrong?
students . .. but also about the grim realism of the African pilgrim’s o o
progress in a hostile world.”® Indeed the image of the burdened traveler _ Unity’s an obstacle up this hill,

s0, burdened, we no longer praise it,

was to become something of a staple genre in southern African literature ! :
like plains cattle lost in the mist,

as a way of criticizing racial oppression.”

The political home for most members of the Eastern Cape elite -' black as crows in our ways. That's us!
was the South African Native National Congress (after 1919, the African . Why, my good man, are we slumped at the foot
National Congress or ANC). The nature and objectives of this organiza- | of this Hill Difficulty the black man scales?
tion formed an ongoing strand in public debate, and The Pilgrim’s Prog- You've set your hand to many things
ress was at times jnvoked as part of this discussion. The following poem but which of them still work?
by a woman, Xantsizi,appeared in the newspaper Umteteli wa Bantu in
1924. The translation is by Jeff Opland. The way you despise and goad traditionalists
are obstacles up this hill—
The Hill Difficulty the Black Man Scales yet how you covet their cash!

Sweat all like, ’t reach the top. . . .
Look! Today I want you to understand weat all you like, you won't reach the top

the essence of our distress. This Hill frustrates attempts to scale it,
Compatriot, wrestle with what I say, ] lions and leopards ring it;

let’s engage in debate. the Hill stands firm, our people slip
The Hill can’t be scaled! It’s slippery. j on slopes with Eapets ef cah. - -«

1 wor’t mince words, I'll bare my heart: This Hill the black man scales is steep,
to this point in time, b so steep it nearly daunted Christian;
just what have blacks achieved? his mouth frothed with a sloven’s foam,

his ears rang as he scaled this Hill.

Take the African National Congress:
we once praised it till our ribs burst.
Now we go round seeking it:

“Has anyone seen where’s it gone?” . . .

And so it is for blacks today:
we sit on the fence, we won’t take a stand.
We don’t even know why we squabble,

Vying for status is lethal poison but we bolt our fruit before it’s ripe. . . .

that weakens Congress from within.
Hamstrung by people riddled with envy,
the black man’s actions lose all worth.

Sweat blood, you won’t make the top

of this Hill Difficulty the black man scales;
you don’t love the Nation, only bargains.
This Hill Difficulty’s got us beat, That’s the truth. Have I got it wrong?
we've tried and tried to scale it:
it can’t be scaled by blacks

strapped with the millstone of custom.

Our customs abandoned, we're left empty-handed,
in this generation apostasy’s rampant.
TI've said it before: scratched and bleeding,
we won’t make the top of this Hill.
We agreel®

Envy’s an obstacle up this hill,
money’s another obstacle:
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In this poem, Nontsizi addresses the political context of the 1920s, when
the ANG, a largely elite organization, was riddled with internal problems.
The poem lays these out: disunity, lack of delivery, internecine political
rivalry, corruption, venality, greed, contempt for the less-educated fol-
lowers of “tradition,” and so on. The poem is addressed to a “Com-
patriot” and, as such, is intended to jolt discussion within an African elite
public sphere. This debate is facilitated by means of a Bunyan landmark,
Hill Difficulty, which Christian must scale on his journey. In Nontsizi’s
poem, she explores the Hill as a symbol both of the colonial obstacles
that Africans must overcome and of how these obstacles are exacerbated
by political disunity within the ANC. In this poem, the landscape of The
Pilgrim’s Progress provides a backdrop against which to enter a debate
about political strategy and direction.”” At the heart of such discussions,
lies the idea of the journey as an analogue for political activity.

This notion of the political journey was to become a powerful
metaphor later in the twentieth century, as the ANC led the antiapartheid
struggle in and outside South Africa. Bunyan’s influence itself started to
wane after the 1940s, as the ANC acquired a mass-based following whose
rank-and-file members had seldom encountered The Pilgrim’s Progress.
Yet, the secularized idea of the struggle as a purposive and teleological
journey remained strongly imprinted on ANC discourse. At times, its
Bunyan dimensions reappear. The work of “Rebecca Matlou,” nomme de
guerre of Sankie Nkondo, now Sankie Mthembi-Mahanyele, at the time
of writing, Minister of Housing in the ANC-led government, furnishes an
apt example. In her poetry, Nkondo often invokes a Bunyan-like land-
scape. Prison is referred to as a “grim den” and “the dungeon den of
grim death.” The poem “Swim Comrade” is arranged around the idea
of crossing a river to the heaven of freedom. The poem “Bent Bac g
features a hunch-backed figure going along a path.” In “The Bivouac,” a
composite “freedom fighter” says: “I am the wanderer warrior / who
walks on a road / laden with hot charcoal / I tread on hot rock / that
always cuts and bleeds my toes.” This idea of the struggle/path and its
link to Bunyan emerges explicitly in a poem entitled “This Path™:

