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EPIGRAPH

Your Holiness and My Loneliness

I was hungry and you held meetings to discuss my hunger.

I was imprisoned and you crept of quietly to pray for my release.

| was persecuted and you explained to me how Christ was persecuted.

I was sick and you knelt down and thanked God for your health.

I was homeless and you preached to me of spiritual shelter of the love of God.
I was lonely and you left me alone to pray for me.

You seem so holy and I’'m still very lonely (Green, as quoted by Pazmino,
1988: 54).



ABSTRACT

Practical theology has society as its horizon and should not be limited to a clerical
paradigm because Christianity is not limited to a church but its horizon is the whole of
society.

In line with this understanding of practical theology, this study is a contribution to
Christian education for a culture of peace in the Great Lakes region (the DRC, Rwanda and
Burundi). Millions of people have been slaughtered in this region where Christianity is the
main religion. The Church in this region has lost its credibility and is seen as contributing to a
culture of violence through its church leaders and parishioners.

This study focuses on the research question: Can teaching twofold love contribute to a
culture of peace in the Great Lakes region? The thesis has empirically argued that the cause of
turmoil in the Great Lakes region is the lack of twofold love, which has disguised itself in all
evils known in the region, such as corruption, hegemony, predation, indirect rule, divide and
rule, tribalism, fetishism, mass killings, prostitution, over-trust in modernism and breaking
God’s Ten Commandments, more than anything else. Humankind finds it difficult to love the
neighbour like oneself and this lack of neighbourly love causes unrest in this region.

The discussion in chapter three has empirically demonstrated through educational
psychology that teaching is love of the learner. Therefore, an effective teacher should be able
to give loving care to the learner's spiritual, physical and social needs, in a specific context.
This is what Jesus did through verbal and behavioural media (Byrskog, 1994: 321). Such a
liberationist teaching that should avoid pouring socially irrelevant knowledge on the learner is
still an urgent need in the Great Lakes region. Christian education in this region has been
learnt in a rote manner without educating Christians to be problem solvers. The fourth chapter
makes practical suggestions on how to deal with the dilemmas of teaching Christian education
in the region. Thus the study has empirically confirmed the research hypothesis that an
effective teaching of twofold love can contribute to a culture of peace in the Great Lakes

region.
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LIST OF ABBREVIATIONS

- ABAKO: Alliance des BaKongo: the Bakongo Alliance, a political party of Joseph
Kasavubu, it was a separatist-federalist party in Congolese politics.

-ACTAR: Association des Tshokwe-Katanga: member of the Confédération
des Associations du Katanga (CONAKAT).

-ADAPES: Association des Anciens Eleves des Peres de Scheut: the Association of
the Former Pupils of des Péres de Scheut, was a pre-political movement
in Congolese politics.

- A E P J: Anciens Eléves des Peres Jésuites: the former pupils of Jesuit Fathers, was
also a pre-political movement in Congolese politics.

-AFDL.: Alliance des Forces Démocratiques pour la Libération: the Alliance of
Democratic Forces for Liberation, the politico-military party of Laurent
Désiré Kabila.

-AlA: Association Internationale Africaine: the International African Association.

-AIC: Association Internationale du Congo: the CEHC became the International
Organization of Congo.

-ANC: Armée Nationale Congolaise: the Congolese National Army.

- APCM: American Presbyterian Congo Mission .

- ASSANEF: Association des Anciens Eléves des Fréres des Ecoles Chrétiennes: the
Association of Former Pupils of Brothers in Christian Schools, was also
a pre-political movement in Congolese politics.

-APIC: Association du Personnel Indigene du Congo Belge et du Ruanda- Urundi,
which was a pre-political movement.

-BBTG: Broad-Based Transitional Government: the government which was
supposed to be put in place after the Arusha agreement of August 1993.

-Balubakat: Baluba Katanga, which was a Katanga cartel of unitarist parties led by
Balubakat, who fought against separatism and secessionist movements in
Katanga: The principal leaders were: Jason Sendwe, Prosper Mwamba
llunga, lldephonse Masengwe and Laurent Désiré Kabila. Like the MNC
Lumumba, they were members of a radical coalition in Congolese
politics.

- CDR: Coalition pour la Défense de la République: the Coalition for the Defense of
the Republic. This was an extremist party, which supported President



Habyarimana, then went into opposition when it found him to be too
moderate. Later one of the main organisers of the genocide.

-CEHC: Comité d’ études du Haut-Congo: the Study Committee for
the High-Congo.

- CONAKAT: Confédération des Associations du Katanga: the Confederation of the
Associations of Katanga, led by Moise Tshombe (this confederation wanted to
be a platform for parties found in Katanga, such as Union Katangaise, Ucol-
Katanga, BALUBAKAT: Association des Baluba du Katanga, FEDEKA:
Fedération des Associations Tribales des Originaires du Kasal, and ACTAR:
Association des Tshokwe, Katanga, but BALUBAKAT went with MNC Lumumba
in the cartel of the radicalists). In theory, CONAKAT was moderate and
federalist, but in practice it became separatist-radicalist and federalist. With
brutality, the last day of Lumumba on earth was organised and handled by
Tshombe’s government in Katanga on January 17, 1961.

-Cerea: Centre de regroupement Africain: Centre of African Regrouping, based in
Kivu, was led by Anicet Kashamura and together with MNC Lumumba,

Balubakat, PSA Kizenga wing, was a member of a radical coalition in
Congolese politics. This party had a vision for Africa.

-CFS: The Congo Free State.

- CND: Conseil National du Développement: the National Council for
Development. It was a national assembly under the Habyarimana second
republic.

-CNE: Commission Nationale Electorale: the National Electoral Commission.

-CNL: Conseil National de Liberation: National Council for Liberation

-CRA: Congo Reform Association

-CNS: Conférence Nationale Souveraine: the Sovereign National Conference.

-EIC: Etat Independent du Congo: the Congo Free State (CFS).

-Ex-FAR: Ex-Forces Armées Rwandaises: the former Rwandan armed forces,
which took part in the 1994 Rwandan genocide and fled mainly to Congo,
DRC. They were one of the causes of the dispute between Rwanda and

DRC.

-FAR: Forces Armées Rwandaises: the Rwandese armed forces of the Habyarimana
and interim governments. Heavily involved in the genocide.

-FEDACOL.: -Fédération Congolaise des Classes Moyennes: the Congolese
Federation of Middle Classes, was a European party in Congo.

-FEDEKA: Fédération des Associations Tribales des Originaires du Kasai: the
Federation of the Tribal Associations of Kasai, member of
CONAKAT, as it was based in Katanga. Isaac Kalonji Mutambayi wa



Pasteur Kabongo led it.
-FP: Force Publique: Public Force (the Congo Free State armed forces).
-FTB: Féderation des travailleurs du Burundi: the Federation of workers in Burundi.

- FRODEBU: Front pour la Démocratie au Burundi: the Front for Democracy in
Burundi. The party of President Melchior Ndadaye.

-FUB: Front de I’Unité Bangala: the Front for the Unity of Bangala, a
moderate Bangala party.

- GOMN: Groupement des observateurs Militaires Neutres: the Grouping of Neutral
Military Observers. OAU- UN -sponsored body set up in 1993 (Rwanda),
before Arusha.

-GNR: Jeunesse Nationaliste Rwagasore: the Rwagasore Nationalist Youth, which
was made up mainly of Tutsi youth in Burundi after the assassination of Louis
Rwagasore.

- GP: Garde Présidentielle: the Presidential Guard. They started the genocide in Gigali
(Rwanda) on April 6, 1994 at 8 pm.

-HCR-PT: Haut Conseil de la République-Parlement de transition.
- ICRC: International Committee of the Red Cross.

-Interahamwe: A Kinyarwanda word meaning, ‘‘those who are together’’. These are
youths supporting President Habyarimana. Interahamwe is then
the extremist Hutu militia group which avenged the death of the Late
President Habyarimana of Rwanda and committed the bulk of
Rwanda’s genocide of 1994. This group is actually known as ALIR
Armée de Libération du Rwanda: the Army for the Liberation of
Rwanda. This is a complex Hutu rebel group composed of Ex-FAR,
Interahamwe and new recruits.

-Interfédérale-PUC: Interfédérale-Parti de L’unité Congolaise: a moderate
Bangala tribe-based party.

- MDR PAR MEHUTU: After 1965, President Kayibanda crushed other political
parties and created a unique party called MDR PAR
MEHUTU, meaning: Mouvement Démocratique
Républicain, Parti pour I’Emancipation des Hutus - the
Republican Democratic Movement Party for the
Emancipation of the Hutus. At the time of President
Habyarimana, it was the main opposition party, later to
become the main coalition partner in President
Habyarimana’s government of July 1994.

-MFBP: Mouvement des femmes et du Bas Peuple: the Movement of Women



and Low-born People. It was one of the political pygmies and MRND
plant. Its leader was a very high-born bourgeois lady.

-MLC: Mouvement Pour La Libération du Congo: Movement for the Liberation of
Congo.

-MLN: Mouyement de Libération Nationale, another moderate party from the
Bangala tribe.

-MNC: Movement National Congolaise: National Congolese Movement.

-MNC-L: MNC-Lumumba - supported strong central government and was then
a member of the radical coalition in Congolese politics.

-MNC-K: Mouvement National Congolais-Kalonji Wing, which was considered to
be moderate and separatist-federalist.

- MPNC : Mouvement pour le Progrés National Congolais: Movement for the
National Development of Congolese , a moderate party
from Bangala Tribe.

-MPR: Movement Populaire de la Révolution: the Popular Movement of the
Revolution - Mobutu’s unique political party.

- MRND (D): Mouvement Révolutionnaire National pour le Développement (et la
Démocratie): National Revolutionary Movement for Development and
Democracy, Habyarimana’s single party, later revamped by the
addition of a second ‘democratic’ D. Many of its leaders were among
the main organisers of the genocide.

-OAU: Organization of African Unity.

- PADE: Parti Démocratique: the Democratic Party, another political pygmy and
MRND plant.

-PALIPE-HUTU: Parti pour la Libération du Peuple Hutu: the Party for the Liberation
of Hutu People, in Burundi.

-PAPERWA: Partie Révolutionnaire Rwandais: the Revolutionary Rwandan
Party, another political pygmy and MRND plant.

-PDC: Parti Démocrate Congolais: the Congolese Democratic Party, was a
Bangala moderate party.

-PEAC: Parti Economique et Agraire Congolais: Congolese Economic and
Agrarian Party which had an African-European vision of working
together.

-PDMN: Parti pour la Defense' des Milieux Ruraux: the Party for the Defense
of Rural Environments, which also had an African-European vision.



-PIL: Parti de L’ Indépendance et de la Liberté, a moderate Bangala party.
-PNP: Parti National du Progrés, a Bangala moderate party.

-PP: Parti du Peuple: the Party of the People, was a separatist-federalist party in
Congolese politics.

-PRC: People’s Republic of the Congo, a secessionist government founded in
Kisangani after the death of Lumumba. Christophe Nbenye, a
Lumumbist, was the president of this Republic, while Antoine Kizenga, the
actual Congolese prime minister, was the then prime minister of this Republic.

- PSA : Parti Solidaire Africain: Kizenga wing of this “Parti Solidaire Africain”:
Antoine Gizenga, Pierre Mulele. This wing was a member of the radical
coalition in Congolese politics. PSA was in general a separatist-federalist

party.
- PTC: Parti Travailliste Congolaise, a Bangala moderate party.
-PUNA: Parti de I’Unité Nationale, a moderate Bangala party.
- RCD: Rassemblement Congolais pour la Démaocratie: the Congolese Rally for
Democracy, led successively by Zaidhi Ngoma and Professor Wamba dia

Wamba.

-RCD-G: RCD-Goma, led successively, and after secession, by Dr Emile llunga, Dr
Adolphe Onusumba, and Azarias Ruberwa (lawyer).

-RCD-K.: RCD-Kisangani, the new RCD backed by Uganda and established by
Professor Ernest Wamba dia Wamba in Kisangani.

-RCD-KLM: RCD led by Mbusa Nyamwisi, the actual (2008) Minister of Foreign
Affairs, with his headquarters in Beni ( North Kivu Province).

-RCD-National: RCD led by Roger Lumbala, having the headquarters of his republic
on the mining sites of Bafwasende (Oriental province), with the
main support of Uganda.

-R.P.A: Rwandan Patriotic Army, the armed wing of the RPF.

-RPF: Rwandan Patriotic Front, political party of President Kagame.

-UDPS: Union pour la Démocratie et le Progres Social: the Union for Democracy and

Social Progress, the party led by a charismatic leader, Dr Etienne Tshisekedi
wa Mulumba.

-UC: Union Congolaise: Congolese Union, a party with an African tendency.

-UCOL-KATANGA: I’Union pour la Colonisation (Ucol): the Union for
Colonisation, a Belgian colonial organisation in Congo, which



defined its objectives in its general assembly held on October
21, 1956 as follows: to retain the whites in Congo

for the interests of Congolese populations and also for the
whites’interests.

-UK: Union Katangaise, member of CONAKAT.

-UMHK: Union Miniére du Haut-Katanga:the Katanga Mining Union.

-UN: United Nations.

-UNELMA: Union des Anciens Eleves des Freres Maristes: the Union of the
Former Pupils of the Fréres Maristes, a pre-political movement.

-UNESCO: United Nations Educational, Scientific and Cultural Organization.

-UNICO: Union pour les Intéréts du Peuple Congolais: the Union
for the Interests of the People of Congo, a moderate
party from Bangala tribe.

- UNISCO: Union des Intéréts Sociaux Congolais: Union for Social Congolese
Interests, a pre-political movement.

- UPCO: Union Progressiste Congolais, a moderate party from the Bangala
tribe.

-UPDF: Ugandan People’s Defense Force.
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GLOSSARY

Acrostic: (from the Greek word ‘akros’, “pointed, first”; “stichos’, “a row”, verse, line of a
poem), group of phrases, words or most often verses, the first letters of which, when used
consecutively form a word, name, phrase or other predetermined entity.

Bane: curse, cause of somebody's ruine or trouble (Oxford Advanced Learners Dictionary,
1992: 64).

Boone: Favour, blessing.

Catechesis: ““catechesis is an instruction that fosters the integration of Christian truth
with life’” (Pazmino, 1988: 51).

