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1

Introduction:
Missionaries and Masculinities

This book examines male missionaries and constructs of masculinity. A
missionary can be defined as someone who attempts to convert others
to a particular doctrine, programme or faith. Although it is not always
the case, a missionary is often seen as someone ‘going to’ or being ‘sent
to’ a ‘foreign’ place to carry out a mission. The group of men scrutinised
in the current study served as Christian missionaries between 1870 and
1930, representing the Lutheran mission Norwegian Missionary Society
(NMS), which was established in 1842. The first NMS missionaries reached
the shores of south-east Africa in 1844, arriving at the coastal town of
Durban, which was situated in a region that had been proclaimed the
British Colony of Natal in the previous year (1843). The target group
for their missionary activity was the Zulu ethnic group.! In addition
to establishing a ‘mission station’? in Natal, the NMS missionaries also
settled in Zululand, a sovereign African kingdom on the eastern frontier
of Natal.

What kind of men were these Norwegian Lutheran missionaries? What
kind of masculinity did they represent, in ideology as well as in practice?
What kind of processes obtained when a missionary masculinity was
constructed? Presupposing masculinity to be a cluster of cultural ideas
and social practices that change over time (history) and space (culture),
and not a stable entity with a natural, inherent and given meaning,
this study seeks to answer such questions. First, it examines how a
missionary masculinity was constructed in the NMS. Second, it looks
at how a missionary masculinity was represented in the Norwegian
Lutheran mission discourse. Finally, it explores the practical implica-
tions which the construction of a missionary masculinity had for the
male missionaries themselves as well as for other groups of men and
women participating in the Norwegian-Zulu encounter.



2 Missionary Masculinity, 1870-1930

This book suggests that Norwegian Lutheran missionary masculinity
was constructed in the tension between modern ideals of male ‘self-
making’ and Christian ideals of ‘self-denial’. It was also constructed in
the tension between missionary men'’s subjectivities as modern profes-
sional breadwinners in an enterprise with global interests, and their
subjectivities as pre-modern housefathers in an enterprise that expected
their private and domestic lives to be integrated into their professional
missionary lives. Finally, missionary masculinity was constructed in
the tension between powerlessness and power. On the one hand, inap-
propriate missionary masculinity, or missionary unmanliness, meant
powerlessness. This study reveals that not all missionary men lived
up to the standard, and the personal costs of ‘falling’ into missionary
unmanliness in some cases meant catastrophe and death. On the other
hand, however, appropriate missionary masculinity meant powerful-
ness. The missionary men were originally from humble social back-
grounds. Through their engagement in the missionary enterprise they
were empowered, moving from being ‘nobody’ to being ‘somebody’.
When they encountered African masculinities, settler masculinities and
imperial masculinities in south-east African societies, the complexity
of Norwegian missionary male subjectivities was further increased, and
in the context of late nineteenth-century and early twentieth-century
South Africa, Norwegian missionary masculinity meant power, not
powerlessness.

The case and the context: Norwegian missionaries
in south-east Africa

The NMS’s mission in nineteenth-century south-east Africa was known
in Norway as ‘the Zulu mission’ (Zulu Missionen). From 1844 to 1930,
56 men and 76 women served as labourers in the Norwegian ‘mission
field of Zululand and Natal’, an endeavour which from 1910 after the
creation of the Union of South Africa from the previous Cape and Natal
colonies as well as the Orange Free State and Transvaal republics was
defined as ‘the NMS’s mission in South Africa’. Norman Etherington
claims in his classic study of missionaries and Christian communities in
south-east Africa that no other parts of nineteenth-century Africa were
so thickly infested with Christian missionaries as this region.® Besides
the NMS, other bodies working in the field included the American
Board of Commissioners for Foreign Missions (Congregational and
Presbyterian) from 1835, the Church Missionary Society (Anglican)
from 1837, the Wesleyan Methodist Missionary Society from 1841, the
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4 Missionary Masculinity, 1870-1930

Berlin Missionary Society (Lutheran) from 1847, the Oblates of Mary
Immaculate (French Roman Catholic) from 1852, the Society for the
Propagation of the Gospel in Foreign Parts (Anglican) from 1853, the
Hermannsburg Missionary Society (Lutheran) from 1854, the Scottish
Presbyterian Mission from 1864 and finally the Church of Sweden
Mission (Lutheran) from 1876.

With the purchase of Umphumulo Mission Reserve in 1850 the
NMS, like the other missions in the region, first settled in the colony
of Natal but the Norwegians were eager to get a foothold in the heart
of Zululand, and as the first Western missionary the NMS pioneer
Hans Paludan Smith Schreuder received King Mpande kaSenzanga-
khona’s permission in January 1851 to establish permanent mission
stations on royal land.* John William Colenso, the Anglican Bishop
of Natal from 1853, was granted the same permission in 1859.5 From
1851 to 1871 nine Norwegian mission stations were established in
Zululand at Empangeni (1851), Entumeni (1852), Mahlabatini (1860),
Eshowe (1861), Nhlazatsche (1862), Imfule (1865), Umbonambi (1869),
Umizinyati (1870) and Kwahlabisa (1871). The Anglo-Zulu war of 1879
resulted in the fall of the independent Zulu state and introduced a colo-
nial system of indirect rule through 13 chiefs under the guidance of a
British Resident. The lifespan of the 1879 ‘settlement’ was brief, however.
A new division of Zululand in 1883 resulted in the outbreak of civil war,
and was followed by British annexation of all of Zululand in May 1887.¢
In 1898, effective administrative control of Zululand was transferred
from the metropolitan authorities in London to the self-governing
settler colony of Natal, which had gained its independence in 1893. The
NMS’s mission stations of Umizinyati and Kwahlabisa were ‘lost’ during
the time of political turbulence, but land at Ekombe (1880) and Ungoye
(1881) was offered as compensation by the new rulers. Later, the NMS
also established mission stations at Eotimati (1886), in Durban (1890)
and at Kangelani (1915).

There have been some previous studies on the NMS missionaries
in south-east Africa. In the early 1970s, the Norwegian historian Jarle
Simensen initiated a research project whose aim was to exploit Norwegian
missionary material from South Africa and Madagascar in the nineteenth
century in order to shed light on local African history. Significant contri-
butions were made by six master’s dissertations covering the African
side, three of which concerned South Africa,” and one covering the
Norwegian background of the missionaries.® The main findings of the
project regarding South Africa were presented in 1986 in the edited book
Norwegian Missions in African History.” The introductory part contained
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an analysis of the geographical, socio-economic, religious and family
backgrounds of the nineteenth-century NMS missionaries and concluded
that the majority were recruited from farmers and middle-class craftsmen
engaged in revivalist movements in the coastal areas of south-western
Norway. The main part of the book focused on the political and social
interaction between the missionaries and the African people concerned.
The book addressed the NMS missionaries’ role directly in relation to the
British colonial enterprise and indirectly in relation to the steady incorpo-
ration of Zulu society into European forms of modernisation. Simensen'’s
comprehensive project attracted much attention, not least because it was
the first time scholars outside the NMS’s internal circles had examined
the political and social role of Norwegian missions in African societies.
The project can be regarded as part of a Marxist-oriented, anti-imperi-
alistic tendency in historical research, following the processes of post-
colonialism in Africa and Asia.!”

Meanwhile, the church historian Torstein Jorgensen’s doctoral thesis
Contact and Conflict: Norwegian Missionaries, the Zulu Kingdom and the
Gospel 1850-1873 (1990) examined the encounters between the NMS
missionaries and the Zulus.!! Although social and political aspects of the
encounter were considered in this work as well, Jorgensen'’s intention
was to emphasise the processes of religious transmission. Given that
the Norwegian mission among the Zulus produced few converts in the
first three decades, Jorgensen assumes that both ‘contact’ and ‘conflict’
characterised the process. The NMS missionaries’ attitudes towards a
rising African nationalistic movement in South Africa in the 1920s, as
well as towards the internal independence efforts of Zulu pastors in the
Norwegian mission church, were examined in Hanna Mellemsether’s
doctoral thesis of 2003.12 Mellemsether finds that close relations with
the white settler establishment, which had Norwegian roots, influ-
enced the missionaries’ standpoints and decision-making in a regime
practising extensive politics of race segregation. The intimate relations
between Norwegian missionaries and settlers are also documented by
the South African historian Frederick Hale.!?