Child of the soil

Child of own destiny

cross this path

cross the sword

ride the lion’s back and hold the mane
bound on with shoulders high
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sky in heavens light the path

echoes from this thorny bush guide the way

Luthuli, Kotane, Mandela, Sisulu trod this path

Pull hard, hack the prickly shrubs

burden beads on your brow

pilgrim yoke on your back

will balm the people’s tortured heart

and bid the sod to seed freedom.* +

In this poem, the history of the ANC is played out against a biblical and —

Bunyanesque landscape of a difficult path along which a series of ANC
notables make a burdened journey. The poem urges a new generation to
pick up the burden and follow the same route. By inserting the ANC into
such a landscape, Nkondo reworks a trope whose history goes back to
the reading and intellectual formations that had crystallized around The
Pilgrim’s Progress. By the 1970s, of course, such invocations of Bunyan
were rare and, as indicated earlier, the book’s favored position in the
public sphere of the African elite did not last beyond the massification of
the ANC in the 1940s. The book did appear occasionally as a reference in
some worker-based newspapers but such invocations came via the British
trade union movement upon whom Bunyan and Nonconformity gener-
ally left a strong secular imprint.” The text’s wane around this period is
usefully illustrated by the case of Albert Luthuli, head of the ANC be-
tween 1952 and his death in 1967 and, after Mandela, one of South
Africa’s most noted political leaders. Luthuli’s father was christened John
Bunyan Luthuli” Luthuli’s own biography Let My People Go (1962),
however, shows no evidence of or interest in Bunyan and in the text he
uses only his father’s first name.

The fact that the apartheid government which came to power in
1948, ruled out the use of translations in African language classrooms in
pursuit of ethnic purity, only hastened the demise of the text. Under this
new ruling, texts in translation could no longer be recommended for
African language school syllabuses. Unsurprisingly, in 1964, Lovedale dis-
patched 4,902 copies of Uhambo lo Mhambi for pulping, just a few years
before the book’s centenary.”

In retrospect, the “reign” of the text from the 1870s to the 1940s
appears short. Its role during this period in the formation of an African
elite was, however, considerable. As we have seen, it informed the politi-
cal discourse of the elite and provided a set of metaphors for debating
questions of how to fashion an African modernity. In this task, Bunyan
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was applied to political circumstances by means of a set of locally forged
interpretive procedures. Through this intellectual grid, the text was fil-
tered and refiltered in homes, schools, and public forums. The motifs
that remained behind had sufficient consensual currency to act as points
around which public opinion could be shaped.
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Dreams, Documents, and Passports to Heaven
African Christian Interpretations of The Pilgrim’s Progress

In a recent discussion of The Pilgrim’s Progress in the New York Times, a
columnist referred to the book as an ancestor of the B movie.! Anyone
chancing upon the Ndebele translation of the story would have to agree.
Turning to the final pages, one encounters a lurid illustration entitled
“Ugulahlwa gu ka Naziyo” (“The casting aside of Ignorance”) (figure 15).
In the foreground, two white angels have pitched the black body of Igno-
rance head first into the flames of hell. An owl (the bird of witchcraft)
hovers above the smoke as a snake rears its head through the flames,
ready to strike the unfortunate Ignorance. In the background, the pro-
tagonist, Christian, and his companion, Hopeful, arrive at the gates of
heaven, after their arduous pilgrimage from the City of Destruction. In
the illustration, they hand over their documents for inspection to two
sentry angels.

This edition was the work of David and Mary Carnegie (and
possibly their colleague, Moholo) of the LMS, based at Hope Fountain in
Matabeleland in present-day Zimbabwe. The illustrations were executed
by C. ]. Montague and were probably the earliest instance in which Afri-
cans were used to depict characters in Bunyan’s story.

At first glance, the picture may appear unremarkable—just an-
other example of predictable mission iconography. In this colonially
conceived drama of sin and salvation, the “saved” wear Western-style
clothing, while the feminized body of Ignorance has only a loincloth as
covering. Spiritual authority is racialized with the angels depicted as
white. Yet, when judged against most traditions of Bunyan illustration,
the picture becomes more interesting. There are, of course, thousands of
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