Constructivism: This is an instructional strategy that puts an emphasis on an individually and
actively constructed knowledge and understanding. In the constructivists’ view, ‘‘teachers do
not attempt simply to pour information into children’s minds. Rather, children are
encouraged to explore their world, discover knowledge, reflect, and think critically” (Brooks
& Brooks, as quoted by Santrock, 2004: 8). Hickey, Moore & Pellegrino (as quoted by
Santrock, 2004: 8) aver that the trend in educational reform is to teach according to the
constructivist view. There should no longer be passive learners who sit and memorise
irrelevant as well as relevant information.

Culture: “A complex whole which includes knowledge, belief, art, moral, law, customs, and
any other capabilities and habits acquired by man as member of society.” (Tylor, as cited by
Shorter, 1988: 4).

Differentiation: A process by which modernists have split the unitary structure of social life
into three separate sectors, which are: economy, science and politics. Each of these three
sectors will respectively deal with profit, knowledge and power. The three sectors constitute
the public domain, while religion has been confined to the private domain by modernists
(Heitink, 1999: 36). Modernisation is a process of differentiation. Unfortunately, some
theologians have, for example, supported this modernist view of differentiation, which
confines religion to the private life (Dekker, as cited by Heitink, 1999: 36).

Education: Knowledge, abilities and development of character and mental powers that result
from such training: intellectual, moral, physical etc (Oxford Advanced L., 1992: 284).
Educate refers to the overall development of (especially children) knowledge and intellect,
usually through the formal education system of schools and universities (Oxford Advanced
Learners Dictionary, 1992: 935).

Educational Psychology: ‘‘Educational psychology is the branch of psychology that
specializes in understanding teaching and learning in educational settings. Educational
psychology is a vast landscape...”” (Santrock, 2004: 4).



Enlightenment: “‘the enlightenment (Dutch ‘verliching’; German ‘aufklarung’) is a period in
the history of European culture, more or less coinciding with the eighteenth century and
ending at the time of the French Revolution in 1789.”” An enlightened person *‘has become a
different kind of person. Each has become the subject of her or his own experience. This
leads to a new understanding of religion and church that rebels against all forms of
authoritarian faith and develops through subjective reflection and rational deliberation’’
(Heitink, 1999: 19). Acccording to Kant, enlightenment meant that human beings had to
release themselves from any immaturity that they had inflicted.

Modernism: Positive self-image and modern Western culture born in the Enlightenment and
characterised by: “‘a civilization founded on scientific knowledge of the world and rational
knowledge of value, which places the highest premium on individual human life and freedom,
and believes that such freedom and rationality will lead to social progress through virtuous,
self-controlled work, creating a better material, political, and intellectual life for all’’
(Cahoone, 2003: 9).

Nurture: ““Nurture is the interpersonal sharing among Christians characterized by
love and spiritual nourishment’” (Pazmino, 1988: 51).

Open-ended interviews: these are part of unstructured interviews in the process of
interviewing. In this process, the researcher asks open-ended questions. These are gquestions
that do not predetermine the answers. They rather allow room for the participant to respond in
his own terms. They are the questions that require more of an answer than “yes” and “no” (De
Vos, 2002: 293).

Operant Conditioning: The term ‘operant conditioning’ refers to the fact that the learner
must perform a certain behaviour before receiving a reward or punishment. Mazur (Encarta,
2004) gives the example of a boy who will not get his snack, unless he first cleans up his
room (see p. 357).

Peace: The Hebrew ¢x3sy@1 &O (from which comes the familiar Hebrew noun
+x35SO0% Q), literally refers to being uninjured, safe and sound or whole. The Greek
mxam <omn 0SS refers mainly to being in political peace. Thus, the word peace
(¢x2o&@07OD inthe Bible is both political, physical, material, emotional and spiritual.

Psychology: “Psychology is the scientific study of behavior and mental processes”
(Santrock, 2004: 4).

Reinforcement: In operant conditioning, reinforcement is referred to as any process
that strengthens a particular behavior.

Rote manner: Memorising process using routine or repetition without full comprehension:
learning by rote. Mechanical routine marked by unthinking repetition. (See the American
Heritage Dictionary, Electronic CD).

Scholastic thinkers: These people embraced a wide variety of doctrines in both philosophy
and theology. What gives unity to the whole Scholastic movement are the common aims,
attitudes and methods generally accepted by all its members. The chief concern of the
Scholastics was not to discover new facts, but to integrate the knowledge already acquired by



Greek reasoning and Christian revelation. This concern is one of the most characteristic
differences between Scholasticism and modern thought since the Renaissance (Clarke, 2004).
During the 13th century, Saint Thomas Aquinas sought to reconcile Aristotelian philosophy
with Augustinian theology. Aquinas employed both reason and faith in the study of
metaphysics, moral philosophy and religion. While Aquinas accepted the existence of God on
faith, he offered five proofs of God’s existence to support such a belief (Clarke, 2004).

Secularisation: The term secularisation in this study has three different meanings:

a. Secularisation as a decrease in the religiosity of people. Here, religious
activities and convictions decrease in number and intensity.

b. Secularisation as a restriction in the scope of religion. Here, sectors of society
gain their independence and religion is pushed back to the private sphere of
life.

c. Secularisation as an adaptation of religion. Here, religion adapts its contents to
developments in society and to ways in which modern people see
themselves. (Dekker, as quoted by Heitink, 1999: 43).

Socialisation: *‘the process by which people acquire the beliefs, attitudes, values, and
customs of their culture. It also involves the development of a distinctive personality for each
individual because the traits of group are never absorbed in precisely the same way by all the
people’” (Steward and Glin, 1985: 93).

Scholasticism: philosophic and theological movement that attempted to use natural human
reason - in particular, the philosophy and science of Aristotle, to understand the supernatural
content of Christian revelations.

Semi-structured interviews: “Are defined as those organised around areas of particular
interest, while still allowing considerable flexibility in scope and depth”  (May, as cited by
De Vos et al, 2002: 298).

Sublimate: means, in psychology, to modify the natural expression of an instinctual impulse
in a socially acceptable manner.

Teach: To teach has the widest use in format situations and at all levels. It can refer to an
academic subject or a practical skill Oxford Advanced Learners Dictionary, 1992: 935).

Train: To train means, " producing a desired result in behaviour's standard of skill or
physical ability. It is sometimes contrasted with educate. It can be used of people or animals”
(Oxford Advanced Learners Dictionary, 1992: 935).

Traditional direct-instruction approach: This is an instructional strategy that contradicts
the constructivist view.

Twofold love: The love of God and one’s neighbour.

Ubuhake: In Rwanda, political and economic relations were based on an unequal feudal
relationship, known as the ubuhake system, in which the Hutus became a caste of serfs forced
into subjugation and economic dependency by the Tutsis. This caste system was rigidly
upheld, and intermarriage was almost non-existent (Fegley, 2004).



Ubugabire: In Burundi, an unequal feudal relationship, known as the ubugabire system, in
which most Hutus became serfs subjugated by and economically dependent on the Tutsis.
However, Burundi’s economic and socio-political structures were not as rigid as those of
Rwanda. The power of the mwami was not absolute, and various princely leaders, known as
ganwa, often vied for the throne. Unlike in Rwanda, marriages between Hutus and Tutsis
were common in Burundi (Fegley, 2004).

Unstructured interviews: These are interviews conducted without using any of the
researcher’s prior information, experience or opinions in a particular area.
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Chapter 1: Introduction

1.1 General Overview

Source: Hema Community. Pope John Paul II (news web site) touches his face during the weekly general
audience in St. Peter's Square at the Vatican (news web site), Wednesday, April 9, 2003. The pontiff
condemned reports of mass killings in Congo, appealing on Wednesday for efforts at reconciliation among the
peoples of Congo, Rwanda and Uganda. He said the reported massacres and summary executions were 'no less
worrisome" than the news of 'destruction and deaths" in Iraq (news web site). (AP Photo/PLinio Lepri)

Source: Hema Community. Members of the Hema ethnic group take shelter at a Roman Catholic mission in
Drodro, north eastern Congo, Thursday, April 10, 2003 (AP Photo/Sayyid Azim).



Source: Hema Community. Nlale Nema, 28 (left), from the Hema ethnic group, with her
hands chopped and injuries to her head, is comforted by her mother (right), at Drodro hospital
in northeastern Congo, Tuesday, April 8, 2003 (AP Photo/Sayyid Azim).

Source: Hema Community. An innocent woman lying in her hospital bed in Drodro, DR Congo, after her hand
was chopped off during an attack in April 2003. (AFP/EPA/File/Marco Longari)



Source: UNESCO-PEER CPN NGO Members: Child Soldier in the DR of Congo who just knows how to
release bullets from the gun for killing purposes (Ituri Province).

i

Source: Hema Community. An innocent old woman has her legs amputated because of the lack of twofold love
disguised as tribalism at Drodro in the Ituri province (May 2003).



Source: Hema Community. Congolese refugees flee fresh fighting in the eastern town of Bunia, in the
Democratic Republic of Congo, June 7, 2003.

v i

Source: Hema Community. Osama Man! A Hema militia soldier wearing a shirt with the portrait of Osama Bin
Laden greets a girl near the UN compound in Bunia, May 17, 2003. Photo credit: Karel Prinsloo, AP.



Source: Hema community. Parents and orphans in Drodro (Ituri province), northeastern Congo,
Thursday, April 10, 2003, stand beside a mass grave in which 32 victims of the April 3, 2003 massacre
are buried (AP Photo/Sayyid Azim).



Source: Waugh (2004: 13; Erny: 117). King Charles Rudahigwa Mutara III of Rwanda and his wife, Queen
Rosalie Gicanda, at their royal residence in Nyanza in 1958. In 1931, as they wanted to end up with the Tutsi
feudal system, Belgians deposed his father, King Musinga, who was very traditional and pagan. However,
Bishop Class influenced the Belgians to maintain the Tutsi feudal system through a new Constantine in Africa:

Ntara III.

Muwami Mutara 11l Rudahigwa with the archbishop of
Belgium. The Belgian clergy initially favored the Tutsi
and played a significant role in establishing Tutsi

~ dominance. But in the 1950s, Belgian priests began to
identify with the oppressed Hutu majority.

Source: Bodmarchuk (2000: 42). Mwami Charles Rudahigwa Mutara III reigned from 1931-1959 as Tutsi King
in Rwanda. He died on July 25, 1959 in Usumbura (Bujumbura), where he went for medical care. He collapsed
suddenly after being given an injection by a Belgian doctor during the time that the Belgians were supporting
the Hutus’ uprising in Rwanda. This is why Mwami’s death was so suspicious. Mwami Charles was sterile and
left no children behind. His young brother, Kigeli V, was 20 years old in 1959, and succeeded him to the throne
(Prunier, 1995: 54). Due to the Hutus’ uprising being supported by Belgians, Mwami Kigeli V fled to the USA
where he remains till this day (2007).



Grégoire Kayibanda played a
leading role in the Hutu

opposition. While working as a
editor for the Catholic newspay
Kinyamateka, Kayibanda gaw

voice to the rising anger of the
Hutu middle class.

Source: Bodmarchuk (2000: 42). Grégoire Kayianda, the first president of the Republic of Rwanda since Sept.
25, 1961, through election by the National Assembly. He was Catholic and Hutu, from Gitarama in the centre of
Rwanda. General Juvénile Habyarimana, a Hutu from the north, dethroned him by means of a bloodless military
coup in 1973.

R : : :
:.r*mfe.nr Habyarimana met with French premier Pierre Messner in 1974
The French became significant supporters of the Ha
providing financial aid and military support.

byarimana regime,

Source: Bodmarchuk (2000: 42). President Habyarimana (left), who ruled Rwanda from after his military,
bloodless coup of July 5, 1973, up to April 6, 1994, when he died in a mysterious plane crash.



Source: Bodmarchuk (2000: 61). After being hit by two missiles, President Juvénile Habyarimana’s jet crashed
into the garden of his home, killing all aboard, including the Burundian Head of State, President Syprien
Ntaryamira. This took place on April 6, 1994 at 8 .30 pm, a few hours after the signing of the Arusha Peace
Accord between the Rwandan government and the RPF.
|

When the piolence broke out,
Intershamue meombers and armed
Hutu civilians anacked cars
stopped ot roadblocks (above)
throughont Kigali, looking for
Tuatsis anad onvderite Hutis
Seeking shelter anad sufery from the
vintence, mony Tutsis gothered in
places such as the Sainte Famille
Church in Kigali (eft)
Unfortumately, this site become the
woene of a violent massacre.

Source: Bodmarchuk (2000: 62). “When the violence broke out, the Interahamwe members and armed Hutu
civilians attacked cars stopping at roadblocks (top) throughout Kigali, looking for Tutsis and moderate Hutus.
Seeking shelter and safety from violence, many Tutsis gathered in places such as the Sainte Famille Church in
Kigali (bottom). Unfortunately, this site became the scene of violent massacre” (Bodmarchuk, 2000: 62).



The death of President
Habyarimana ( )|
provided the spark for weeks of
anti-Tisi violence (facing page).

Throughout the country, lutsis

were attacked by Interahamive
members, soldiers, and sometimes
even neighbors.

Source: Bodmarchuk (2000: 62). To express their lack of twofold love after the death of President
Habyarimana, Hutus in Rwanda chose the use of machetes as a means of conflict resolution! Interahamwe
members, soldiers and Hutu neighbours to Tutsis, also used any kind of weapon to kill mainly Tutsis and
moderate Hutus.
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One of the children being cared for in Gisenyi hospital after the infiltr
at Byahi, Gisenyi in February 1998

Photographs: African Rights 5
Source: African Right (1998: 331) Mathias Tabaro (top), a Rwandan who had his arm chopped off for his
refusal to help the infiltrators (insurgents living both in Rwanda and Congo etc, and operating from refugee
camps throughout the north to attack Kagame’s government). An injured child (bottom) in a Gisenyi hospital
(Rwanda) after an attack by infiltrators at Byahi, Kisenyi, in February 1998.

Skulls and other human renains of genocide victims, in Gisozi Genocide
Museum, Kigali

Source: Waugh (2004: 77). Skulls and other human remains
of genocide victims, in Gisozi Genocide Museum, Kigali.
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Source: Semujanga (2003: Cover). The skulls of genocide victims in Gisozi Genocide Museum (Kigali) have
challenged the practical work of the church in the Great Lakes region since 1482 (time of Diego Cam in the DR
of Congo) up till now. Both secular leaders and clergymen died in this shameful event of April 1994 in Rwanda,
causing more death and turmoil in the DR of Congo (1996-present).