The NMS was the first missionary organisation established in Norway,
and ‘the Zulu-mission’ was its pioneer enterprise, before a second mission
was established in Madagascar in 1866 and a third in China in 1902. As
in other Western countries, the extensive interest in foreign missions
emerging in early nineteenth-century Norway was above all a product
of voluntary commitment on the part of individuals and groups related
to evangelical revivals and lay movements, who had transnational
networks.!* Although some pastors in the official Evangelical-Lutheran
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Church were enthusiastic about the project, the modern idea of mission,
that it was the task of Western Christians to bring the Christian faith to
the masses of non-Christians abroad, was unfamiliar to the majority of
the high-church clergy. Inspired by the readings of German and British
missionary magazines, men and women started to form local missionary
associations in the 1820s and 1830s. In August 1842, 82 male representa-
tives from 65 of these associations, as well as 102 other men interested in
missions, made their way to a mission council in Stavanger. The meeting
ended with the establishment of a national society, the Norwegian
Missionary Society, which was actually the first national organisation
of voluntary local associations in the country, and introduced an era of
immense growth in voluntary religious, political, economic and cultural
societies and organisations, on both a local and a national level.'

Whereas the British missionary movement was founded on the
pillars of denominational missionary organisations (Anglican, Baptist,
Methodist, Congregationalist, Presbyterian, etc.),!® the Norwegian
missionary movement was far more homogeneous. Although the NMS
was a private and voluntary enterprise and not initiated by any church
organisation, its Lutheran denominational foundation was accepted
without question The NMS constitution of 1842 declared that its
representatives in the mission fields should teach in accordance with
‘The Holy Script and the Church of Norway’s Confessional Scripts’.'”
Schreuder, a university-educated theologian from an upper-class family,
was himself ordained in accordance with the rituals of the Evangelical-
Lutheran Church of Norway. His aim was to establish a Lutheran Church
in Zululand in line with the Scandinavian folk-church model, which also
explains why in an introductory phase of the mission work he put great
effort into converting those in the upper strata of society, beginning
with the king and the royal household.!® Schreuder acted, however, in
accordance with the NMS as a Lutheran mission organisation and was
in 1866 consecrated ‘missionary bishop’ of what was defined as ‘the
Church of Norway'’s Mission Field’. Although the majority of the NMS
missionaries, unlike Schreuder, were recruited from the lower social
classes, and the education they were offered at the NMS’s theological
seminary never qualified them for employment in the State Church
of Norway, they were ordained to serve as missionary pastors by state-
church bishops. The relation between the NMS and the official Lutheran
church continued to be close. Other mission organisations established
in Norway in the last decades of the nineteenth century, both Lutheran
and non-denominational, had a more distant relationship with the state
church.?
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In 1842 Norway was still under Swedish rule, but nevertheless had
its own constitution, parliament and government. Although the nation
can hardly be defined as a colonial power in the strict sense of the term —
contemporary Norwegian nationalists claimed that the nation itself had
along history of being ‘colonised’ — Norwegians nevertheless participated
in colonial encounters as sailors, soldiers, surveyors, ethnographers —
and missionaries. The Norwegian historians Hilde Nielssen, Inger Marie
Okkenhaug and Karina Hestad Skeie claim that missionaries not only
participated in activities that had culturally and socially transforming
effects on indigenous societies, but also that the missionary move-
ment involved considerable activity at ‘home’ including representation
of the people and cultures they encountered.?’ Norwegian missionary
activity must be studied in a colonial and post-colonial context, they
claim, and they refer to recent scholarship which has pointed out that
the ‘colonial culture’ had an impact on the European imagination of
‘self” and ‘other’.?! In the course of the nineteenth century Norway had
the highest number of missionaries per inhabitant in the world. The
mission movement cut across boundaries of class, gender, occupation
and education, and included people in the rural as well as the more
urban areas. The number of subscriptions to NMS’s monthly magazine
Norsk Missionstidende, which rose from about 2,000 in 1850 to 6,500
in 1870 and 10,000 in 1885 among a population of 1.9 million, shows
impressive support for the mission enterprise. In comparison, one of
the most influential Norwegian newspapers, Morgenbladet, had just over
2,000 subscribers in 1873.22 Through books, pamphlets, mission maga-
zines, photographs, films and expositions, not forgetting missionary
tours throughout the country, Norwegian missionaries’ representa-
tions of ‘other’ people and cultures, and also their ‘self’-representations,
reached a vast audience.??

Missions and gender

Women constituted a majority in the international Protestant missionary
movement, both in the supportive home organisations and among the
missionary staff. Women were also a central object of missionary ideology
and practical work. A number of studies focusing on issues of women,
gender and Christian missions have contributed decisively to the under-
standing of both missions and missionaries.?* Several studies conducted
on Norwegian missions have a gender perspective. Whereas my own
master’s thesis charted the growth of a female missionary movement
in Norway,?® Kristin Norseth examined the women'’s democratisation
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process in Norwegian missionary organisations,?® Line Nyhagen Predelli
scrutinised issues of gender, race and class in the NMS in both Norway
and Madagascar,?’ and Inger Marie Okkenhaug has in several studies
examined the life and works of individual female missionaries, both
British and Norwegian.?® Other works have dealt with Norwegian female
missionaries and their work in South Africa. Hanna Mellemsether
performed a cultural-historical analysis of the missionary life of Martha
Sannes, who represented the Free East-African Mission among the Zulus
from 1884 to 1901,%° and Rannveig Naustvoll examined the lives of the
missionary wives in the NMS in South Africa between 1900 and 1925.%°

Although there is an extensive body of literature on women, gender
and missions research has rarely focused on masculinity whether that
of the missionaries themselves or of their missionary subjects. Recent
publications discussing the relationship between men, masculinities
and missions imply,®! however, that in future we will see more research
on this issue — and this book makes an initial contribution. It should
furthermore be regarded as part of the field of gender studies in general
and studies of men and masculinities in particular. Recent gender
research understands men as gendered beings and as part of histori-
cally and culturally decided gender systems. A research tradition where
men have been regarded as the standard, the norm or the neutral is
challenged. Essentialist definitions of masculinity as stable and some-
thing with a natural, inherent and given meaning are questioned and
discussed. Masculinities are seen as variable and changing across time
(history) and space (culture), within societies, and through life courses
and biographies. From this perspective masculinities, as well as femi-
ninities, are understood as socially constructed, produced and repro-
duced.?? The term masculinity is in this book used as an analytical term
for a better understanding of men’s gendered lives and gendered social
systems. It is further used to analyse institutional practices and cultural
patterns. Although in everyday speech it is usual to use the term mascu-
linity to describe men’s biology, men’s physical attributes, men’s identity
marks, men’s psychological dispositions, and so forth, this is not how it
is used here.

This book presents and discusses two theoretical approaches to the
study of men and masculinities: the first rooted in the research tradi-
tion of social sciences, the second rooted in the humanities. The first
approach emphasises the relational aspects of masculinities - namely,
the relations among types of masculinities and relations between mascu-
linity and its ‘others’. The essential issue of masculinity and power is
thus included. The second approach emphasises masculinity within
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the context of the male body which we can call the masculine identity.
Alternatively, Todd W. Reeser’s term ‘masculine subjectivity’ is used.>?
‘Subjectivity’ is a less stable equivalent of ‘identity’ and suggests compli-
cations and a closer relation to cultural and psychological influences. As
previously suggested, masculinity as a concept, ideology and practice is
inherently many-faceted and unstable.

Masculinities and power

The theoretical perspectives of the Australian sociologist Raewyn Connell
have strongly influenced international research on men and masculini-
ties.>* Connell rejects the single concept of masculinity. The interplay
between gender, race and class suggests the need to recognise multiple
masculinities: black as well as white, working class as well as middle
class, heterosexual as well as homosexual, and so forth. Recognising a
plurality of masculinities is only the first step, however. The next is to
examine the relations among them, ‘to unpack the milieu of class and
race and scrutinize the gender relations operating within them’.®® This
analysis should be dynamic, and Connell introduces a model to analyse
gender practices and the relations between masculinities in current
Western gender order.?¢ A key concept is that of hegemonic masculinity.
In any era, one form of masculinity is culturally exalted above the
others. Hegemonic masculinity, moreover, presupposes the male domi-
nation of women and dictates a patriarchal system. As far as a particular
masculinity is hegemonic, it presupposes that others are subordinate.
In Connell’s definition, hegemonic masculinity is ‘the configuration of
gender practice which embodies the currently accepted answer to the
problem of the legitimacy of patriarchy, which guarantees the dominant
position of men and the subordination of women’.%”

Connell’s theory of masculinities has influenced gender studies across
many academic fields, but it has also attracted criticism.?® She is prima-
rily criticised for taking for granted the premise that men profit from
patriarchy. Her model does not allow for groups of men wanting and
working for changes towards gender equality, a development actually
taking place in the Nordic countries.?® The theory is further criticised for
its universality and generalisation. Cultural, geographical and historical
studies on constructions of masculinity reveal a complex and diverse
picture, but these variations are not taken sufficiently into considera-
tion. Although it was meant to be a dynamic model, some have claimed
that it readily becomes static when practised. Finally, the concept of
hegemonic masculinity, which assumes that power relations and power
structures are fundamental in any gender system, is too rational and
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functional, according to some critics. Men’s personal emotional and
bodily experiences are underestimated.