Source: Prunier (1995: Cover). An innocent child in a destroyed refugee camp and his/ her innocent mother are
dying from starvation and disease. There is a need for twofold love and a culture of peace in Rwanda.
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Source: Bodnarchuk (2000:28). Parents, relatives and orphans assist at a mass grave at the Goma refugee camp
in 2004. An outbreak of cholera and dysentery due to the lack of clean water in the Goma refugee camp (DRC)
killed 50,000 Rwandan Hutus in 2004. They drank dirty water from the Lake Kivu. The Lake was contaminated
with dead bodies, human excrement and methane gas. This is very unfortunate and a big challenge for
Christians.

Pre d n agam al his sw Aring-in eren Ull}';
SletKg‘ et]ls € Iglc 1

traditional symbols of hj receiving the s shield
. s pledge to € spear and shield,
tesy the Rwandan Presidcnc‘)’.gl(igaﬂ:.(;;:i:l::;: C;mmry from its enemies. (Cour-

Source: Waugh (1995: 204).




13

r While Ntare (left) paid a state visit to Congolese president Joseph Mobutu, his 1
one-time allies at home seized power and ended his kingship.
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Source: Wolbers (1989: 47). King Ntare V (left) who, through a military coup, dethroned his father, King
Mwambutsa IV in 1966, was also dethroned by his Prime Minister, Captain Michel Micombero, two months
later. Ntare was on a state visit to Congolese president Mobutu (right) when Micombero dethroned him on 28
November 1966.
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Source: Wolbers (1989: 58-59). The capture of Hutus in Burundi (1972), and a savage massacre by the Tutsis
after a failed Hutu uprising. Hundreds of thousands of Hutus died like this under Captain Michel Micombero’s
reign.
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The Great Lakes region has never been so close to peace, following years of war and
arduous political negotiations. The protracted conflicts in the Democratic Republic of Congo,
Burundi, as well as other disputes in Rwanda, have resulted, however, in millions of deaths
and consigned millions of people, regardless of their religious background, to deplorable
conditions of living. This study has observed how Christianity, which forms the majority of
the population in the region, is at bay in terms of spiritual, cultural, socioeconomic, political
and material crises.

The United Nations and African Union have at least understood, since 1990, and
especially since 1994, that a culture of peace, security, and development in the Great Lakes
Region (The Democratic Republic of Congo, Burundi and Rwanda) demands serious
investment. This investment should be made in terms of common international, regional and
national efforts, through both interdisciplinary and multi-faceted approaches. Although
many theologians and non-theologians seem to be unaware that all sciences and professions
and, especially in this case, practical theology, are needed in the United Nations and African
Union’s efforts to boost peace and development in the region, this is the reality.

Since 1990, the wave of democracy that started with the Union of Soviet Socialist
Republics (USSR) in Romania (1989), reached many countries in the world, including the
Great Lakes region. There was evidence of total upheavals in this region, in both secular and
ecclesiastical settings. The cycles of killing that involved both secular and ecclesiastical
surroundings in Burundi (1972, 1993), Rwanda (1994), and the Democratic Republic of
Congo (during King Leopold II’s reign and in 1959, 1960, 1991,1996, up to 2006), became
more puzzling and challenging for the UN, African Union (the then Organization of African
Unity (OAU)), the church and every intellectual. As a theological researcher, the author of
this study then became convinced that this was the time for practical theologians to go
beyond the “ doctus cum libro” * status and contribute to peace, security and development in
the Great Lakes Region.

On October 14, 1994, as the UN reacted to the situation in the Great Lakes region, the

President of the UN Security Council stated that the situation in Rwanda warranted the

*“Doctus cum libro” or “Doctor with book™, is a Latin term that applies to those doctors or erudites who do
not create something new, but just read books written by others, copy the ideas of others and become doctors
or learned persons.
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convening of an international conference, at an appropriate time, concerning the Great Lakes
Region, under the auspices of the United Nations and African Union (AU). The researcher
represented UNESCO in this UN/ AU International Conference (see Appendix I1X). On April
24, 1997, the UN Security Council requested the UN General Secretary (Mr Koffi Annan) to
keep it informed of developments in the Great Lakes region. Then, on November 17, 2003,
Mr Koffi Annan, the UN General Secretary, provided the UN Security Council with an
interesting background on the situation in the Great Lakes Region. As far as the Great Lakes
region’s background of conflicts and their resolution was concerned, Annan (2003:1)
asserted in his November 17, 2003 report that:

The Security Council’s call for an international conference on the Great
Lakes region entails the recognition of three crucial issues regarding the
situation in the region: first, that the conflict in the Democratic Republic of
Congo had regional dimensions; second, that the people of the Great Lakes
region are so interlinked socially, economically, culturally and linguistically
that instability initially generated by internal causes in one country could
quickly spread to create a dynamic of conflicts in the entire region, and,
third, that solutions to the conflicts and instability in each of the countries
concerned can be effectively addressed only within a regional framework.

In 1996 and 1997, Annan (2003:2) took the first concrete steps towards the organisation
of the conference, by asking his special envoys in the Great Lakes region to explore the
possibility of convening an international conference on peace, security and development in
the Great Lakes region. And, in 1999, he appointed Ambassador Dinka as a special
representative of the UN Secretary-General for the Great Lakes region, based at the Gigiri
UN Complex in Nairobi, Kenya. Since 2002, Ambassador Ibrahima Fall from Senegal has
taken Dinka’s place as the special representative of the UN Secretary-General in the Great
Lakes region, with the mission of continuing the process of the “International Conference on
peace and security, democracy and good governance, socioeconomic development and
regional integration, humanitarian and social issues in the Great Lakes region”. The first
phase of the international conference in the Great Lakes region culminated in the convening
of a heads of state summit in Dar Es Salaam on November 19-20, 2004, where these political
leaders adopted the Dar Es Salaam Declaration. This declaration, which was signed in the

presence of His Excellency, Thabo Mbeki of South Africa and other mentors, expressed “the

willingness of leaders and people of the region to promote a shared vision to end endemic
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conflicts, guarantee durable peace, foster good governance and democracy and engage a
sustainable and integrated economic development”(UN Secretariat, GGD: 2005).

Prof. Mwesiga Baregu (2004:1) recognises that the Great Lakes region has become the
home of violence and prolonged conflicts which have caused untold suffering and blocked
meaningful socio-economic progress. Firstly, he appreciates the regional approach of the
UN/ AU international conference on the Great Lakes region, because conflicts in this region
together constitute “a conflict formation or a system”, which he defined as “a set of
interlinked conflicts”. These conflicts feed upon and fuel each other. Such conflicts,
according to Baregu, straddle borders of individual countries and are normally driven by the
same actors in the pursuit of their personal interests. He concludes the first appreciation by
asserting that anyone who would like to resolve conflicts in the Great Lakes region, should
take into account this regional reality, and embrace strategies that are dynamic and extra-
territorial (Baregu, 2004:1). The second appreciation of the UN/ AU conference on the Great
Lakes region, according to Baregu, is that the issues in one or more conflicts in the region are
both diverse and overlapping. In the past, strategies for conflict resolution in this region were
concentrated on politics and especially “power sharing”. This conference instead decided to
go beyond politics based on “power sharing” as a means of conflict resolution in the Great
Lakes region. This is why the conference actually deals with four themes, namely: peace and
security, democracy and good governance, economic development and regional integration,
and humanitarian and social issues. The third appreciation is that hitherto, state and political
party actors have dominated the negotiating space of all peace agreements.

Civil society, which is the principal stakeholder in peace agreements, has been
marginalised. This explains the failure of some of the agreements in the region. Now,
however, this international conference has at least recognised the role of civil society in the
peace process (Baregu, 2004:1). Apart from these three appreciations, Baregu (2004:2)
regrets the fact that the conference has not placed sufficient emphasis on the role of actors,
their interests and their strategies in the Great Lakes region’s conflicts. He insists that “any
potentially successful attempt to address the conflicts in the region must recognize that the
propensity for an agreement to be implemented does not depend on the proverbial “political
will” but primarily on the interests of actors.” He talks about the following three categories

of actors who obstruct the implementation of peace agreements in the Great Lakes region,
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depending on the dictates of their interests. According to Baregu (2004:2), the first category
of actors is “peace-makers”, who are the victims of the conflict with everything to gain by
the ending of the conflict. These include civil society, internally displaced persons and
refugees. The second category is “peace-spoilers”, who have a lot to lose by the termination
of the conflict. These comprise mercenaries, plunderers, arms dealers, private militaries, etc.
The third category of actors, which falls between the other two categories, is “peace-
opportunists”, who may support peace when it serves their interests and obstruct it when it
hinders their interests. These include, according to Baregu, ambulance chasers, imperialist
countries, warlords, blue berets, etc. Conflicts in the Great Lakes region, according to
Baregu (2004:2), are interrelated, as they stem from common or at least interrelated causes,
and are propelled by common driving forces. And then, by means of a diachronic framework,
Baregu has identified the root causes and driving forces of conflicts in the Great Lakes region
in terms of a historical “organic dimension” and a “conjectural dimension.” Baregu explains
the organic dimension of conflicts in terms of causes and driving forces that emanate from
historical legacies, some of which can go back several centuries. The legacy of colonialism is
a clear example of this organic dimension that he specifies. With regard to the Great Lakes
region, Baregu (2004:2) says that in the 19" century, the onset of colonialism’s legacy:

defined the region essentially as an area for resource exploitation and established
metropolitan access to human ( cheap labor) and material ( mineral, flora, fauna,
etc) resources. In this sense, European imperialism defined the position and role of
the region in the international division of labor under the capitalist world economy.
The system of economic exploitation was under-girded by a parallel system of
government, which placed strong emphasis on divide and rule tactics in order to
‘pacify and control the natives’.

In terms of the description of the conjectural dimension, Baregu mentions root causes
and driving forces that are rooted in contemporary or more recent developments. These
recent developments, according to Baregu (2004:3) include the following:

dissolution of the socialist bloc of countries, the rise to near exclusive dominance of
the United States and the transformations in the capitalist world system generally
identified as globalization ...the development in the regional power structure
(hegemonic rivalry particularly where there is no clear hegemon (sic) and the
potential one ( DRC) is reeling in protracted conflict), regional socio-political norms
(e.g. the decline of authoritarianism and ascendancy of democratic norms), ...dismal
economic performance and the ideological hegemony of neo-liberalism ( resulting in
de- industrialization, massive retrenchments and generalized unemployment) and
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mounting pressure for access to land as the only means of earning a livelihood on the
part of Rwanda and Burundi in particular. Rwanda’s appetite for the Eastern DRC
and talk of an ancient Greater Rwanda should, at least in part be understood in these
terms.

As far as resource struggles in the DRC as a cause of prolonged conflicts in the Great Lakes

region are concerned, Prof. Baregu (2004:6) ably asserts that:

Contrary to what should be expected, resource endowment in the DRC has turned out
to be a bane rather than a boon. These resources include minerals such as cobalt,
copper, diamonds, cadmium, petroleum, gold, silver, manganese, tin, germanium,
uranium, radium, bauxite, iron ore and coal and large forests for exploitation of
timber. In the DRC, the resources have attracted all manner of plunderers who have
combined with gun-runners, drug pushers, money launderers, war entrepreneurs
(mercenaries and private military companies), generating endless cycles of violence
and predation and spawning growing numbers of warlords. This unholy alliance has
not only obstructed the Lusaka peace process but has also created entrenched
interests or elite-networks that fuel the proliferation and widespread availability of
arms.

How then can the conflicts in the Great Lakes region be ended? Baregu (2004: 10-11)
suggests that the international conference should look at root causes of the conflicts, such as
the interests of powerful countries, in such a way that these imperialists who fuel conflicts in
the region will agree to facilitate the establishment of a responsible government in the DRC,
and visibly implement a responsible government structure for the exploitation of natural
resources, instead of signing invisible treaties, for selfish interests, with warlords who do
nothing for the people at grass-roots level. He also mentions looking at the environmental
source of conflicts, especially the question of high population density per square kilometre in
Rwanda and Burundi, as compared to that in the DRC, which is lower. This study will deal
with these questions in detail in the third chapter, when it focuses on the question of peace.
Baregu was shocked at the UN meeting in Mombasa in 2004 when he noted that the
international conference and imperialist countries seemed, according to him, to rather support
warlords, leaving populations by the wayside.

This research intervenes in this context of regional and international unholy alliances,
which embezzle people from their love for God and their neighbour, and obstruct a culture of
peace and a peace process in the Great Lakes region in the name of some sequel to

enlightenment (since the 18" century, human reason and not God is useful), modernism

(source of enlightenment) and greed, or so it seems.
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As far as an overview is concerned, and based on what has been said above, this study can
focus on the following seven seminal insights. Can teaching twofold love contribute to a
culture of peace in the Great Lakes region? This is the first and main question in this thesis.
This study holds that most problems encountered in the Great Lakes region, which are some
kind of a bane, revolve around a lack of twofold love (love of God and love of one’s
neighbour). In this regard, Christianity, a religion to which the researcher belongs, is brought
into focus. Secondly, the perspective adopted in this study is regional. This is why this
research has chosen to talk of Christianity in the Great Lakes region, instead of one church in
a corner or in one country. The reason for this is that Christianity is not limited to a church,
but rather includes all of society. For instance, the impact of Pope John II on the world
because of his Christian testimony has been remarkable for all people. At the funeral of this
Pope on Friday April 8, 2005, at St Peter’s Square in Rome (Vatican), even His Excellency,
President Robert Mugabe of Zimbabwe, who was still under Western embargo when this
thesis was being written, was among the 70 presidents, five kings and one queen who
attended the biggest funeral of our time. This funeral has made many people return to the
Lord and reflect on their ideas of life and practical actions. The event was beyond the
church’s limit. However, this was just one theologian and Christian, Pope John II, who has
influenced the world in many ways through his Christian testimony. It is known, however,
that the majority of the population in the DRC, Rwanda and Burundi are Christians.
Theologians and Christians should live a Christian-like life and influence society in terms of
a culture of peace on earth.