The Norwegian sociologist @ystein Gullvag Holter, one of the critics of
Connell’s theory, asserts that gender research should be careful to distin-
guish between a patriarchal structure, which he defines as the general
character of the oppression of women and the linked oppression of non-
privileged men within a given society and culture, and a gender system,
a partially independent and dynamic framework of meaning.*° A gender
system is not simply an echo of the structures of inequality or patriarchy.
It develops its own dynamics, sometimes acting on its own, often in
tense and conflict-filled relation to patriarchal structures. Holter’s core
idea is that we have to distinguish between patriarchal structure and
gender system developments, and then look at the changing connec-
tions between them.

Yet following Holter in making such a distinction does not neces-
sarily disregard the fundamental feature of Connell’s concept of hege-
monic masculinity, the combination of the plurality of masculinities
and the hierarchy of masculinities.*! This fundamental understanding
of the concept is therefore a theoretical presupposition for my research
on missionaries and masculinities. First, Connell’s theory on hegemonic
and subordinated masculinities is helpful in spotting the processes of
male individuals and groups of men representing different ideas and
ideals of masculinity and struggling for influence and positions within
the NMS. Whether the ‘gender system developments’ of the NMS were
characterised by ‘patriarchal structures’, to borrow Holter’s terms, is a
question that needs to be discussed further. Second, according to the
original understanding of the concept of hegemonic masculinity, it does
not necessarily need to refer to the most common pattern in the everyday
lives of boys and men. Rather, hegemony works in part through the
production of exemplars of masculinity, symbols which have authority
despite the fact that most men and boys do not fully live up to them.
As already discussed, the missionary movement in Norway was socially
transformative and culturally influential. Like Norwegian polar explorers,
the missionaries were the idols and heroes of thousands of Christian
men. It is therefore of interest to trace dominant masculinity ideals in
the NMS. Third, Connell’s persistent emphasis on the importance of
power in analyses of masculinities is in fact an adequate perspective.
The group of Norwegian men scrutinised in this study left a relatively
homogeneous societal and cultural milieu for a south-eastern African
region of highly complex mixed-gender regimes and gender identities.
According to South African historian Robert Morrell, Connell’s ideas on
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rival masculinities and the gendered claim to power, not to mention
the interplay among class, race and gender, have inspired recent South
African gender research.*? A range of masculinities can be identified and
defined in nineteenth-century South African history. Morrell lists three
main groups: white colonial masculinities (British, Boer, etc.), African
rural masculinities and black (multi-ethnic) urban masculinities. White
supremacy suggests that the white ruling-class masculinity was hegem-
onic.®® The group of Norwegian missionary men who landed in south-
eastern African communities should be studied from this perspective.

Masculinities and subjectivity

Claes Ekenstam, a Swedish historian of ideas, is responsible for striking
new approaches and theoretical perspectives on masculinity in Nordic
milieus from the 1990s onwards.** Ekenstam prefers the term manliness
(in Swedish manlighet) to masculinity, which he claims also reflects a
tendency in Nordic research to focus more on men’s lives in a broader
sense (work, family, organisational life) and less on power relations
between masculinities and femininities in a gender system. Ekenstam
is critical of certain aspects of Connell’s theoretical framework, first and
foremost the tendency to reduce masculinity to a question of power.
He credits the theory for breaking down static and monolithic ideas of
manliness, but asserts that it does not give a complete understanding of
the complex processes in the construction of masculinities.

Ekenstam introduces a model built on the dynamic between diverse
masculinities while also including the relation between the ideas of
manliness and unmanliness. Manliness and unmanliness are relational
phenomena; just like manliness and womanliness, they constitute each
other in a continuously ongoing process. Manliness and unmanliness
must be understood in a plurality in which different forms of manliness
and unmanliness have a dynamic, changeable relation to each other as
well as to ideas of womanliness. Manliness should not be understood as
an archetype, a cultural dominant ideal in a fixed period, but more like
a changeable cluster of attributes and practices wherein certain elements
can be replaced, strengthened or added depending on ideological or
social influences.

Ekenstam refers to the Swedish historian Jonas Liliequist, who argues
that the concept of unmanliness is relevant in men’s history.*> Ideas
and concepts of unmanliness (the immoral man, the alcoholic, the
feminine man, the homosexual, etc.) have had a great impact on the
creation of masculine ideals and have been used to confirm certain
dominant masculinities as well as marginalise those men who diverge
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from the standard. Moreover, the concept has methodological advan-
tages. Although ideas of manliness in history can be diffuse, the ideas
of unmanliness often seem to be well articulated, and by contrast they
endow clarity and distinction on the concept of manliness. The rhetoric
of unmanliness is helpful in pointing to the core of masculinity construc-
tions. The concept of unmanliness further helps us to understand the
processes of exclusion, which are often important in the constitution
of masculinities. In the rivalry and competition between diverse forms
of masculinities, describing the counterpart as a bearer of unmanliness
seems to be an efficient strategy. The counterpart (i.e. the other) can also
be accused of having less manliness than the self, thereby declassifying,
degrading or minimising it. These phenomena of exclusion occur on an
individual as well as a collective level.

Ekenstam’s concept of unmanliness corresponds with the British
historian Georg L. Mosse’s thesis of ‘countertypes’.*® Modern Western
masculinity was created as a bulwark against several stereotypes that
lacked masculinity. According to Mosse, the countertypes were needed
as contrasts (i.e. as others) to strengthen the normative ideal of manli-
ness. In addition, the Swedish historian David Tjeder, in his examination
of nineteenth-century middle-class masculinities, displays how ideals of
manliness were defined in relation to opposites or countertypes. Tjeder’s
findings reveal a greater complexity in the construction of the counter-
types than was previously assumed by Mosse. First, several concepts of
manliness and unmanliness existed side by side throughout the century.
Second, the category of age was of some importance, since ideals valid
for youth differed from the ideals concerning mature men. Finally, a fear
of demasculinisation, or stooping to unmanliness, worked as an internal
guardian against improper behaviour in every single man. Not even the
‘manly man’ could be sure of his manliness; he continuously had to
prove and be confirmed in his value as a man.*’

When using the model of manliness-unmanliness, Ekenstam claims
that it is possible to obtain a better understanding of what emotional
and personal costs certain masculinity ideals have had for individuals
and groups of men in history. According to Ekenstam, a tendency has
existed in studies of masculinity to create distance from or even oppose
what have been labelled as therapeutic or psychological approaches.
It is often claimed that by viewing individuals and groups of men as
‘victims’ in one way or another one is in danger of underestimating
the fact that men have a privileged and superior role in most socie-
ties compared with women. Ekenstam, on the other hand, advocates
a psychological approach to the study of men and masculinities. He
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regrets that the priority of power relations in gender studies represents a
continuation of a Western rational logic whereby feelings are contrasted
with reason, masculine is contrasted with feminine and sociological
perspectives are contrasted with psychological perspectives. This polar
thinking reduces and minimises the complexity of the phenomena of
masculinity constructions, creating a rigid dichotomy. The question of
gender is not a simple but a rather complex issue, and Ekenstam argues
that the model of manliness—unmanliness allows for a more concrete
phenomenological and process-oriented understanding of masculinity
than Connell’s theory does.