Thirdly, this study has observed the clear need for effectively teaching the love of God
and one’s neighbour to all actors (peace-makers, peace-spoilers and peace-opportunists) in
the Great Lakes region. This could be a means to achieve a culture of peace in the region in
this post-modern period. This research has observed the fact that the heart of humankind
deserves special attention, as there are a lot of hidden agendas and falsehoods in peace
agreements that only serve the interests of warlords and their regional and international
partners. God, who created all things, should be called upon for advice on how to sort out our
problems. Hitherto, people at the grass-root level have been ignored. However, these people

are also responsible for the bane in the region. They should be addressed through a sound
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Christian education. Fourthly, this study has noticed the decisive need for practical decisions
on how to help Christians in the region, so that they will know what to do in order to be
totally free (spiritually, politically, economically, socially and anthropologically), while
remaining theologians, Christians and friends of God.

Fifthly, this research has observed how the culture of hunger and the ineffectiveness of
teaching the love of God and of one’s neighbour have better served the tactic of ““ divide and
rule” in the Great Lakes region. Some abnormal psychology is the sixth observation that will
be dealt with in this research. The fact is that all these unholy alliances have caused countless
people to become psychologically ill in the Great Lakes region. In this regard, this study
believes that any research on teaching a culture of peace in this region has to deal with some
practical ways of counselling victims (widows, orphans, poor, raped women, old people,
children, HIV positive people, underpaid people, idle people, etc) of war and persecution.
These victims of wars in the Great Lakes region should be healed first, if peace building is
going to be achieved. Seventhly, this study has noted that practical theology, teaching,
education, culture and peace are the domains that call for scholarship and interdisciplinary
endeavours, as they are both sciences and arts. This is why this research will take into
account the interdisciplinary aspect and scholarship, in its endeavour to address the problem
of teaching twofold love and a culture of peace in the Great Lakes region. Despite the
possible influence of the researcher’s experiences and complementary education at university
in the areas of management and economic science, he will approach this research as a

theologian, from practical theological and educational perspectives.

1.2 Research Methodology
1.2.1 Problem Statement and Rational for the Study

Christians have been called on to mature through Jesus Christ and consequently to
deeply love the almighty God and their neighbour. Matthew 22: 37-39 (New International
Version) reads: “Love the Lord your God with all your heart and with all your soul and with
all your mind ... Love your neighbor as yourself.” According to Jesus Christ, “All the law
and the prophets hang on these two commandments” (Matthew 22: 40). The apostle Paul has
even explained how Christians should better practise love (1Cor. 13: 1-13). Undoubtedly, the
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practice of love of God and humankind could be the best way of establishing a culture of
lasting peace for both Christians and non-Christians. The meaning of the word ‘culture’ in
this study is taken from Sir Edward Tylor (as cited by Shorter, 1988: 4), who defines it as “A
complex whole which includes knowledge, belief, art, moral, law, customs, and any other
capabilities and habits acquired by man as member of society.” In the same way, the United
Nations Educational, Scientific and Cultural Organization (UNESCO, 1983: 4) paraphrases
Tylor’s definition of 1871 as follows. Culture is “ A related whole of more or less formalized
ways of thinking, feeling and acting which, learnt and shared by a number of people, serve,
both objectively and symbolically, to make of those people a special, distinct collectivity”.
Like other people in the world, the inhabitants of the Great Lakes region have their different
and specific ways of thinking, feeling and acting. The Democratic Republic of Congo,
Rwanda and Burundi are the three countries of the Great Lakes region that will be dealt with
in this research.

The the research question is: "Can teaching twofold love contribute to a culture of peace
in the Great Lakes region?" This study will deal with the problem of the effective teaching of
the love of God and humankind as Christian education and a means to achieve a culture of
peace in the Great Lakes region (the DRC, Rwanda and Burundi). This research problem
raises four sub-questions or inquiries, which need to be thoroughly researched. The first sub-
question is whether or not to believe that the killing and unrest in the Great Lakes Region are
the correct result of ineffective Christian education. Since there is a cacophony between the
high percentage of Christians and the non-Christian behaviour in the Great Lakes region, the
question therefore is: Why is it that “so-called Christians” do not influence different sectors
of society (in terms of the love of God and humankind as fundamental teachings of Christian
faith) in their respective countries? Could it be a problem of the ineffectiveness of Christian
education in the Great Lakes region? The further complication resulting from recent events
such as wars, hatred and their aftermath in the Great Lakes region, an already complicated
and protracted emergency, is an example of the daunting challenges facing both Christian
educators and agencies dealing with the culture of peace in their efforts to bring hope,
counselling and peace to the region.

It is known, for example, that the Democratic Republic of Congo is mainly a Christian

country. According to the statistics from a francophone document (Francophone, 2000: 3-4)
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that was based on 1997 realities, the population of the DRC was then estimated at 47,4
million. Christians represented 94% of this population. Catholics represented 48.4 %,
Protestants 29%, and independent churches, including Kimbanguists, 17.1 %. Traditional
religions represented 3.4%, while Muslims represented 1.4% of the Congolese population. In
terms of statistics for Burundi, Léonce Ndarubagiye (1996: XVI) specified in 1996 that there
were 88% Christians, which were divided into Catholics (72%) and Protestants (16%). It
was found that 8% were animists and 4% were Muslims. In Rwanda too, although there were
difficulties in determining statistics because of the genocide of 1994, the percentage of “so
called Christians” was high.

The results of the wars in Rwanda, Burundi and the DRC are well known. There were
a huge number of people killed, slaughtered and mutilated, women were raped, as well as the
occurrence of things such as stress, illiteracy, poor health care, the alarming situation of
widows and orphans, AIDS victims, ethnic animosity, political and economic hardships,
refugee camps and idleness, protracted and never-ending dialogues for peace, to name but a
few. Oddly enough, politicians and warriors from the Great Lakes region have been educated
and nurtured in Christian schools in general, but unfortunately it seems that they do not take
into account the needs and suffering of ordinary people in their programs, as Jesus Christ
taught and practiced (Mark 10: 45; Luke 23: 1-55). If deeds of Christians cannot launch an
aftermath of effective Christian education in the Great Lakes Region, thorough research into
effective Christian education (in Africa in general, and in this region in particular) becomes
an urgent issue and need, for the sake of both the kingdom of heaven and the culture of peace
on earth.

The second sub-question is: Where does secularisation of the Great Lakes region’s
churches come from? This sub-question deals with the relationship between Christian
education and the causes of secularisation within African churches in general, and in the
Great Lakes region’s churches in particular. With regard to the church in Africa, Tokunboh
Adeyemo (1997: 8), the former secretary-general of the Association of Evangelicals of
Africa specifies that “The church in Africa is described as being one mile long but one inch
deep.” Why is the African church described in such shameful words? This description
seems to be applied in the churches of the Great Lakes region (Rwanda, Burundi and the

DRC). At first glance, and based on findings in this research, the following sociological,
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economic and spiritual problems have contributed in some way to some form of
secularisation in the Great Lakes region. These are: hunger for power; misappropriation of
funds; covetousness of servants of God; lack of means of transport; desertion of servants of
God, as did the Levites and singers (Nehemiah 13: 10); illiteracy; incapacity and silence with
regard to social needs (which goes against Jesus’ advice in Matthew 25: 31-45); habitation of
slums by Christians and pastors; lack of material for the work of God; miserable and un-
comfortable temples in which to worship the almighty God; mediocrity of salaries for
pastors; troubles in pastors’ families because of the lack of money; immorality of children of
church leaders; xenophobia (hatred of foreigners); hypocrisy in order to obtain gifts and
money from Western missionaries; tribalism; division; permanent and organised begging for
money; lack of good medical care and a high rate of mortality; deportation of servants of
God ( in the DRC especially, servants of God may stay for years at the mission station,
longing to visit their relatives, but with no money for transport, and then the mission station
becomes a place for deportation and prison); slavery of women (working without rest like a
horse or beast of burden); and embarrassment of Western missionaries because of the
poverty of Christians in the Great Lakes Region. This means that, because Christians who
are very poor are numerous in the Great Lakes region’s churches, Western missionaries can-
not help everybody, although their intention is to do so. Unfortunately, missionaries are
gratuitously hated by African Christians who are not helped by them.

Therefore, the church in the Great Lakes region seems to be a non-governmental
organisation only aiming (without success) at socio-economic development and stomach
ministry, but not for the kingdom of heaven (Phil.3: 18-20). The effectiveness of Christian
education in this part of the African continent becomes an important topic for research. It is
known that secularisation is worldwide in geographical terms, leaving no continent
unaffected - it is global in its environmental and socio-economic impact. In the “New
People”, an international Catholic magazine of missionary awareness published in Nairobi
every two months, Oliver McTerman (as cited by Carmine Curci, 2002:1) from Harvard
University, stated on October 13, 2001 that:

There are numerous religious conflicts between ethnic groups raging in the different
parts of the world today, and adherents of all the major world faiths can be found
who justify atrocities on the grounds that the cause is righteous, and that those who
die will immortalize themselves. From the Balkans to Sri Lanka, from Indonesia to
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Northern Ireland, from the Middle East to Kashmir, from Nigeria and Sudan to India,

Christians, Jews, Hindus, Muslims and Sikhs justify terror and indiscriminate acts of

violence as a means of protecting their religious interests and resolving their

ethnic grievances.
It is quite interesting to learn what Oliver McTerman understands by the nature, testimony
and behaviour of Christians. The point is that, if people who have some influence in a
university such as Harvard understand and teach this, there is no difference between
Christianity and other religions in terms of encouraging conflicts and atrocities in the world -
the danger of global secularisation may be great. Interestingly enough, having made a
sensational claim, Gordon H. Clark, an evangelical, internationally renowned philosopher,
theologian, and educator, author of more than forty books, and formerly chairman of the
Department of Philosophy at Butler University, is spoken of by George Knight (1998: 80) as
follows:
“Gordon Clark has noted that what goes by the name of Christian education is sometimes a
program of pagan education with a chocolate coating of Christianity.” The claim of Clark is
really both thoughtful and frightening because, if Americans and other Anglophone educators
who have brought evangelical and Protestant churches to Africa are considered as sometimes
having a program of pagan education with the chocolate coating of Christianity, thorough
research is urgently needed in order to determine whether or not citizens of the Great Lakes
region have also received a chocolate coating of Christianity! Could this perhaps explain why
a region in which more than 85% of the population are Christians kill one another to the
point of committing genocide? And, if the churches in the Great Lakes region have really
been contaminated through pagan education with a chocolate coating of Christianity, how
then do we improve Christian education? Could this kind of behaviour explain, at least in
part, the presence of secularisation in the Great Lakes region?

The third sub-question is to determine whether or not the teaching of twofold love in
Africa in general and the Great Lakes region’s churches in particular has been effective.
Does Jesus have something to teach people about how to more effectively teach twofold love
and consequently the culture of peace today? Over the course of centuries, humankind has
come up with secular ways of finding solutions to the problem of peace (social,
psychological and spiritual). On one hand, there are people who think that, in order to solve

the problem of man’s turmoil on earth, one should try to love people and deny the love of
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God. Thinkers such as Epicurus, Democritus, Hegel, Feuerbach, Bauer, Ruge, David Strauss,
Karl Marx, Jean Paul Saltre, Sigmund Freud, Robert Darwin, Emmanuel Kant and even
Friedrich Nietzsche, a German atheist who was the son of a pastor, have tried different ways
to emphasise this horizontal aspect of love. On the other hand, there is a temptation among
conservative evangelicals, who have attempted; it is believed (Padilla & Sugden, 1985: 4-5),
to solve the problem of mankind’s trouble on earth through quietism with regard to social
and political problems. In other words, they seem to be concentrating on “to love God” at the
expense of the immanent love towards one’s neighbour. Is it possible to try just one of these
two ways, and procure real, lasting peace for people on earth?

The problem of poverty both in ecclesiastical (especially evangelical) and secular
settings is the fourth sub-question that revolves around the problem of Christian education in
this research. Should we teach people that only poor people are received in the kingdom of
heaven? Can we even teach parishioners that God blesses only those who are economically
rich? Is it possible to advise Christians not to eat and sleep comfortably until Jesus Christ
comes for the second time? Poverty in the churches of the Great Lakes region and especially
in the Democratic Republic of Congo, a very rich country in terms of natural resources, is
rampant. The problem of poverty is sometimes a result of the non-application of the word of
God and has proved by far to be the most controversial of the four questions that pertain to
this research. On the one hand, countless Christians in the Great Lakes region prefer quietism
in terms of socio-economic problems, but end up fighting one another, even before secular
courts, and among themselves because of the lack of material worth.

Otto de Bruijine (1988: 2), who for years had led the Department of Development and
Social Transformation under the Association of Evangelicals of Africa, says, for example,
that evangelicals have three shortcomings. Firstly, they have ephemeral spirituality (they
begin with spirituality, but this spirituality does not last - they finish quickly in flesh and
impurity); secondly, they adopt quietism, which is a religious devotion based on a calm and
passive acceptance of life and an abandonment of all desires; and thirdly, they possess a
militancy, which is the tendency to fight against others for no reason, and even for reasons
that are not really biblically based. Is it impossible for even supporters of a football team to
do what Otto says (starting well and ending up fighting for non-biblical reasons such as

zealotry)?
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On the other hand, in the same region (Great Lakes), people are found who think that
the church, in the name of Jesus Christ, can alleviate poverty among its members and in
society. However, they do not have theological support. This support has to come from
African theologians and Christian researchers. Somehow, it is also true that lasting peace on
earth cannot be found only through socio-economic development. The philosophy of Jean
Jacques Rousseau (1712-1778), born in Switzerland, but of French origins, may help us to
thoroughly examine this question. In 1749, Rousseau (as cited by Touchard, 1967: 421)
wrote a document entitled “The discourse on Sciences and Arts.” In 1755, the same author
wrote an important paper entitled “Discourse on Inequality Among Mankind.” In these two
documents, Rousseau demonstrated how the development of industry in Europe has
enhanced inequality among people. Rousseau thus concluded that the solution to the
problems of the poor was not going to be resolved by the development of industry in Western
countries. The poor become very poor and the rich become very rich. Furthermore, is
Rousseau’s approach sufficient to put Christianity on the same level as the philosophy of
Plato? It is known that, for Plato the material or visible world is just the image of the real
world, which is the spiritual and invisible world. Even Pythagoras taught about the neglect
of the physical body and material things for the sake of the spirit. Since the problem of
poverty, beside the problems of ignorance and health, is generally mentioned as the source of
many un-Christian behaviours in African churches and governments, energetic hope and
creativity are needed for genuine Christian education. The Great Lakes region needs true
Christianity that has Jesus as its foundation.