With regard to my research, Ekenstam’s theory of manliness—un-
manliness provides a useful tool for disclosing the construction of a
missionary masculinity within individual missionary men - to identify
the ‘masculine subjectivity’, in Reeser’s terminology.*® One concern is to
chart the practical consequences, social as well as psychological, which
the construction of a particular missionary masculinity had for partic-
ular men and other groups of men and women in the Norwegian-Zulu
encounter. The idea of countertypes can be traced in the NMS discourse.
One countertype was the ‘heathen’, polygamist Zulu man, and another
the secular, immoral, white settler. In addition, within the community of
missionaries, ideas of unmanliness — of inappropriate missionary mascu-
linity — were prevalent. Finally, fears of demasculinisation (i.e. stooping
to unmanliness) could affect the individual missionary himself. The
missionaries were religious men of high ethical standards, devoted to
their Christianising task. We can assume that they lived in a constant
fear of failing - or falling.*® They could commit sin, fail to recruit new
converts or lose their faith in God.

Christian masculinity and modernity

As previously stated, gendered studies of men in missions are still not
very numerous. The same could be said about research on the relation-
ship between religion and masculinity. In a recently published interdis-
ciplinary handbook of gender research in Norway, issues like identity,
family, labour, politics, health, violence, ethnicity, aesthetic, tech-
nology, media and sexuality are all discussed in relation to gender.>®
Surprisingly, though, the handbook has no chapter dealing with the
relation between religion and gender. As religion has been and still
is a dynamic force in human history, and as religious movements in
Norway like elsewhere have been and remain culturally and socially
influential, this is regrettable. The interdisciplinary research project
‘Christian Manliness — a Paradox of Modernity’, initiated in 2004 by
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the Swedish church historian Yvonne Maria Werner, has thus been of
particular relevance to my research on a particular group of religious
men. By focusing on Northern European conditions, Werner’s project
aims to illuminate the link between Christianity and the construction of
manliness in the 1840-1940 period. Ten researchers have been engaged
in the project, and collections of essays in both Swedish and English
have been published.>!

Werner claims that two main concepts are of special interest in any
discussion of gender and religion in modern Western society: the femi-
nisation of Christianity and the re-confessionalisation of Western soci-
eties.>? The ‘feminisation thesis’ is based on studies on liberal-bourgeois
milieus in the second half of the nineteenth century, during which time
a belief in science and social progress gradually replaced Christianity
as a normative guideline among Western men.>® According to Belgian
historian Tina van Osselaer, the feminisation thesis has a quantitative
side, pointing to the preponderance of women in the religious field (e.g.
mass attendance, female participation in charity and missionary activi-
ties, a rise in Catholic female religious orders). Yet it also has a quali-
tative side. Religion developed ‘feminine’ traits, and researchers have
pointed to the ‘softening’, ‘sentimentalisation’ and ‘emotionalisation’
of its content. Furthermore, a ‘discursive feminisation’ of Christianity
took place. Hand in hand with the growing division into the private
and the public sphere so characteristic of liberal-bourgeois society, reli-
gion became ‘domesticated’ and associated with femininity, thereby
assuming no or little relevance to men.>*

Although gender historians find an increased religious commitment
among women in this period, they tend to regard modern masculinity
and religion as incompatible. From this perspective, Christian mascu-
linity appears to be ‘a paradox of modernity’. Werner’s team of researchers
nevertheless challenges historians’ common assertion of religion as irrel-
evant to modern men by referring to other distinctive features of nine-
teenth-century Western society, namely the revivalist movements and
the revitalisation of the confessional churches.*s They argue that confes-
sional identity continued to be an important factor in the construction
of nineteenth-century European national identities, and that links exist
between confessional or denominational culture and national identi-
ties. In sum, processes of secularisation as well as processes of religious
revival, church mobilisation and confessionalisation were dominant
cultural trends in this period. Werner’s general hypothesis is that church
mobilisation and confessionalisation can be interpreted as strategies
used by the churches to counteract the secularisation of society and the
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feminisation of religion, further restoring and reinforcing male domina-
tion within the religious sphere. She worked out her theory in collabora-
tion with the German church historian Olaf Blaschke who, in addition
to claiming a ‘second confessional era’ in Europe from 1830 to 1960,
launched the theory of a religious re-masculinisation in the wake of the
tendency to re-confessionalisation.’” In his research on Protestant and
Catholic churches in Germany, Blaschke finds processes of re-masculini-
sation to be latent in the last part of the nineteenth century, but more
openly expressed in the early twentieth century. Werner and Blaschke
are actually not alone in pointing to trends of ‘masculinisation’ within
various confessional and national contexts, which all tried to make the
religious experience and religious life more attractive to modern men.%8

Sources

This section will present and discuss the sources used in this study of
Norwegian missionaries and constructs of masculinities as well as the
context in which the sources were created. In terms of reading and inter-
preting the sources, the focus has been on linguistic definitions and
expressions or metaphors for men, male attributes or manliness/mascu-
linity. The study has further explored explicitly or implicitly expressed
thoughts, ideas and attitudes regarding gender systems and gender prac-
tices in the NMS. Finally, I have searched for narratives and anecdotes
describing the male missionaries’ lives as sons, brothers, husbands,
fathers, friends, colleagues, farmers, employers and employees.

Mission magazines

Written accounts of life and work in the mission field were regarded
as an integral part of a missionary’s mission. As NMS was essentially
a non-governmental, democratic and national organisation of local
‘mission associations’ (Missionsforeninger), the missionaries represented
all those women and men who defined themselves as ‘mission friends’
(Missionsvenner). The mission friends felt ownership of the mission
enterprise, in which they invested money, commitment and prayer.
The representatives were obliged to report to their guardians. According
to the 1867 revision of the missionary directory, a missionary who
managed a mission station had to send quarterly reports to the NMS'’s
Home Board (Hovedbestyrelsen) in Stavanger. All missionaries, whether
they were station managers or not, had to write annual reports. The
superintendent of the mission field was required to send reports every
third month.
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The Home Board’s affairs were administered by a secretary (Sekretcer),
known as the General Secretary (Generalsekreteer) from 1916, who
received and archived the missionaries’ reports. The secretary, who by
1870 was the only administrative staff member in Norway and in prac-
tice managed the organisation, was also the editor of the NMS magazine
Norwegian Missionary Tidings (Norsk Missionstidende) (NMT). Missionary
reports formed the basis of the NMT’s content. Lars Dahle, who became
secretary and editor of the magazine in 1889, stated in his first edito-
rial that the NMS’s constitution ‘demanded’ that all mission friends
should actively seek information about mission work.>® The mission
friends should be fully prepared to take part in discussion and decision-
making at the NMS’s annual district assemblies (Kretsforsamlinger) as
well as the general assembly (Generalforsamling) arranged every third
year. Furthermore, mission friends, apart from demonstrating empathy
and interest, should direct their daily prayers towards the missionaries’
‘struggle and fight’ in the mission field. The NMT was the most impor-
tant source of information. It was originally a monthly magazine but
was published twice a month from 1878. The number of subscribers
rose from about 2,000 in 1850 to 6,500 in 1870 and 10,000 in 1885 (in
a population of 1.9 million).®® In 1900 the NMT had 15,000 subscribers
and around 20,000 in the 1920s; however, the number of subscribers
declined to 13,600 in the 1930s, partly because of the economic depres-
sion. The number of subscribers subsequently rose again, reaching
26,000 by the NMS'’s centenary in 1942.%!

When the missionaries wrote their reports, they were aware that extracts
could be reprinted in the NMT. Thus, their texts had to be understood as
tools for communicating with both the Home Board and a broader audi-
ence of mission friends. Ultimately, the mission leadership, represented
by the secretary/editor of the NMT, selected the texts to be published.
Karina Hestad Skeie has rightly criticised previous historical research on
the NMS for not being fully aware of the fact that the material printed
in the NMT was selected and edited for a particular target audience.5?
The reprinted reports and letters in the magazine are not necessarily
representative of the incoming letters and reports more generally. Skeie
systematically compared the archival letters and the printed versions
in the NMT and found that editing practice extended to the selec-
tion of actual texts as well as the language (i.e. spelling/grammar) and
content. She also found that the missionary report, or mission account
(Missionsberetning), is merely one of several genres of written texts left
by the missionaries. Actual events and issues were presented differently
according to genre.
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In my reading of the missionaries’ texts, I employed Skeie’s genre
consciousness. Texts by missionaries printed in the NMT were until
1925 mostly edited extracts from the obligatory missionary reports.
From 1925, the NMT was published as a weekly magazine in a larger
size with more illustrations. In addition, the editorial style changed as
the missionaries were now encouraged to write shorter narratives or
thematic articles particularly suited to the new format.®® This new genre
of missionary texts, the short mission article or narrative, had for a long
time been the standard in two other NMS publications — namely, the
women'’s magazine and the youth’s magazine, which were both closed
down in 1925 and integrated into the NMT.* The magazine Mission
Readings for Women’s Associations (Missionslcesning for Kvindeforeninger)
(MKF) was established in 1884 with the objective of providing female
mission groups with information about NMS mission work. It was edited
by Bolette Gjor, an influential leader of the female mission movement in
Norway, and its content consisted largely of extracts from private letters
or short narratives and articles written by female missionary workers.®®
The MKF was published from 1884 to 1925 as a monthly supplement to
the NMT. Gjor aimed to present the missionaries’ domestic life in more
detail in order to complement the NMT, which mainly concentrated on
the ministerial and business side of the mission project. NMS’s illustrated
magazine for youths, Battle and Victory (Kamp og Seier) (KS), was published
monthly from 1900 to 1925. The establishment of a youth magazine
reflected the growing organisational concern to recruit young people to
supportive mission groups,® but it should also be understood as part of
the international youth movement within Western missions.®’