The four issues mentioned above have been, for the researcher, both the mainspring and
mainstay for research on the grounds of practical theology, and especially in the area of
Christian education. How can educators in the Great Lakes region effectively integrate the
love of God and humankind into their Christian education curriculum? Why have theories on
twofold love, taught by missionaries from abroad and their followers among African
Christian educators, not been understood and practised in the Great Lakes region?
Theologians and Christian educators should deal with the burning issues of our time in
Africa, instead of skipping them in order to avoid thorough discussion. It is interesting to
note that even evangelicals, who have been mute with regard to burning and realistic

questions for a long time, have now felt the need for revival and a new theological way of
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thinking in Africa. In 1998, for example, evangelical scholars in Africa wrote a book entitled
“Issues in African Christian Theology.” Samuel Ngewa, Mark Shaw and Tite Tienou (1998:
XI), who prefaced this book, made the following claims:

The great new fact of our time is the shift of Christianity’s centre from the North to
the South. Africa is now one of those new centres of the Christian faith and African
expressions of Christianity are visible everywhere,; from the new youth oriented
churches that meet in the movie theaters and football stadiums of a Lagos or Nairobi,
to the strong tide of Christian music written and produced by African musicians.
Christianity is being translated at high speed into modern African culture in almost
every area except theology. Most of Africa’s 250 million Christians are theologically
conservative, often describing themselves as evangelical. African evangelicals have
been hesitant about the pitfalls in translating Christian doctrine into the African
idiom. The hesitancy is understandable, after all the Gospel of Jesus Christ, we
believe, is the matter of life and death. Get that message wrong and one’s eternal
destiny is at stake.

1.2.2 Research Problem and Objectives

The objective of this research is to discuss the topic of this thesis — to interpret and
contribute to a solution to the problem of teaching twofold love as a means of achieving a
culture of peace in the Great Lakes region (DRC, Burundi and Rwanda). After a survey of
the socio-cultural and ecclesiastical contexts of the abovementioned countries, this study will
deal with both theories and practical teachings of twofold love and the culture of peace. The
dilemma of delivering Christian education and teaching about the culture of peace in the
Great Lakes region will be discussed through theories and practical understanding of terms
such as education, learning, schooling, training, and the Christian philosophy of education.
Considering the importance of both academic and holistic worldviews in the search for a
solution to the abovementioned problem, this study will then develop a proposed Christian
education approach for the Great Lakes region. The thesis will critically analyse, discuss,
and propose philosophical, theological, psychological, anthropological, sociological and even
historical foundations of the effective teaching of twofold love and the culture of peace and
finally, will propose a curriculum which is effective and relevant in terms of the needs of
people in the Great Lakes region. This study will be interdisciplinary in nature, and will
chart a path for integrating previous scientific findings in the process of research, in order to
establish a better way for effectively teaching twofold love and the culture of peace in the

Great Lakes region in particular, and in Africa in general.
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This research will thus aim at determining how to teach twofold love and the culture of
peace in such a way that psychological learning domains or forms are practically considered.
These are: the affective domain (emotions and attitudes); behavioural domain or
psychomotor domain (physical skills and habits); cognitive domain (knowledge and
intellectual skills); dispositional domain (values and tendencies to act), and other forms of

learning, according to Mazur (Encarta Microsoft: 2004) and Sdorow (1993: 279-313).

1.2.3 Preliminary Literature Review

At the outset, this research needed information relevant to the significance and
development of the ten keywords of this thesis. These are: practical theology, education,
Christian education, teaching, twofold love, love, peace, culture, educational psychology, and
abnormal psychology. These words have oriented this study’s focus in the literature review.
Since the literature review will also be expanded in this thesis, the research is interested here
in providing an extensive exposition of one major seminal insight obtained from reading
landmark publications on the subject. Practical theology by Gerben Heitink, Theology and
social structure by Robin Gill, The dilemma of education in Africa by Pai Obanya, Research
at grass roots for the social sciences and human service professions by A S de Vos and
others, and Foundational issues in Christian Education by Robert W. Pazmino, are the
landmark publications for this literature review. This research will also interact with these
materials which are relevant to the study. In doing so, the purpose is to combine past and
present debates on the subject in such a way that readers will be adequately informed and
oriented. The researcher will discuss each author and will highlight his/her contributions. The
following section discusses the major preliminary insights gained from the readings on the

subject.

1.2.3.1 Social Dependent variables

In terms of the major seminal insight which the researcher gained after reading
preliminary books on the subject, it was found that theology in general and practical theology
in particular, education, teaching, peace and culture, are both dependent and independent

social variables. A brief exposition of some important works will demonstrate this reality.
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1.2.3.1.1 Practical Theology by Gerben Heitink

In May 1993, Gerben Heitink, a leading international figure in the field of practical
theology and professor of this discipline at the Free University of Amsterdam, wrote an
erudite book entitled (in Dutch): “Praktische Theologie”. In 1999, Reinder Bruisma
completed the English translation entitled: “Practical theology: history-theory-action
domains”. As the title of the book suggests, Heitink deals with three main issues in his book.
The first part details the historical development of practical theology from the ideas of
Schleirmacher up to the present. The second part is a wonderful exposition of practical
theology as a theological theory of action. In this part, Gerben Heitink outlines the theoretical
aspects of practical theology, looking at hermeneutical, empirical, and strategic points of
view. The third part of the book deals with the domains of action: unity and differentiation.
This is the part in which Heitink comes up with a constructive discussion on various contexts
in which practical theology takes place. According to Heitink (1999:1), until shortly before
his book, “the term practical theology served as a collective name for a number of dissimilar
disciplines with one basic common denominator: their relation to ministerial practice”.
Heitink (1999:1) confirms that, by the end of the 1960s, pastoral theology had evolved quite
rapidly, and ‘it now presents itself at the academic level as a separate branch of theology. It
is no longer satisfied with the subsidiary role of a theologia applicata, to which it was
relegated in the past, but now identifies itself as a theological theory of action, with a
methodology that is closely linked to the social sciences”. From the beginning of this section,
this book is concerned in showing how there is an interplay between society and theology,
and how practical theology is both a dependent and independent social variable.

According to Heitink (1999: 1-2), since 1960, the content of practical theology has
changed in America and Europe, by using empirical research to address political, economic
and sociological issues. Practical theology can be defined as the theory of crisis since 1960
(Heitink, 1999:2). Because of political, ecclesiastical and social crises that took place from
1960 onwards, practical theology became a theological theory of action, as it had to address
these crises. What happened from 1960 onwards is that Western society went through a deep
authority crisis (Hietlink, 1999:2). In the world, and especially in Europe, there was a
rejection of authoritarian culture everywhere in the political setting, churches and society as a

whole. The process of democratisation affected even the last hierarchical bastions in society
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(Heitlink, 1999:2). “At the same time, in the churches the scriptures, the authority of the
clergy, and spiritual authority in general were topics of intense discussion” (Heitink, 1999: 2-
3). Church attendance dropped as this new emancipation rose up, and new groups and
movements were born, since the church could apparently not satisfy the religious needs and
feelings of the people (Heitlink. 1999:3).

According to G. Rau (as quoted by Heitink, 1999: 3), “ In times of crisis, when we see
major upheavals in society and when the traditional approaches within the church lose their
plausibility, we find a great need for advice as to how we should act.” Friedrich
Schleiermacher was the first theologian who tried to address the crisis created by
Enlightenment in the Western world. He then became one of the founders of practical
theology (Heitink, 1999: 4).

How does Heitink define practical theology? He asserts that “Practical Theology as a
theory of action is the empirically oriented theological theory of the mediation of the
Christian faith in the praxis of modern society” (Heitlink, 1999: 6).

First of all, one should be acquainted with the fact that in Heitink’s book (Heitlink,
1999: 9), practical theology should not be limited to a clerical paradigm, because Christianity
is not limited to the church - rather it (practical theology) has society as its horizon.
Explaining what he meant by “empirically oriented theological theory”, Heitink asserts that
“a practical theology, which chooses its point of departure in the experience of human beings
and in the current state of church and society, is indeed characterized by a methodology that
takes empirical data with utter seriousness, takes this as its starting point and keeps them in
mind as it develops its theory” (Heitlink, 1999:7). Heitink clarifies that “ this manner of
“doing” theology differs from exegetical, historical, or philosophical approaches, which are
distinctive for other subjects, even though practical theology does use exegetical, systematic,
and historical methods” (Heitlink, 1999:7). It is clear that theology is not done in a vacuum,
but rather always in a given social context. Then, the interplay between a given society and
theology in general, and practical theology in particular, becomes more obvious.

The relationship between society and practical theology becomes closer as Heitink
continues to explain what is meant by “the mediation of the Christian faith (Praxis 1) and “in
the praxis of modern society” (Praxis 2). The word ‘praxis’ here means action, activity and

not practice (Heitlink, 1999). Practical theology is focused on the mediation of Christian faith
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(Praxis 1) in such a way that “God’s coming to humanity in the world” remains the core of
Christian convictions (Heitlink, 1999:8). All actions of Christians, in church, at home, at
school, on television, in society or in any setting, have to be a real transmission of Christian
tradition. Practical theology has to then study how these processes take place, and how these
structures can only transmit Christian faith to the world (Heitlink, 1999: 8-9).

With regard to the “praxis of modern society” (praxis 2), Heitink talks about the
context in which actions of the mediation of Christian faith take place. One has to describe
and explain the society in which actions are undertaken. “The society may be described and
explained as a praxis, as a domain of action, where individuals and groups, motivated by
their personal ideals and driven by varying interests, make specific choices and pursue
specific goals” (Heitlink, 1999: 9). There is an interconnection between Praxis1 and Praxis 2,
as any Christian action has to take place in a given society. This is why it is logical to talk of
an interconnection between practical theology and a particular society.

What exactly is Heitink’s belief regarding practical theology as a theory of action? First
of all, in the course of discussions with other specialists in the field, Heitink (1999:126)
distinguishes between theories of action that want to describe and explain social and human
realities and theories of action that want to influence and change these realities. According to
Firet (cited by Heitink, 1999:126), theories of action that want to influence and change social
realities are related to the anthropological fact that humans can make choices, intervene in
the course of events and be held responsible. According to this, Heitink (1999:126) defines
his practical theology as follows:

My definition of practical theology (1.3) combines both perspectives.

This leads to a description of action such as Geulen’s (1982): “ to act is to pursue a
goal, to work toward an intentional and active realization of certain plans, by
utilizing specific means in a given situation.” Action always takes place within a
social context, and must be defined within the framework of a theory of social action,
viewed as an intersubjective event.

With regard to the action-domains of practical theology, Heitink (1999: 242) insists, at
the outset, on the necessity for unity of Christianity in dealing with practical theology. The
idea here is that through the process of differentiation (splitting up of social groups into the
public domain and private domain - the church is confined to the sphere of free time and

private life) and secularization, new areas continue to detach themselves from the sphere of
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influence of the church. In the past, church, state and society were working in unity. Having
this preoccupation of unity in mind, Heitink proposes three domains of action for practical
theology. These are: practical theological anthropology, practical theological ecclesiology,
and practical theological diaconology. They cover the action domains of individuals, the
church and public Christianity. There is an interference of aspects in the three domains and
furthermore, Heitink concludes this part by saying: “In this book I have opted for an
integrated way of “doing” practical theology. All who work within the discipline are, first,
practical theologians and, second, specialists in a certain area” (Heitlink, 1999: 243).

Based on what research has said about action-domains of practical theology, one may
hold that Christianity is not limited to the church, and so Practical Theology cannot be
limited to a clerical paradigm (Heitink, 1999:9). Practical theology and society are both
dependent and independent social variables. In the book by Robin Gill, this reality remains
intact.

As far as the researcher’s interaction with Heitink’s material in the context of the
Great Lakes region is concerned, this understanding of practical theology as a theological
theory of action in order to address a crisis fits in well with his intention to address the crisis
in the Great Lakes region (especially the DRC, Rwanda and Burundi). Millions of people
have died in this region, where Christianity is the main religion. The church has lost its
credibility because of the growing divide between church leaders and their members before
and during war. There is a crisis in the Great Lakes region. The idea of Firet that theories of
action that want to influence and change social realities are related to the anthropological fact
that humans can make choices, intervene in the course of events and be held responsible, is
applicable to the Great Lakes region where most people only criticise Westerners and other
people, but do little or nothing to change the situation. In the researcher’s understanding, it is
only when people in the Great Lakes region look at their own mistakes and act in the
opposite direction, while correcting the mistakes of others, that they will achieve the total
healing of their nations.

The Heitink construct concerning practical theology as a theory of action, and which
considers both theories of action that want to describe and explain social and human realities
and those that want to influence and change these realities, is inspiration for this study. We

need actions that will achieve practical change in the Great Lakes region, and not only



33

criticism and quietism with regard to social and spiritual matters. Action is always taken in a
specific context. It is not advisable to think in a Western context and transplant its ideals into
the African context, for example. In the researcher’s view, this is unfortunately what
Westerners have done, both in secular and ecclesiastical settings and everywhere in the Great
Lakes region. This study agrees with Heitink because his definition of practical theology as a
theological theory of action takes into account a theoretical framework and concrete actions
in order to change the situation in a given social context. And here again, society and
practical theology are interrelated. This is what the researcher would like to do in the Great
Lakes region. Heitlink’s definition of practical theology has left the researcher with the

impression that practical theology is both a dependent and independent social variable.

1.2.3.1.2 Theology and Social Structure by Robin Gill

Since 1996, the researcher at once observed a tantalising and deeply puzzling
phenomenon in the DRC, when Laurent Désiré¢ Kabila was fighting against Joseph Désiré
Mobutu Seseseko. In the Bunia district (Eastern DRC), in the researcher’s presence, on 14"
January, 1997, during a direct talk with the Bunia burghers and clergy (the researcher was
one of them), Laurent Kabila asked Christians from eastern Congo (where he was the
victorious warlord) to support war against Mobutu through prayers, as well as for their
children to become child soldiers, and he also asked them for finance. Christians from eastern
Congo did this (prayers, money and provision of child soldiers to cast out Mubutu, whom
they considered to be evil).