Mission literature

The mission organisations in Norway produced a remarkable volume of
literature related to work in the mission fields. These books were quite
popular, with thousands of copies being printed. Odd Kvaal Pedersen
broadly defines mission literature as ‘any written or printed testimonies
of the Christian mission - from the times of the apostles until today’.®
He provides a narrower definition as well, however, and characterises
mission literature as literature that first develops themes and topics from
work in the mission fields and then aims to stimulate and encourage
the reader to donate funds and to further support the organisation. The
social anthropologist Marianne Gullestad, in an analysis of published
photographs in the NMS mission literature from North Cameroon,
speaks of mission propaganda.® She observes that this concept was occa-
sionally used by the missionaries themselves to describe their marketing
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efforts; furthermore, an element of propaganda is almost inherent in any
general definitions of documentation and information. For the purposes
of her study, she defines mission propaganda as ‘the communication
of experiences and information from the field arranged in ways that
are meant to touch people emotionally and spiritually and propel them
into supporting the mission’.”? Lisbeth Mikaelsson, who has analysed
Norwegian missionaries’ autobiographies, asserts that the mission litera-
ture in Norway was primarily published by the mission organisations or
by publishing houses specialising in religious and mission literature.”?
The mission literature was produced in a context with definite rules
and norms of its purpose and content — norms that were shared by the
majority of the readers. Mikaelsson claims that in religious publishing
one finds ‘a communicative relation between institutional co-players’.”?
When discussing the religious institution of literature, one has to recog-
nise the readers as a specific and prominent group; indeed, tight bonds
existed between authors, publishers, distributors and receivers.

In my study, the NMS’s and other mission organisations’ published
mission literature from 1870 to 1930 serves as a source of information;
I have thus collected and studied all available mission literature related
to NMS’s mission in South Africa. Some of the books were written by the
missionaries themselves, whereas others were written by church histo-
rians or authors with a close connection with the NMS. As the mission
literature consisted of several genres, they will be briefly presented herein.
One should be aware, however, that a mixture of genres characterised the
mission literature. One single text could borrow from the genres of travel,
ethnography, history, autobiography, fiction or religious literature.

The missionary autobiographies and biographies constitute an impor-
tant and popular part of the mission literature. The books in this genre
are seldom labelled as ‘autobiography’ or ‘biography’, as terms like
‘memoirs’, ‘diaries’ or ‘glimpses’ are preferred. Mikaelsson listed as many
as 228 published missionary autobiographies in Norway from 1843
to 1994, most of them dating from the post-war period from 1940 to
1960.7 She identified three styles which were common in the genre of
missionaries’ autobiographies: accounts from the mission field, lifetime
narratives and religious testimonies.

The missionary travel account is a secondary genre of mission
literature, although elements from it were also incorporated into the
missionaries’ ordinary reports when they described geography, climate,
people, society, culture and religion. NMS representatives other than the
missionaries who visited the mission fields also published reports and
travel accounts on returning home. The emerging field of ethnography
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and geography from the early nineteenth century onwards has been
described as a ‘culture of exploration’.”* Hilde Nielssen claims that the
ethnography of Norwegian missionaries ‘should be seen in relation to
the forms of knowledge production and consumption which formed a
part of the cultural production of the colonial era’.”’

A third genre of mission literature is the mission narrative or the
mission novel. Although most of the mission literature was non-fic-
tion, Johannes Einrem (NMS missionary in Madagascar from 1893 to
1933) published Ravola (1918), a Malagasy novel. Einrem was known for
introducing this new genre (i.e. the mission novel) into mission litera-
ture and for revitalising it, making it especially popular among younger
generations.”® Einrem’s huge literary production, as well as Racin Kolnes’s
(NMS missionary in China, 1925 to 1947) many children’s mission
novels,”” reached a vast Norwegian audience. The mission narrative was
a shorter version of the novel. Collections of narratives from the mission
work, both non-fiction and fiction, were a popular genre.

A fourth genre of mission literature is the mission study book. The
historical background and development of this genre illustrate the exten-
sive transnational networks within Protestant missions. The American
Student Volunteer Movement for Foreign Missions launched in 1893
provided outlines for mission study circles and encouraged the crea-
tion of mission libraries.”® The mission study movement escalated after
the ecumenical and international World’s Missionary Committee of
Christian Women, established in 1888, started to publish annual text-
books and arrange summer schools for mission circle leaders.”” The
Norwegian female mission leader Henny Dons participated in a mission
summer school in Mundesley in Norfolk, England in 1909.%9 After
returning home, she approached the administrators of several mission
organisations, and the first Norwegian mission summer school was
arranged at Framnes in 1911, with 500 youths, both males and females,
participating.3! The first mission study book in use in Norway was a
translated version of the American student and mission leader John
R. Mott’s book entitled The Decisive Hour of Christian Mission (1910).82
In the years to come, the NMS, among other mission organisations,
published annual study books to be used in mission study groups and at
the mission summer schools.

A fifth genre of mission literature can be labelled mission histories. As
the NMS histories were initiated, financed and censored by the NMS's
Home Board, they are central texts in the mission discourse. In 1854,
after merely 12 years of existence, the Home Board engaged the young
pastor Halfdan Sommerfelt to write a history of the first 20 years of the
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Zulu mission.?? In 1865, 5,000 copies of the book were published.®* At
the NMS'’s fiftieth anniversary meeting in 1892, a second NMS history
was published. It was written by Lars Dahle and Madagascar missionary
Simon Emanuel Jorgensen.®® In 1915, the retired missionary Ole Stavem
wrote a history of the NMS's 70 years of mission work among the Zulus.%¢
To celebrate the centenary in 1942, a five-volume organisational history
was published. Several authors were involved in the project, all of them
theologians and all involved with the NMS either as former missionaries
or as active mission supporters. Olaf Guttorm Myklebust, a missionary
in South Africa during the 1930s, wrote the section on South Africa.?’
The theologian and church historian John Nome wrote two volumes on
the history of the NMS in Norway.®® Nome’s books sparked a methodo-
logical debate concerning historical research on church and mission.
Church historian Erling Danbolt criticised Nome’s sociological perspec-
tive on church history, among other things,® and the secular historian
Jens Aarup Seip described the books as ‘outstandingly interesting’ scien-
tific works.”® Yet Seip criticised Nome for adding an additional set of
explanations to his historical analyses — namely, the spiritual work of
God. Nome was further criticised for his ‘conscious will to subjectivity’
and his defence of every historian’s right to be influenced by their own
bias and prejudice. The intense debate in the 1940s introduced a phase
in Norwegian research on mission which Jarle Simensen characterised
as ‘the theological paradigm’; it was marked by the establishment of
missiological research institutions, journals and professorships.°"

Unprinted sources

Tomas Sundnes Dronen’s study of the encounter between NMS mission-
aries and the Dii ethnic group in Cameroon distinguishes between
‘frontstage’ and ‘backstage’ information in the NMS.%2 Frontstage infor-
mation — namely, official printed material published and distributed by
the NMS —was issued to the supporting group of mission friends as well as
prospective groups of supporters. Backstage information included letters
and reports written mainly to keep the NMS'’s secretary and Home Board
in Stavanger up to date with events; such information was unofficial.
Only some of the missionary accounts/reports/letters were printed and
made public through the mission magazines, but a complete collection
of the obligatory reports is available in the mission archive. The mission-
aries also wrote to the Home Board on other occasions: correspondence
included formal requests for private loans, permission to get engaged
or married, and furlough. The letters could also be of a more private
character, including accounts of personal or family matters, accounts of
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one’s standpoint on certain issues, and expressions of personal frustra-
tions or sorrows. Every missionary commissioned as a mission station
manager was obliged to register sacraments like baptisms, Eucharists
and weddings in a church ministerial book. The ministerial books were
regarded as church property and were usually not sent to the NMS
archive. In addition, the missionaries were encouraged to keep a station
diary, and the mission archive has preserved several of these.

Another archival source of great relevance to the current research is
the missionary conference minutes. An annual conference of all-male
missionaries was, according to an NMS general assembly decision of
1876, ‘the highest advisory, decisive and controlling authority’ in the
affairs concerning the mission field.”® Decisions made at the annual
conferences were either ratified or turned down by the Home Board in
Stavanger. At the missionary conferences, all issues regarding the mission
work - practical-administrative as well as ideological-theological —
were thoroughly discussed and voted upon. As the minutes from the
missionary conferences are extremely detailed, naming individuals and
their contributions, they are indeed interesting sources. The reliability
of the conference minutes naturally depends on the reporters, but they
were usually very careful to note both agreements and disagreements
among the missionaries. When an annual conference took place, both
a chair and two secretaries were elected by and from the missionaries.
When the negotiations were formally settled, the missionaries waited
several days for the final copies of the minutes, which were passed by
everyone before being passed to the Home Board. The minutes from
the missionary conferences are handwritten, some of them consisting of
several hundred pages. Starting in 1905, the NMS made printed copies of
the minutes; however, they were still regarded as unofficial documents.

The superintendent’s inspection reports after visits to the various
mission station districts constitute further interesting source material.
According to the 1876 arrangements for administration of the mission
fields, the missionaries themselves had to elect a superintendent. It was
the superintendent’s task to regularly inspect the work carried out at the
different mission stations. His reports were presented at the missionary
conferences and finally sent home.

Outline

This book is divided into two main parts. ‘The Construction of
Norwegian Lutheran Missionary Masculinity’ examines the rela-
tional aspects of masculinity and how a missionary masculinity was
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constructed in the homosocial community of men. Although the
theoretical term hegemonic masculinity has been contested, my research
nevertheless displays traits of a culturally influential and socially
dominant missionary masculinity that can be labelled as hegemonic.
Missionary masculinity was constructed in the relationship between
types of masculinities and in relationship to its ‘others’, and the discus-
sion begins with the processes of interaction among the missionary
men in South Africa and those between the missionary men and the
leading NMS men at home. Second, the discussion focuses on how the
ideal missionary masculinity was represented in official and unofficial
mission discourses. By focusing on five particular examples, these case
studies reveal, third, the social and practical implications which hege-
monic missionary masculinity could have both for the missionary men
themselves and other groups of men and women participating in the
Norwegian-Zulu encounter.

Chapter 2 considers whether the missionary Hans Paludan Smith
Schreuder’s resignation from the NMS in 1873 meant the breakthrough
of the modern ideal of male ‘self-making’ in the Norwegian mission
movement. In Chapter 3, the 1888 exclusion of Christian Oftebro from
missionary service in the NMS is the point of departure for an investiga-
tion of ideas of appropriate and inappropriate missionary masculinity in
mission discourse. Being a man and a Christian was a challenging task
for missionary men, as notions of ‘manliness’ and ‘Christian’ could be
seen as irreconcilable. In Chapter 4, the relationship between mascu-
linity constructions and confession is investigated. The case of Karl
Larsen Titlestad, who was called home from the mission field in 1891
by the NMS’s Home Board because of his personal confessional doubts,
serves as the starting-point for the discussion. Masculinity and race
are discussed in Chapter 5, which focuses on the relationship between
Norwegian missionaries and Zulu pastors. The events and processes
preceding the ordination of the first Zulu pastor in the NMS in 1893,
Baleni kaNdlela Mthimkhulu, as well as the dismissal of the very same
pastor ten years later are analysed. Finally, Chapter 6 demonstrates how
missionary masculinity was constructed in relation to missionary femi-
ninity. The Norwegian mission enterprise in nineteenth-century south-
east Africa was never a clean-cut masculine project; quite the contrary.
From the pioneer days onwards, both men and women participated in
the mission enterprise; by the early twentieth century, women outnum-
bered men in the missionary community. The case of the missionary
wife Marthe Nicoline Hirsch Borgen, who in 1886 was refused admission
to the missionary conference as a professional, although she was the
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housekeeper at a boarding school for missionary children, is a telling
illustration of the internal gender system of the NMS.

Masculinity is constructed relationally in the homosocial community
of men, but how is it constructed as masculine identity or masculine
subjectivity? How did hegemonic or other masculinity constructions
influence the lives of individuals? What was the relation between the
missionaries’ professional subjectivity and their private lives? Rhonda
A. Semple focuses a gendered lens on the private actions of male
mission professionals in British Protestant missions for a better under-
standing of ‘the ways in which their personal lives were regulated by
their professed faith, and how that activity shaped their professional
identity and work’.”* Semple asserts that the new scholarly interest in
women'’s contribution to the modern mission movement has resulted
in a critical view of the traditional strict gendering of the public/private
divide, whereby men were publicly regarded as ‘real missionaries’ and
women were part of the private sphere and thereby ‘outside’ official
mission history. Light shed on the private sphere of mission revealed
the unsung work of missionary wives and daughters; in addition, it was
demonstrated that women were actors in the public sphere much more
often than expected. But what about the importance of the Christian
husband and father, Semple asks? The male missionaries balanced the
professional and the private, a juggling act which Semple claims has not
yet been properly examined by either historians of church and mission
or social historians of gender and imperialism.?

A second part of this book, ‘Missionary Masculinity between
Professionalism and Privacy’, examines how missionary masculinity
was constructed in the lives of individual men. It discusses the relation
between male missionaries’ professional and public life as employees in
the NMS and their domestic and private lives as sons, husbands, fathers,
brothers, friends and civil citizens. Methodologically, a biograph-
ical study of three male missionaries is carried out to highlight three
different generations — namely, a father, a son and a grandson. Karl
Larsen Titlestad (1832-1924), Lars Martin Titlestad (1867-1941) and Karl
Michael Titlestad (1898-1930) all served as NMS missionaries in South
Africa. The biographical method allows for an in-depth description of
how the private lives of the Titlestad men influenced their professional
subjectivity and, similarly, how their private lives were affected by their
professional work. A biographical family history makes it possible to
register long-term changes and continuities in missionary masculinity
in the period under investigation. According to John Tosh, masculinity
is constructed in three areas of a man’s life: at work, at home and in
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all-male associations.’® This division is followed in the design of the
second part of the book. Chapter 7 discusses the interaction between
the personal and professional in missionary masculinity subjectivities.
Chapter 8 examines the missionaries as family men. Finally, Chapter 9
discusses the missionaries as male civil citizens in the context of south-
east African societies.



Part 1

The Construction of
Norwegian Lutheran
Missionary Masculinity



2

Missionary Self-Making

Introduction

In the summer of 1866, a remarkable happening took place in the
Norwegian town of Bergen. Hans Paludan Smith Schreuder, the NMS'’s
first missionary to the Zulus, was consecrated as bishop of what was
defined as ‘The Church of Norway’s Mission Field’. The Church of
Norway'’s Bishop of Bergen conducted the ceremony; approximately
30 priests assisted him.! It was the first time since the establishment
of the NMS in 1842 that one of the society’s missionaries had visited
the homeland, and everywhere Schreuder and his wife, Jakobine Emilie
Adelheid Lowenthal, went, people gathered in their hundreds and thou-
sands.? The prime minister invited the couple to a dinner party, and the
King of the Union of Sweden-Norway donated presents. National and
regional newspapers covered their three-month tour, and poets wrote
romantic epics hailing Schreuder as a great Norwegian pioneer. The NMS
subsequently published a booklet recounting the ordination service that
contained a selection of sermons and lectures given by Bishop Schreuder
during his six-month stay in Norway.3

In 1873, Bishop Schreuder resigned from the NMS, an act that marked
the end of seven years of episcopal rule in the organisation. A system
granting the ‘mission bishop’ the highest authority in the mission field
was replaced by a system distributing power partly to the Home Board
of elected members in Stavanger and partly to the missionary confer-
ence in the field. According to the new system of administration, finally
settled by the NMS'’s general assembly of 1876, the annual conference
of missionaries was ‘the highest advisory, decisive and controlling
authority’ in affairs concerning the mission field. Decisions made at the
missionary conference could, however, be ratified or turned down by
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the Home Board. Church historian John Nome characterised this shift
of regime in the NMS as a change from a ‘clerical regime’ to ‘church
democracy’.* Nome interpreted the case of Schreuder’s resignation as a
final breakthrough of democratic principles in Norwegian mission. In
the nineteenth-century NMS, however, democracy was still the privilege
exclusively of men. Moreover, it was the privilege of Norwegian men,
as South African and Malagasy church personnel (evangelists, teachers
and pastors) were excluded from the mission’s decision-making bodies.
In addition, not even all Norwegian male missionaries possessed the
privilege of democratic rights. It was primarily the male theologians (or
missionary pastors), who participated in the missionary conferences with
the right to speak and vote. Skilled artisans, employed by the NMS and
assigned to construct the mission buildings, were described as assistant
missionaries but were not regarded as members of the missionary confer-
ence. In other words, the rule of the bishop was merely replaced by the
rule of another group of clergymen.