In Kinshasa, Mobutu also asked churches in this town to support the war against
Laurent Kabila, whom he considered to be an unjust rebel. Churches in Kinshasa and
especially in Mobutu’s province (Equatorial province) gave money and prayed for Mobutu to
be victorious over Kabila. What is puzzling here is the fact that war was able to divide the
church and its doctors in the DRC! In the same church, Christians from eastern Congo prayed
for Laurent Kabila, whereas Christians from northwestern and western Congo (Equatorial
province, Kinshasa) gave money, soldiers and even their children, and prayed for Mobutu to
win the war against Kabila.

Robin Gill atttempts to explain how society influences theology and vice-versa.

In his book entitled “Theology and Social Structure”, Gill deals with the social context of
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theology and its social structure. With regard to the social context of theology, Gill (1777: ix)
asserts that “Theologians have generally remained unaware of the ways in which society
determines their discipline and the ways, in turn, in which their discipline determines
society”. He concludes that “theology is never written in a vacuum but always within a
certain social context”. This boils down to saying that there is a correlation between
sociology and theology - theology is not only influenced by philosophy, stories etc. In terms
of the social structure of theology, Gill (1997: x) says: “theology is regarded at the outset as a
socially constructed reality”. Theology is a human product, and as such, is subject to the
sociology of knowledge, the sub-discipline of sociology, which attempts to analyse the
relationship between human ideas and social structures. This discipline is the theoretical core
of Gill’s book (Gill, 1997:x).

The sociological definition of theology is only sociologically based. Gill (1997: 2)

[3

defines theology as a “written and critical explication of the “sequelae” of individual
religious beliefs and the correlations between religious beliefs in general.” According to this
study, this sociological definition of theology is inadequate because it excludes the
revelation of God to humanity through Jesus Christ. Furthermore, in this definition, theology
here deals with the critical examination of religious beliefs and not that of their overall truth
or falsehood. Sociologists of knowledge are not renowned for their unanimity, but rather

have different points of views. Gill identifies four theses among sociologists of knowledge

as follows.

1.2.3.1.2.1 Four Theses Among Sociologists of Knowledge
1.2.3.1.2.1.1 Theology is mere ideology

The correlation between different types of theology and social structures caused some
writers such as Marx and Engels (as cited by Gill, 1997: 5-6) to conclude that theology is
mere ideology. The latter claimed that similarities between certain theologies and the
societies within which they have been developed have been observed. Francis Bacon (as
quoted by Gill, 1997: 5), who is sometimes viewed as the earliest pioneer of the sociology of
knowledge, says: “Certain types of theologies and philosophy both have a distorting effect
and are supported by certain cultural and political contexts”. According to Marx and Engels

(as quoted by Gill, 1997: 5-6), there is a correlation between certain types of theology, class
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structures and material behaviours. Theology is ideology, and in ideology in general and
theology in particular, the distinction between mental and material behaviour is spurious.
They (Marx and Engels) maintained that this spurious distinciton is itself an expression of
the minority, privileged, ruling classes. Economy is the cause of theology. This view was a
bit different to that of the philosopher Friedrich Hegel (1770-1831), who influenced Marx
and Engels philosophically. Hegel at least spoke of pure thought in theology as being
different to material behaviour (as quoted by Gill, 1997: 6).

According to Marx and Engels (as cited by Gill, 1997:7), “life is not determined by
consciousness, but consciousness by life”, “the class which has the means of material
production at its disposal, has control at the same time over the means of mental production.
There is correlation between the ruling class and ruling ideas, of which theology is a part”.
Marx and Engels (as cited by Gill, 1997: 7) also argued that“in every epoch the ideas of the
ruling class are the dominant ones within society”.

According to this study, there is a one-sided truth in what Karl Marx and Engels say. In
the researcher’s opinion, theology is both a dependent and independent social variable. There
is a reason for theology being a dependent social variable, as God’s revelation addresses
human beings’ lives and problems. At the same time, this means that theology is not entirely
a dependent social variable. Theology is not a product of economy. There is a possibility for
pure theology.

Marx and Engels should at least have separated the bad representatives of Christianity
from God and pure theology. And again, if Christians have failed to transmit the traditions of
Christian faith through their behaviours, then God will judge them.

Therefore, the existence of the Christian’s faithful God should not be denied because of their

behaviour.

1.2.3.1.2.1.2 Theology as a General Ideology
Here, one’s own views are subject to analysis, as well as those of one’s opponents.

Karl Mannheim views theology as a feature of general ideology. “Like Marx* and Engels,*

* Karl Marx (1818-Tréves; 1883-Londres, philosopher, economist, theoretist of socialism who was
influenced by the atheism of Feuerbach, the socialism of saint Simon and the economy of Adam Smith).
* Frederick Engels (1820-Wupertal; 1895-Londres, theorist of socialism and Marx’ friend).
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Karl Mannheim traced the way in which ideas, concepts and consciousness itself are all
determined by social structures” (Gill, 1997: 9-10). Mannheim’s understanding of the
sociology of knowledge differed from the Marxist tendency to focus on the views of
opponents, and from Scheler’s attempt to distinguish between the form and content of ideas.
Scheler (as cited by Gill, 1997:11) said that the sociology of knowledge is primarily
concerned with form as distinct from the content of ideas. According to Scheler, the
sociological nature of all knowledge and forms of thinking, perception and cognition is
indubitable. According to Mannheim (as quoted by Gill, 1997: 11), not only the form but also
the content of ideas are sociological. All ideas, with the exception of certain purely formal
and abstract ideas, such as those found in mathematics, geometry and economics, have to be
seen by sociologists of knowledge as relative to particular social contexts and structures.

[T

Mannheim then specifies that ¢ “the conditions of existences affect not merely the
historical genesis of ideas, but constitute the essential part of the products of thought and
make themselves felt in their content and form”. It is true that one of the desires of both
Scheler and Mannheim was that ‘all ideas should be exposed as relative’. However, it is
important to understand that whereas Marx and Engels attempted to show that their
opponents’ views were relative, Scheler tried to relativise scientific positivists, and
Mannheim sought to relativise political ideologists (as quoted by Gill, 1997: 11-12). Marx
and Engels considered their own ideas to be absolute, whereas Mannheim and Scheler
claimed that all ideas, including their own, were not to be treated in absolute terms (as quoted
by Gill, 1997: 12). According to Manheim, we can deal with the correlation between
sociology and theology without the assumption that theology is epiphenomenal (not
important, does not change social phenomena) and spurious (faulty) (as quoted by Gill, 1997:
15).

In the view of this study, Manheim’s view of the correlation between theology and
sociology is more defensible, since he accepts that they are interrelated. The reason is that
society objectively influences theology and vice-versa. Theology is not epiphenomenal. This
is at least good news for theologians in the Great Lakes region (that theology can change

society).
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1.2.3.1.2.1.3 Theology versus Ideology

This position represents a regression in the understanding of theology. There is here an
attempt, through the sociology of knowledge, to discredit not only theology but also
ideology. According to Auguste Comte (as cited by Gill, 1997:15-16), theology, metaphysics
and science represent three stages in human thought: theology or religion represented the
most primitive, metaphysics or philosophy an intermediate, and positive science the most
advanced stage of human knowledge. Such a claim deserves a response from theologians. In
the researcher’s view, Comte’s claim is not correct because theology is an empirically
oriented discipline, in which both quantitative and qualitative methods can be applied.
Archeological work provides evidence regarding what is said in the Bible. “Scheler (as
quoted by Gill, 1997:16), by contrast, held that all three (theology, metaphysics and science)
were separate, but equally valid, modes of cognition”.

According to this study, even Scheler is not entirely correct, as he held that the three
were equally valid. The reason is that theology adds a supernatural character to scientific
issues. Therefore, theology could be even more consistent, cleaner, and scientific than
metaphysics and “science”. In order to be more consistent and scientific, in the researcher’s
view, theology should not go far from the theory and praxis of twofold love, which is the
love of God and one’s neighbour. This alone could help metaphysicians and every science or
profession to be effective and useful in any society in general, and the Great Lakes region in

particular.

1.2.3.1.2.1.4. Theology as a Socially Constructed Reality

The fourth idea with regard to the sociology of knowledge, which is adopted by Robin
Gill, sees theology as a ‘socially constructed reality’, and suggests the possibility of a
thorough interactionist approach to the discipline, viewing theology alternately as a
dependent and independent variable within society. The sociologist must then consider both
the possibility that society influences theology and the possibility that theology, in turn,
influences society (Gill, 1997:18).

The researcher agrees with Gill that theology is both a dependent and independent
social variable.Gill (1997:18-19) specifies that the clearest expression of this position is to

be found in Max Weber’s “The Protestant Ethic and the ‘Spirit’ of Capitalism”. Max Weber
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was the first to illustrate how theological concepts could have social significance and
influence the economy. Although Weber dealt, for example, with the monotheism in socio-
political terms, as he was sometimes concerned with tracing the social determinants of these
theological concepts, he nevertheless demonstrated the potential independence of theological
concepts within society. “Unlike the German ideology, where theology is viewed as the
product of economic and class factors, the Protestant Ethic and the ‘Spirit’ of Capitalism
advanced the startling thesis that theological concepts may have influenced economic
relations” (Weber, as quoted by Gill, 1997:19). According to Gill, among contemporary
sociologists, Peter Berger and Thomas Luckmann are recognised as the protagonists and
pioneers of the notion of “theology as a socially constructed reality” In their process of
redefining the nature and scope of the sociology of knowledge, Berger and Luckmann
brought together a number of elements from Marx, Durkheim, Weber and the psychologist,
G.H. Mead, in order, like Schutz, to concentrate on ‘knowledge’ in everyday life. They
maintained that it is the latter, rather than intellectual ‘knowledge’, which provides the
central focus of this discipline.

This made the critical distinction between their understanding of the sociology of
knowledge and that of Marx and Engels, Manheim and Stark (Peter & Thomas, as cited by
Gill, 1997:19). Berger and Luckmann (as quoted by Gill, 1997: 20) also suggest that one
should not exaggerate the importance of theoretical thought in society. At this polemical
point, one may be helped to clearly understand that theology is both an independent and
dependent social variable, which means that society influences theology and vice-versa.

Apart from these four ideas of the sociology of knowledge that have demonstrated the
interconnection between theology and society, the other important idea in the book of Gill is
the question of “the social determinants of theology”. Gill (1997:27) has pointed out some

social determinants of theology, and the ability of theology to influence society.

1.2.3.1.2.2 The Social Determinants of Theology
Under this point, in three sections, this study will deal with Gill’s interactionist
perspective regarding society and theology, focusing particularly on how society influences

theology. The three aspects are: firstly, the social determinants of individual theologians,
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secondly, the social determinants of theological positions, and thirdly, the theological

responses to war.

1.2.3.1.2.2.1 Social Determinants of Individual Theologians

Gill (1997:30) asserts the following: “the most obvious source of research into the social
determinants of individual theologians is their biographies”. This means, in other words, that
the biography (social context, education, source of ideas etc.) of an individual theologian
determines his theology. In order to better illustrate this concept, Peter Brown (as quoted by
Gill, 1997: 30) explains why St Augustine and his contemporary, Libanius, gave different
interpretations regarding a dream of misfortune. Libanius reacted to this dream in terms of
an omen of magical spells, medicines and attacks on him by sorcerers, while St Augustine’s
reaction to this dream was that “from our first root in Adam, the human race stands
condemned to punishment. According to Brown (as quoted by Gill, 1997:31), Libanius was
influenced by “Evans-Pritchard’s concept of sorcery as ‘a function of situations of
misfortune’”, whereas St Augustine was influenced by his doctrine of punishment of the
human race for the sin of Adam to cover all misfortunes. Again, according to Brown, “for
Augustine, existing in a personally highly unstable social context, man’s identity was far
from fixed and human discrepancies were the norm.” This belief that biography better
explains individual theologians’ reactions is fundamental to the Great Lakes region (see

introduction to Gill’s book in this study in 1.2.3.1.2).

1.2.3.1.2.2.2 Social Determinants of Theological Positions

Generally speaking, Gill (1997: 32) divides ad hoc studies on social determinants of
theological positions into three main categories, namely: socio-cultural studies, socio-
political studies and socio-ecclesiastical studies. Firstly, socio-cultural studies of the social
determinants of theological positions could better be illustrated by the different ways in
which theologians have reacted to the process of secularisation which started in the 1960s.
The process of secularisation affected theologians. They lost their confidence in their
discipline (theology) because of the overwhelming influence of other disciplines such as
archaeology, comparative religion, anthropology, psychology and sociology. As a result,

theology was demythologized, and theologians then looked to ecumenism as a substitute,
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new faith and something to believe in. Bishops of churches challenged even the traditional
notion of God, Gill argues.

In the researcher’s view, this is like the crisis of modernism (since Enlightenment with
its subjectivism, rationalism, freedom from religion etc) that Friedrich Schleiermacher (1768-
1834) dealt with in his time, which was a socio-cultural crisis. Wilson (as quoted by Gill,
1997:32) believes that the process of secularisation in the Western world has altered
contemporary theology, and that this process means that: “religious thinking, practices and
institutions lose social significance”. In the Great Lakes region too, theologians themselves
and other scientists seem not to have used theology sufficiently and practically, in order to
influence their social settings. Thus, the process of secularisation has altered the theological
positions of theologians from the DRC, Rwanda and Burundi. The result is that theologians
and their churches in these war-torn countries have lost their theological plausibility. Thus, a
socio-cultural situation has changed the positions of theologians in the Great Lakes region.
This study will explain this again in detail when it deals with secularisation in the third
chapter of this thesis.

Secondly, Gill deals with socio-political studies of the social determinants of theological
positions. In this regard, Swanson (as quoted by Gill, 1997: 33) set out to demonstrate a
specific correlation between certain types of theistic beliefs and types of political structures.
According to Max Weber (as quoted by Gill, 1997:33), there is a correlation between the
world empire in China, the extension of the power of the Brahmin caste in India, the
development of the Persian and Roman empires and monotheism. The theology of the death
of God is the manifestation of the process of secularisation, according to Wilson (as quoted
by Gill, 1997: 35), but is more influenced by the greater contact of theologians with both
other religions and irreligion, according to Robertson (as quoted by Gill, 1997: 35).

Any participant observer in the Great Lakes region could have seen how political
leaders wanted to be glorified as God, something like the influence of monotheism applied to
human leadership. Mobutu, for example, said: “tata bo: moko, mama bo: moko, bokonzi bo:
moko”, a Lingala slogan meaning “How many fathers: one father, how many mothers: one
mother, how many powers: one power” in the DRC, then Zaire. This slogan was repeated
every day during official broadcasts on Congolese radio and television, in order to make

every Congolese person remember that in the DRC (Zaire), there was one father (Mobutu),
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one mother (Mobutu’s mother) and one power (Mobutu’s power), and never to think
otherwise if they still wanted to be alive in that country. In Burundi, the following was the
repeated Kirundi public slogan at the time of Michombero’s reign (November 28, 1966-
November 1, 1976): “Michombero ganza mu Burundi (Michombero reigns over Burundi).
Nta wundi twokwipufza Atari Michombero (We desire no other than Michombero). This
slogan was meant to entrench in everybody’s mind that Mihael Michombero was the only
competent person who deserved to be president in Burundi. In Rwanda, the situation of
dictatorship was also culturally expressed in the following kinya Rwanda (Rwanda’s
language) proverb: Abagabo babidi ntibabana mu nzu imwe (two men cannot dwell in one
house) (Crepeau & Bizimana, 1979: 28). This proverb was meant to be repeated to married
women to suggest that a man was the only chief of the house and must have the last say in
any domestic matter. Furthermore, in any political power setting, everybody in Rwanda had
to know that there was one president, one chief, who must be listened to. This demonstrates a
correlation between some theist thoughts and certain types of power in the Great Lakes
region during pre-conflict times. This is also why people are still writing new constitutions in
the Great Lakes region, in order to have at least “‘democratic institutions”. Church leaders and
theologians in the DRC (Mbaya, 1992), Rwanda (Erny, 1994: 113-116; Semujanga, 2003:
21-22) and Burundi (Gahana, 1983: 254-260) adopted the same mode of confusion between
political kinds of structures and theological positions.

Finally, Gill (1997: 35) explains socio-ecclesiastical studies of the social determinants
of theology in terms of the existing correlation between some types of churches or sects, and
their theological positions. According to Wilson (as quoted by Gill, 1997: 35), an
understanding of what goes by the name of “sect” could be better reached, not by analysing
theological criteria, but rather in responses that these sects or churches reserve for the world.
Although this study does not agree with Wilson when he omits theological criteria in
analysing sects, it at least accepts: “such a church typology, such a theological position as a
response to the world problems”. In order to illustrate the concept of an existing correlation
between different sects and their theological positions, it is interesting to note how Robert
Gill describes different sects and their theological positions as a response to the phenomenon

of war.
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According to Ambrose and St Augustin (as quoted by Gill, 1997: 36), a just war is
possible. Since the time of Constantine, no major Christian church or denomination has been
consistently pacifist in nature. Indeed, Christian pacifism has been largely confined to small
groups or sects, such as the Quackers, Anabaptists, Mennonites, Brethren and Jehovah’s
Witnesses (Gill, 1997: 37). Many Christians in the Great Lakes region, such as Eberhard
Welty, have supported the culture of war. Welty (as quoted by Gill, 1997: 38) was a Roman
Catholic moral theologian and theorist of just war. He pointed out that the Old Testament is
undeniably militaristic, and in the New Testament, if considered in its entirety, neither Christ
nor his apostles condemned war or military service.

Raven (as cited in Gill, 1997: 37) believes that in order to obtain peace, one should go to
war and not fear death. The fear of war because of a fear of death will seemingly help Satan
to continue his work. The reason is that “Satan could ever cast out Satan”. Raven himself
attempted to enlist three times in 1914, but could not do so because of health problems. He
then became a chaplain and pacifist from 1930 onwards. This interesting debate characterised
by discrepancy among theologians regarding their position on war clearly indicates how
church or sect typology explains the difference in theological positions and responses to the
world. Here again, the researcher supports Gill’s view that theology is both a dependent and

independent social variable. Is theology socially significant and independent?

1.2.3.1.2.2.3 The Social Significance of Theology

Gill (1977: 61) notes that sociologists of religion have studied the social determinants of
theology. However, even fewer are those sociologists of religion who have studied the social
significance of theology. This is why many sociologists of religion could easily say that
theology is socially dependent and even epiphenomenal, which means without a significant
impact on society. In the Great Lakes region, where a loss of credibility of the church and
secularisation are widespread, many intellectuals seem to have the same belief - that theology
is epiphenomenal.

In this section, Gill (1977: 61) explains the claim that “ theological ideas (even viewed
as social constructions) once generated, may have an influence upon society at
large.” According to Gill (1977: 61), there are two reasons for contemporary sociologists of

religion ignoring the possibility of theology being at times an independent variable within
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society. The first reason is the fact that sociologists of religion consider contemporary
theology to be both the product and the victim of secularisation. In terms of what sociologists
of religion think about this first reason, Pazmino (1977: 61) asserts that: “ together with a
number of theologians, they have argued that theological movements, like that of secular
theology, or even ecumenical theology, are themselves a part of the process of secularization,
contributing directly to the demise of the discipline as a whole.” Because of a situation of
radical secularisation, theology has ceased to have any influence on society. The second
reason for ignoring theology as an independent variable in society at times is the “general
scepticism about the social efficacy of intellectual ideas” (Gill, 1977: 62). Sociologists such
as Berger and Luckmann have denigrated the significance of intellectual knowledge. Gill
(1977: 62) suggest that:

those sociologists of knowledge, like Berger and Luckmann, who stress the social
significance of everyday knowledge, tend at same time to denigrate the significance of
intellectual knowledge. Thus, specifically intellectualistic disciplines like theology are
regarded as socially epiphenomenal even when, as in the instance of Berger, they are
considered to be intrinsically interesting.
According to the French author, Roger Mehl (as quoted by Gill, 1977: 63), “ the common
error of the sociologist is that of thinking that he does not have to take doctrinal elements into
consideration, because these elements would be the intellectual superstructure which only
record a religion’s effort to adapt to the cultural level in which it lives.” As he went against
other sociologists by showing the social significance of Protestantism that came from

doctrinal effort, Mehl said:

If a sociology of Christianity must take account of this fact, a sociology of
Protestantism has even more reason to bear it in mind. For Protestantism was born
of a doctrinal reform which was effected by doctors of theology. This reform was
raised against the omnipotence of practices, of forms of piety, of the elements of
sociological morphology. It aspired to reform the visible communities of the church
according to a doctrinally determined archetype.”

In his analysis of the relationship between sociology and theology, Jackson (as cited in
Gill, 1977: 63-64) confirms that theology is an independent variable within society. He tries
to review both the apparent rejection of religion and natural theology in favour of revelation
by Karl Barth, and Christian universalism by Hans Kiing. Jackson notes that after the

constitution of Vatican II, and especially in relation to world religions, there was a danger of
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relativism in Kiing’s universalism. Thus, “why bother to talk if we are all going the same
way to the same destination?” This concept of universalism from Hans Kiing tended to relax
the urge to mission. On the other hand, the attitude of Karl Barth “towards ‘religion’ led to
the whole-hearted missionary activity of men like Hendrick Kraemer” (Gill, 1977: 64).

In light of his analysis, Jackson concluded that there was a social significance of theology
that is viewed as an “understanding and explanation of the religious dimension of life.”
Jackson (as cited by Gill, 1977: 64) summarises his concept of the social significance of
theology as follows:

The views of the theologian about religion are of the first importance to the sociology
of religion. What the theologians say about religion has considerable impact on the
belief and practice of religious bodies, on how their members see their functions, on
how religious bodies relate themselves to the outside world, on their programmes of
mission, on their attitudes to other religions. The views of ...Barth and Kiing, of quasi
rejection and acceptance of religion, are widely held and full of practical
implications.

According to Gill (1977: 64), Jackson and Mehl have at least talked about the social
significance of theology in the theological world and churches, and may have even gone
beyond the bounds of theological worlds with their concepts, but “no evidence is given to
demonstrate this.” They have jumped “from general to actual demonstration” (Gill, 1977:
62). Kiing’s universalism and the “barthialism” of Karl Barth are not completely exploited,
they “may or may not be dominant amongst active missionaries” (Gill, 1977: 64). Therefore,
“a more sophisticated analysis is essential, if the possibility of theology acting as an
independent variable within society is to be firmly established” (Gill, 1977: 64).

In terms of effectively demonstrating that theology is an independent variable, the
theologian, Ernst Troeltsch, and the sociologist, Max Weber, are the pioneers. Both Troeltsch
and Weber were prepared to treat not only religion, but also theology, as an independent
variable within society (Gill, 1977: 66). What was the common view of Troeltsch and
Weber? Gill (1977: 66) responds: “for both, specifically theological symbols and concepts
were socially significant.” In dealing respectively with Max Weber and Ernst Troeltsch, Gill
(1977: 66) says that “The first tended to examine the continuing differences between

Catholic and Protestants based on their supposed theological differences, while the second
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tends to differentiate churches, denominations and sects, at least partially, on their varying
theological responses to each other and to the world at large”.

Three aspects in Weber’s thesis can be highlighted here. First of all, Weber maintained
that “theology was just one variable involved in the rise of capitalism within the west. Other
factors, such as rational book-keeping, transport, etc., were equally, if not more, important”
(Gill, 1977: 67). In this regard, he tried to examine to what extent theology influenced the
spirit of capitalism. According to Gill, “He made no claim that capitalism could never have
arisen without the reformation or that the later was the sole cause of the former.” It is instead
known that in his thesis contained in “The Protestant Ethic and the Spirit of Capitalism”,
Weber (as cited by Gill, 1977: 66) started with empirical observations that were able to
conclude that business leaders and owners of capital within the West tended to be Protestant
rather than Catholic. According to Weber, this was due to Calvinist theology specifically
relevant to Protestant doctrines of calling, predestination, asceticism and sanctification.
These doctrines and the spirit of Western, European and American capitalism is a complex
one. In his thesis, Weber also mentioned Benjamin Franklin’s self-acknowledged ethic that
involved “the earning of more and more money, combined with the strict avoidance of all
spontaneous enjoyment of life”, as an explanation of how sanctification was the cause of
wealth in the West. However, as already mentioned above regarding Weber’s thoughts on the
social significance of theology, Gill (1977: 66) asserts that: “Whilst he treated certain
theological ideas as being socially significant, he never suggested that they were exclusively
significant”.

According to Gill, it is advisable to undertake empirical research that takes in account
the social reality before making any strong claims. He gives the example of Kevin Clement’s
claim that theological considerations were socially significant after the depression in New
Zealand, whereas they were not socially significant when the church was supporting the
status quo during the period 1925-1931. Clement suggests that during this period (1925-
1931), churches tacitly and explicitly accepted the status quo. In the period 1931-1934,
churches in New Zealand started to develop social teaching that could stand in contrast to
earlier statements which were so sympathetic to the status quo. It was only in the period
1934-1935 that religious leaders overtly raised their voices in radical, political instances.

They gave considerable support to the Labour Party, and helped it to win the elections in
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1935, as they provided this party with religious legitimisation. According to Clement,
religious institutions exerted an independent impact on the changes that occurred, by
producing religious symbols to interpret the situation. Therefore, when churches supported
the status quo before 1934, theology was only a dependent variable.

The researcher has experienced this concept in the Great Lakes region, where
theologians and church leaders spent their time in supporting the status quo. However,
because of upheavals during the war in the region, the need to address socio-political
questions in practical theology increased. In Burundi, for example, the former rebel, Pierre
Nguruzinze, the CNDD-FDD political and military party leader who has been the president
of this country since Friday August 19, 2005, is described by Burundians (Charles Ndayiziga
and others) and church leaders as both a Protestant man of prayers and especially “a born
again president”. According to church testimony in Burundi, even when he was going to fight
for national liberty and peace, Nguruzinze had to pray before using weapons against his
enemies. In the DRC, the national Protestant church leader, Bishop Marini Bodho, who was
one of the researcher’s Old Testament professors at the Protestant University of Congo, led
the national Congolese Senate in the transitional government (2002-2006). All these are the
new trends that have appeared during the ongoing depression in the DRC and Burundi.

Secondly, according to Gill (1977: 68), Weber was “concerned with interpreted or
‘popular’ theology, not with theology as produced by academics.” This was why the work of
Weber, “the Protestant Ethic thesis”, was criticised for its surprising and thoroughly distorted
account of Calvinism. In his work, Weber explained Calvinist doctrines of the calling,
election and sanctification in an illegitimate way. Neither Calvin nor Luther could
academically accept Weber’s explanation of their doctrines. However, for Weber, if theology
was to be a significant and independent social variable, what was important was not the
academic explanation by Calvin or Luther as theologians, but rather the way in which
Calvin’s followers, who were not theologians, might have perceived these doctrines.
Calvinistic notions, as generally or popularly understood by non-theologians, are the ones
that have contributed to the rise of capitalism in the West. Thus, it was not Calvin’s
originally intended theology that gave rise to capitalism. Then, in terms of Weber’s views,

Gill observes that there is a focus upon a perceived rather than an academic theology, and for
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this reason, theology presents the sociologist with a somewhat daunting task. According to
Gill (1977: 68), in order to deal with this daunting task, sociologists:

Must now distinguish four levels of analysis; theology amongst academic theologians,

(i.e. the traditional focus), theology amongst preachers who are seeking to

communicate it, whether in writing or orally, to a non-theological audience, theology

amongst church attenders and readers of literature written by these preachers and,

finally, theology amongst those who neither attend church nor read religious

literature with any degree of regularity.
This is an important insight that helps one to consider the difference between what a
theologian intends to teach, and what is really understood from his teaching by non-
theologians at different levels. This insight can also help with regard to the science of
communication. It is known that communication can be verbal or non- verbal. It is one of the
reasons why some good lessons taught in the Great Lakes region with regard to twofold love
were wrongly perceived. This emphasises the importance of methodology in teaching.
Nevertheless, in Weber’s entire view, what is important is that theology can be an
independent social variable, and can be of great importance in changing society as a whole.
Gill deals with the academic level of theology (first level) and written theology among
preachers, instead of popular theology, as did Weber. According to Gill (1977: 68-69), the
reason for this is that “the oral part of the second and the whole of the third and fourth levels
are concerned with the effects of theology rather than with theology itself.” The oral part is
not accessible to the sociologist, and this is why it should be less important, argues Gill.