This chapter explores whether the case of Schreuder’s resignation can
also be understood as the breakthrough of a certain masculine ideal
within the Norwegian mission movement. Since the establishment of
the NMS in 1842, men representing various social backgrounds and
advocating diverse religious and cultural ideas and ideals had been strug-
gling for influence and positions within the fast-growing organisation.
The outcome of the Schreuder case was that a certain kind of mascu-
linity became more central in the NMS and, likewise, that another lost
its authority, or hegemony, in terms of Connell’s theory of hegemonic
masculinity. Michael S. Kimmel’s concept of the self-made man, which
he claims was an influential masculine ideal in industrialised societies
from the first decades of the nineteenth century, is central to the current
discussion. The term self-made man is an American neologism, first used in
the 1830s. The economic boom of the post-revolutionary new country’s
first decades created a range of possibilities for American men. According
to Kimmel, ‘men were free to create their own destinies, to find their own
ways, to rise as high as they could’.’ As the emerging capitalist market
freed individual men, it simultaneously destabilised them, however. The
self-made man was born anxious and insecure, uncoupled from the stable
anchors of landownership or workplace autonomy. Now manhood had
to be proved. The self-made man was ambitious and anxious at the same
time, both ‘creatively resourceful and chronically restless’.®

Erik Sidenvall, in a study of non-educated, lower-class Swedish mission-
aries to China, asks in what ways missionary work and male self-making
coincided during the late nineteenth century. Could religious activism
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Figure 2.1 The consecration in 1866 of Hans Paludan Smith Schreuder (1817-82)
as bishop of ‘The Church of Norway’s Mission Fields’ in South Africa and
Madagascar. Schreuder is number two from the right in first row

Source: Mission Archives, School of Mission and Theology, Stavanger.
Photographer: Meyer and Nicolaysen.

be understood as a road to self-making? Sidenvall concludes that the
theme of social advance was contested among the missionaries. It first
and foremost emphasised the middle-class concept of the ‘Christian
home’, ensuring that social advance and self-reform became integral
parts of the missionaries’ lives. Another self-making effort, according to
Sidenvall, was the yearning to acquire a ‘priestly’ identity; paradoxically,
this took place ‘within a religious environment that championed the
spiritually endowed lay preacher’.” Sidenvall asserts that the adoption
of middle-class patterns, already sanctioned and prescribed in main-
stream Protestant missionary discourse, harmonised with the ambitions
of missionaries from humble backgrounds.

Following Sidenvall, this chapter examines the issue of missionary self-
making, starting with an account of Schreuder’s breach with the NMS



30 Missionary Masculinity, 1870-1930

in 1873, followed by a demonstration of two traditional interpretations
of the Schreuder case among mission historians. The dominant repre-
sentations of Schreuder in the NMS discourse, and those of his younger
opponent Lars Dahle, helped to create images of ideal missionaries as
men who, despite their humble background, succeeded in mission work.
This chapter further presents examples of how ideas of social advance-
ment were present in the self-understanding of male NMS missionaries.
Finally, it suggests that the concept of religious and secular male self-
making was central in Western Protestant missionary strategies towards
‘heathen’ men in south-eastern Africa in the mid-nineteenth century.

The case of Hans Paludan Smith Schreuder

Hans P. S. Schreuder was born into a family of state officers. His father held
a position as procurator.® Many of his forefathers had served as pastors
in the official Evangelical-Lutheran Church of the pre-1814 regime of
Danish supremacy. The young Schreuder decided to take up theological
studies at the university in the Norwegian capital Christiania (renamed
Oslo in 1925). In 1841 he passed his theological exams with excellent
results. To the surprise of his teachers, mentors and peers, who imagined
he would have a great career in the state church, in 1842 he published a
pamphlet in which he announced that God had ‘driven’ him to become
a missionary among the ‘heathens’.” Moreover, in the pamphlet he
reminded fellow Christians of their duty to bring the Christian religion
to ‘pagan’ regions of the world. Schreuder hoped that the Church of
Norway would integrate foreign mission work in its strategy and conse-
quently consecrate him and regard him as its representative abroad.

In Christiania, a group of prominent pastors formed a committee to
raise funds for Schreuder’s mission. The established Norwegian church
during this period was not interested in foreign mission, however.
The extensive interest in overseas mission work emerging in Norway
from 1820 to 1840 was above all a product of the voluntary commit-
ment of individuals and groups rich in initiative and receptive to new
impulses.!® In certain revival and lay movements, like the Moravians
and the Haugians,!! groups of women and men developed an interest
in Protestant European mission enterprises. Inspired by international
mission magazines, they started to form local mission associations in
the 1820s and 1830s, and in 1842 the national organisation of the NMS
was established in Stavanger, a small town on the south-west coast. The
mission society was a private enterprise; its formal and economic foun-
dation rested on small groups of volunteers and its actual management
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was overseen by a general assembly and a board consisting of elected
members.

Thus, in 1842, two different initiatives were taken: one in Christiania
supporting the theologian candidate Schreuder, and the other supporting
aprivate mission society in Stavanger. The former initiative stemmed from
a group consisting primarily of clerics serving in the capital whereas the
latter had its basic support among middle-class businessmen, craftsmen
and farmers involved in the Moravian and Haugian lay movements who
lived in the coastal areas of the south-west. The board of the NMS imme-
diately made efforts to unite the scattered forces, approaching Schreuder
and his supporters to this end. Negotiations between the two parties were
arranged during the mission society’s first general assembly in 1843 and
eventually resulted in NMS'’s support of Schreuder’s mission. Agreement
implied, however, that if the NMS became ‘a nationwide, general mission
society’ in the sense of a close connection with and acceptance by the
official church and national public approval, Schreuder’s mission would
amalgamate with the NMS. In subsequent years it emerged that the
popular and fast-growing NMS was far more capable than the committee
in Christiania of supporting Schreuder’s mission financially. Schreuder’s
original supporting committee eventually resigned in 1846.

John Nome defines the first decades of the NMS history as the ‘time
of a clergy-church regime’.!? He finds that clerics were strongly repre-
sented in the Home Board and dominated the discussions at regional
and national mission conferences. He suggests that the alliance between
groups of men representing the upper-class high-church clergy and the
middle-class lay movement in the cause of mission was a success. The
clergy element contributed the required authorisation and the indus-
trious lay movement provided a broad social network which together
gave the new mission organisation a powerful lift-off. The ordination
of Schreuder to the position of mission bishop in 1866, a happening
that in fact was celebrated by the whole nation, symbolised the alliance
between the official church and the lay movement.

In 1873, Schreuder resigned from the NMS. There had been a number
of disputes between Schreuder and the Home Board in the 1850s and
1860s, but the final decisive conflict was a discussion on the status of the
local missionary conference.!® Lars Dahle, a young, brilliant and ambi-
tious missionary serving in the NMS’s new mission field in Madagascar,
envisioned more power for the missionary conference. Frustrated at
being under episcopal authority, he sent a proposal of statutory reform
directly to the Home Board in Stavanger in 1872, bypassing his bishop
in Zululand. The Home Board reacted favourably to Dahle’s proposal,
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consequently provoking open conflict with Schreuder. Schreuder claimed
that a local missionary conference with the right to make majority deci-
sions by vote was irreconcilable with what he regarded as proper church
order. The authority granted him as bishop was deprived of power, he
claimed, and his position would be reduced to ‘an executive agent of a
majority government in our mission society’. He hinted at parallels with
the political struggle for parliamentary government in contemporary
Norway, admitting that he strongly disliked the ‘self-willed, levelling
spirit of the age’ and the ‘eager-to-rule spirit of democracy’.!*

At the 1873 general assembly of the NMS, the Schreuder case and
the ‘conference question’ were on everyone’s minds. As a result, 384
delegates representing mission associations from all over the country
discussed a response to Schreuder’s letter of resignation, voting on a
number of proposals. The assembly’s final resolution was an accept-
ance of the Bishop’s resignation. As Bishop Schreuder had gained a huge
following in Norway, public reactions to the final decision in the case
were mostly negative, and a contribution to the influential newspaper
Morgenbladet attracted more than 60 responses.!> To prevent further
speculations about what actually happened in the Schreuder case, the
NMS Home Board published some of its correspondence with Schreuder
from the Bishop’s ordination ceremony in 1866 to the final breach in
1873.16 Although Schreuder resigned from the NMS, he did not resign
from missionary work in Zululand. He retained the mission station at
Entumeni and continued to operate a separate mission referred to as
‘The Church of Norway’s Mission by Schreuder’. After Schreuder’s death
in 1882, his work was carried on by the pastors and brothers Nils and
Hans Astrup. Schreuder’s mission developed a close relationship with
Norwegian congregations in the United States and was finally taken
over by the American Lutheran Mission in 1927.

The self-making spirit of the Norwegian
mission movement

For the first three decades of the history of the NMS, Schreuder was
more or less identified with the Norwegian mission enterprise, and his
pioneering work among the Zulus was public knowledge. Schreuder
was celebrated as the first Western missionary to establish a permanent
Christian mission in Zululand, permission for which he received from
King Mpande ka Senzangakhona at the end of 1850. He was seen as
the one who ‘probed into the core of the proud Zulu aristocracy’ and
‘opened’ up the ‘heathen’ Zulu kingdom to Christian influence.'” A statue
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of Schreuder was erected on his grave at Untunjambili in Zululand, but
he never had a monument in Norway. Meanwhile, a statue of Lars Dahle
was erected at the campus of the NMS’s mission school in Stavanger.
Olav Guttorm Myklebust, previously a missionary to South Africa and
a scholar in theology, questioned this in his biography on Schreuder,
which was published in 1986.'® Myklebust claimed that, while writing
the section on South Africa in the NMS’s official centenary organisa-
tional history in 1942, he was put under strict censorship by the NMS
management.'? His positive evaluation of Schreuder’s life and work was
disliked,?® and he was asked to modify it. During the rest of his time as
Professor in the Science of Mission at the Norwegian School of Theology
(Det teologiske Menighetsfakultet), Myklebust spent considerable time
researching Schreuder and collected an abundance of related source
material. After his retirement, he published two monographs that aimed
both to present Schreuder’s theology and to give a deeper understanding
of his personality in an attempt to restore Schreuder’s reputation in the
history of Norwegian mission.?!

Mission historians in Norway have maintained contradictory views on
Schreuder and his breach with the NMS. The dominant view within the
NMS, which also became the organisation’s official version, was that of
Schreuder as a ‘difficult personality’ representing an orthodox theology
of church and mission irreconcilable with the theology of the NMS. This
version was not least nurtured by Lars Dahle, who had challenged the epis-
copal system in 1872; in 1877, he was elected as the first superintendent of
the NMS’s mission field in Madagascar.?? Dahle was subsequently appointed
as the NMS’s general secretary, a position he held from 1889 until 1920.
Otto Emil Birkeli, missionary in Madagascar (1903-19) and later Professor
in Church History at the NMS’s mission school (1923-44), strengthened
the impression of a high church-oriented, orthodox Schreuder in both his
teaching and his writing.?* The above-mentioned John Nome, editor and
co-author of the NMS’s centenary history, wrote in the tradition of Dahle
and Birkli when explaining the breach in 1873 as being partly caused
by ideological contradictions between the mission’s ‘democratic church
view” and Schreuder’s ‘episcopal church view’. Terms like ‘high churchly’,
‘monarchic’, ‘aristocratic’ and ‘strictly orthodox’ were commonly used to
describe Schreuder’s theology. Nome furthermore claims that Schreuder’s
difficult personality, his uncontrolled temper, his obstinacy and his arro-
gant, polemical writing style could also explain why the NMS eventually
chose to separate from its Bishop.2*

Historians with no connection to the NMS sanctioned the organisa-
tion’s official view of Schreuder. Oscar Handeland, in a popular history
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of the Norwegian mission movement, described Schreuder as follows:
‘Look at his picture. The nose is square, his face is square, the whole man
is square!... He was edged, stiff and stubborn.’? Jens Aarup Seip shared
an obsession with Schreuder’s physical appearance: ‘He had a strange,
dogged nature (you should see his portrait!), with a tendency to unlim-
ited sacrifices, but also to unlimited power.’?¢

Another trend in historians’ descriptions of Schreuder tended
towards hagiography.?” Myklebust’s works definitely follow this tradi-
tion. His explanations of the breach between Schreuder and the NMS
are nuanced, however.28 According to Myklebust, the theological disa-
greement between Schreuder and the members of the Home Board was
less profound than previously presumed.? According to Myklebust, to
explain the conflict one also has to look at the personal clashes between
Schreuder and Dahle, on the one hand, and between Schreuder and the
secretary Christian Dons, on the other. Furthermore, the conflict should
be interpreted from the perspective of power, as the central manage-
ment in Stavanger and the regional leadership in the mission field were
competing for influence and authority. According to Myklebust, however,
the most important explanations are to be found in general ideological
and political trends in mid-nineteenth-century Norway. Ideas of liber-
alism, individualism and democracy were gaining growing support and
influence on political as well as church life. Although Schreuder rejected
modern ideas of democracy, the NMS was essentially a democratic organ-
isation. This view is supported by the historian Roald Berg, who claims
that ‘the fall of Schreuder’ in 1873 illustrated how deeply the Norwegian
mission movement was attached to political and ideological trends of
modernity. Berg claims that the fall of Schreuder was, moreover, one
of several premonitions about the 1884 fall of ‘the regime of the state
officials’ (Embetsmannsstaten) in Norwegian politics.>°

There are obviously reasons to believe that the post-1873 regime of
the NMS was influenced by contemporary ideas of liberalism, individ-
ualism and democracy.?! Thus, from a gender perspective, it is inter-
esting to examine how the modern concept of male self-making —in this
chapter called ‘the spirit of self-making’ — influenced the construction
of a Norwegian missionary masculinity. A spirit of self-making in the
Norwegian mission movement is also evident from religious, cultural
and sociological angles. First, an element of self-making is traceable
in the revivalist lay movements of the time, particularly in the Hauge
movement that emphasised the importance of individual conversion,
individual spiritual development and every Christian’s (clergy as well
as laypeople) opportunity and right to engage in religious or temporal
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enterprises.>> Whereas Schreuder’s forefathers were ministers in the offi-
cial Danish Evangelical-Lutheran Church, Dahle was a third-generation
Haugian. From the very beginning of the NMS’s co-operation with
Schreuder, leaders of the lay movement questioned Schreuder’s spiritu-
ality. There was no doubt about his excellent theological qualifications,
but was he a true Christian? At the NMS’s general assembly in 1855, the
personal conflict between Schreuder and Lars Larsen, a missionary with
a Moravian background educated at the mission school in Stavanger,
was officially discussed. A local mission group from a rural district
commented on the conflict as follows: ‘We know Larsen to be a spir-
itual man, but as regards Schreuder, we don’t know him..."3* During the
discussion of the Schreuder case in 1873, the baker Bottelsen stated that
the divine power who had once called Schreuder would surely find his
successor and that the mission was not at all dependent on its Bishop.3*
This self-confident attitude in religious matters, even among non-edu-
cated farmers and craftsmen, was part of the Haugian heritage.

Second, the spirit of self-making in the Norwegian mission movement
wasrelated to nationalisticideas of cultural formation and education. The
upper class — the state officials — based its political power on university
qualifications. Throughout the nineteenth century, a ‘Norwegian-rooted’
ideal of formation emerged in opposition to dominating traditional but
‘foreign’ (European) cultural ideals. The growing nationalistic opposi-
tion to the cultural influence of Christiania’s monopolistic political and
educational institutions was furthermore rooted in old regional diversi-
ties between western and eastern Norway. The 1843 establishment of
a private mission school in Stavanger, on the west 