Thirdly, Gill (1977: 69) stresses the fact that “Weber was concerned with the rise of
capitalism, not with its continued maintenance”. Nevertheless, Weber suggested that the
specific maintenance of capitalism owes a lot to such general moral values as thrift and hard
work. In Weber’s view, these general moral values are detached from their original religious
settings in such a way that, even without religion, they could still maintain capitalism. Gill
then finds that even Weber was merely speculating. His thesis deals with a historical aspect
of capitalism. It is also neither verifiable nor falsifiable, concludes Gill.
Apart from the sociologist, Max Weber, who did at least speculate on the possibility of

theology being an independent social variable, Gill (1977: 70) mentions the theologian, Ernst
Troeltsch, as another speculator who dealt instead with church/sect typology. Troeltsch

identified three types of religious organisations, namely: churches, sects and mysticism. He
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believed that these three types of religious organisations owed their existence to the structure
of the Christian Gospel itself, and that the roots of his typology came from Christian
theology. In this way, Troeltsch then confirmed that theology was an independent variable
within society, and was not epiphenomenal.

According to this study, depending on the quality of the teaching methodology and
educational content, both academic and popular theology can have either negative or positive
impacts on society. In the Great Lakes region, it is empirically clear that theology in the
hands of academics and popular theology are both independent and dependent social
variables. This will be clearly shown in the second chapter of this thesis. In the following
section, the researcher will deal with the dilemma of education in Africa. The understanding
of educational problems in Africa is of great significance in this thesis, which seeks solutions
to these problems. Educational specialists in Africa, such as Pai Obanya, also explain the

dilemma of education in terms of specific cultural, economic and political contexts.

1.2.3.1.3 The Dilemma of education in Africa by Pai Obanya

In June 1999, UNESCO published a book written by Professor Pai Obanya entitled:
“The Dilemma of Education in Africa”. This book shows that education in Africa is facing a
dilemma. This dilemma is explained in terms of the poor cultural, political and economic
contexts in which Africa finds itself. Dealing with the dilemma of education in terms of its
cultural context, Obanya (1999: 13-18) describes and demonstrates that before colonisation,
Africans had their own culture, through which life in their context was very possible. Before
marriage, young men and women were educated and well prepared to find solutions to their
economic, social and political problems.

When foreigners came from the Western world, a new system of education was imposed
on Africans. In this new system, the language of education changed. Africans started to learn
in the language of the foreigner-teacher and not in their own language, as learners. As culture
is transmitted through language, Obanya demonstrates that Africans have not mastered
Western culture, Western science or African culture. Foreigners do not understand the
African culture, and there is a hiatus between the two cultures (Western and African). After
modern and formal schools were brought by force into African villages, the African school

leaver becomes a foreigner in his own village. This African school leaver is then hanging in
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the air, and becomes idle in his own village. He cannot really live in his village because he
has been educated in the Western context. When tested against a life problem in his country,
he does not know if he is African or Western, and thus does not know where to look for an
effective solution.

The researcher is wondering why the Congolese and Burundians, who used to go to
Pretoria for power-sharing talks, signed peace agreements many times in front of Western
authorities, Nelson Mandela and Thabo Mbeki, and then resumed conflicts after that, instead
of taking into account the peace agreements that they had signed. Western and South African
people who helped the Congolese and Burundians to eat in expensive hotels and sign peace
agreements were always surprised when conflicts resumed. Is it this cultural dilemma with
regard to education? Is that not it? And again, Obanya has mentioned the fact that what go
by the name of educational reforms in Africa are just mere changes of form and not
fundamental or deep changes in terms of relevant, real cultural changes for better education,
because these so called “educational reforms” come from Western specialists or Africans
living in the Western world, who think exactly like Western specialists.

With regard to the dilemma of education in Africa in terms of its political context,
Obanya (1999: 18-24) aptly points out that political leaders in Africa usually dictate what has
to be taught to learners in primary and secondary schools and at university. The teacher has
to choose between objectivity and the will of political leaders in his teaching. The researcher
can remember that in the DRC, at the time of Joseph Désiré Mobutu Seseseko, each
professor had to be aware that Mobutu’s intelligence security services were represented in
every classroom. With such knowledge, each professor had to ensure that he was there to
teach courses that favoured the regime.

Otherwise, he was subject to arrest, trial and death. This lack of intellectual freedom in
educational settings has become worse in the DRC since Mobutu’s death. In Mbuji- Mayi,
for example, Kabila’s police had occupied the University of Mbuji-Mayi (DRC) for some
weeks before the 30th of June, 2005. There was a clash between students and police on
Monday, June 20, 2005 in Mbuji- Mayi, because of the non-negotiated appropriation of the
Mbuji- Mayi University’s premises by the Kabila government, but police remained victorious
because of their guns. Before June 2005, Joseph Kabila’s government had forbidden all

political expression among students, in all Congolese universities. This Kabila government’s
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decision of interdiction had to be applied, although it went against articles 11, 16, 36, 40 etc.
of the transitional constitution, signed on December 17, 2002 in Pretoria by Congolese
gathered for a meeting called “Accord global et inclusif sur la transition en RDC” (Global
and inclusive accord on transition in the DRC). The abovementioned articles give all
Congolese the right of free association, free movement, freedom of expression, freedom to
oppose the government, and freedom to claim these rights and to passively demonstrate in
public. This global and inclusive accord on transition in the DRC was the follow-up to the
Inter-Congolese dialogue held at Sun City (Republic of South Africa) from February 12 to
April 25, 2002. The situation of dictatorship in educational settings is the same as in the
Great Lakes region. This is the dilemma in terms of its political context.

With regard to the economic context, Obanya (1999: 25-40) demonstrates by means of
real educational settings in Africa how the dilemma of education becomes a puzzling
problem. The dilemma lies in the fact that African governments are economically weak and
have to beg for money from the Western world for their educational programs. The donors
have the last say regarding what they want their money to be used for in terms of educational
curricula. Western people provide money and dictate what kind of curriculum is to be
followed if more loans are needed in the future by African pan-handlers. Educators and their
governments have to choose between their own educational curricula and the will of the
donors. This is their dilemma. Because of poverty in Africa, Western proposals with regard
to educational curricula, which are not relevant to African needs, have to be promoted in
Africa. Furthermore, African governments do not adequately take care of education in their
countries. Teachers are underpaid and a lack of educational material is common in many
countries (which is very true in the Great Lakes region). This is the real dilemma of
education in Africa in general, and in the Great Lakes region in particular.

The solution to all this is democratic structures at national and international levels,
according to Obanya. All sectors and structures at national levels have to be democratised in
order to allow everyone to participate in national reconstruction. If education in Africa is
subject to cultural, economic and political contexts, there is a need to understand that society
influences education. Therefore, there is a relationship between education, teaching, peace,
culture and society. This study also notes that it is necessary to look at national and

international environments if one wants to change the situation. To remain in a corner
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(confined to one’s church, field of knowledge, village, country etc.) and expect to change the
situation in the Great Lakes region is evidence of spuriousness in thinking.

Is theology in general and practical theology in particular a science? Is it only a
profession? What then do science, professions, scientific theory, professional research and
professional practice mean? What is the place of this empirical, practical theological thesis in
the area of sciences and professions? The following section will provide answers to these

questions, in order to highlight the nature and essence of this practical theological research.

1.2.3.1.4 Sciences, Professions, Scientific Theory, Professional Research and Professional
Practice by Dr A S de Vos and Others

In a 493 page erudite book published in 2002, nine professors from different
Universities, mainly in South Africa, under the leadership of Dr AS de Vos (de Vos,
Strydom, Fouché¢ & Delport, 2002), provided a needed response to the question of
methodology in the social sciences and humanities. This book in fact delineates the main
differences between the social sciences and the human professions, as well as the interplay
between them. The interplay between scientific theory and professional research, and
between professional research and professional practice, are dealt with in this book. The
concept of the research process, with the assistance of postgraduate students, has been tested.
This process has been enriched with a view to a greater, more logical and more practical
integration of quantitative and qualitative approaches to social science research. In this book,
the study of documents and secondary analyses, conceptual research and biblical exegesis,
have been added to the research process.

In the foreword to this book, Dr Alberts (as cited by De Vos et al, 2002: xiii) asserts that
the book conveys the important message “that a master’s or doctoral student should not
merely be performing a degree acquiring exercise, but indeed attempts to extend the
boundaries of his or her field of knowledge”. This message has given the researcher courage
to conduct research in the Great Lakes region in the area of practical theology and education
for peace. With regard to the sciences, Alberts (as cited by De Vos et al, 2002: xiii) says that
“in physical sciences one deals with matter and energy in its various forms”. In the biological

sciences, one deals with matter, energy and life. But when the mind as an element is added to
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matter, energy and life, we are then faced with a field of knowledge that is more complex and

challenging than that of physics or biology. What is then meant by science?

1.2.3.1.4.1 Sciences

In 1961, Webster (as quoted by De Vos et al, 2002: 3) defined science as “accumulated
and accepted knowledge that has been systematized and formulated with reference to the
discovery of general laws...”. In 1998, the same author defined science as “knowledge as of
facts, phenomena, laws, and proximate causes, gained and verified by exact observation,
organized experiment, and correct thinking.” According to Grinnell (as quoted by De Vos et
al, 2002: 4), “science is knowledge that has been obtained and tested through use of the
scientific method.” Mouton (as cited by De Vos et al, 2002:4) explains this more clearly
better and says: “as a product or outcome of scientific research, scientific knowledge can be
defined as the body of propositions (factual statements, hypotheses, models, theories and
laws) which, at a specific time, is accepted by the scientific community (e.g. the community
of sociologists or psychologists) as being valid and reasonably correct.” It is important to
note here the relationship between a scientific community and a specific time period. This
may mean, in other words, that there is a connection between science and society.

In his endeavour to prove that theology is both science and super-science, Monsignor
Tshibangu Tshishiku, a Catholic scholar who led the National University of the DRC and its
national board of directors for many years, deals with four definitions of science (Tshishiku,
1980). The first definition deals with “science in a general sense”, which refers to any
methodic knowledge, because the word ‘science’, which comes from the Latino word
“sciantia”, from the word “scire”, just means “ knowledge”. In this context of “science in the
general sense”, Rabeau (as quoted by Tshishiku, 1980: 113) confirms that theology is a
science because, like other sciences, it has a specific object for its study. In theology, there is
the speculative problem of religion and the practical problem of life.

These two problems in theology require specific scientific methods. Interesting once
again is the understandable view of Journet (as cited by Tshishiku, 1980: 114) that theology
is both science and super-science. This study agrees that theology could be “super- science”,
because the word “theology” stems from the two Greek words “theos”, meaning “God”, and

“logos”, meaning “discourse”. In this way, theology could be defined as “a discourse on God,
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which is based on God’s revealed data”. This theological definition (by the researcher) means
that there are three important elements needed in order to make the definition of theology
fully-fledged. These three elements are: God, revelation and mankind. This embodies the
idea that without God, who reveals Himself to mankind, there is no theology, without
revelation, which is God’s effort to reach mankind and save him, there is no theology, and
without mankind, to whom God’s revelation is addressed, there is no theology. Considering
then that humans and all their findings in the sciences are so limited in time, space and
knowledge, and realising that theology adds something new and rationally testable (God and
His revealed data) to empirical data in its scientific research methods, the researcher is of the
view that the only way to do justice to the definition of theology is to agree that theology is
both science and super- science. As long as God, the Creator of humanity (this study has
reason to believe so) is involved, theology should not be reduced to a humanistic level — the
level of limited sciences and products of mortal mankind.

The second definition of science in the erudite book of Tshishiku (1980: 116-128) deals
with the “Aristotelian and scholastic sense of science”. This Aristotelian definition of
science, which was adopted by scholars in the Middle Ages, focuses on “deduction”, which
is logically:

a process of reasoning in which reasons are given in support of a claim. The reasons,
or justifications, are called the premises of the claim, and the claim they support to
Justify is called the conclusion. In a correct, or valid, deduction the premises support
the conclusion in such a way that it would be impossible for the premises to be true
and for the conclusion to be false (Genoveva, 2004).

This epistemological process (deduction) that was adopted by scholars* moves from the
general to the specific (Babie, as quoted by De Vos, 2002: 52). For example, all men are

mortal, and Rwandans are humans, therefore Rwandans are mortal.

* Scholasticism, a philosophical and theological movement that attempted to use natural human reason, in
particular, the philosophy and science of Aristotle, to understand the supernatural content of Christian
revelation. It was dominant in the medieval Christian schools and universities of Europe from about the middle
of the 11th century to the middle of the 15th century. The ultimate ideal of the movement was to integrate into
an ordered system both the natural wisdom of Greece and Rome and the religious wisdom of Christianity. The
term ‘scholasticism’ is also used in a wider sense to signify the spirit and methods characteristic of this period
of thought, or any similar spirit and attitude towards learning found in other periods of history. The term
‘scholastic’, which originally designated the heads of medieval monastic or cathedral schools from which
universities developed, finally came to be applied to anyone teaching philosophy or theology in such schools or
universities.
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According to Leedy (as cited by De Vos, 2002: 52), “deduction is a form of reasoning where
two premises are relevant. Premises are statements or assumptions that are self-evident and
widely accepted ‘truths’. The first premise states the case, while the second states the
generalization of which the case is an example. Subsequently, the deductive conclusion is
drawn logically, appearing almost self-evident. The process is called syllogism”. Genoveva
(2004) specifies that “deduction differs sharply from induction, a process of drawing a
conclusion in which the truth of the premises does not guarantee the truth of the conclusion”.
According to Gardel (as cited by Tshishiku, 1980:128), in sciences, deduction is better than
induction, a method based on experience, and in which the premise goes from the particular
to the general. According to Tshishiku (1980:118), mathematics uses a deductive procedure
rather than induction as a scientific method. Plato and Aristotle alos used deduction in their
scientific research. De Vos (2002: 52) specifies that “Although deduction cannot be viewed
as a ‘creative’ reasoning mode, it nevertheless plays a crucial role in all our scientific and
professional thought. It is also important to remember that quantitative researchers use a
deductive form of reasoning and will thus begin with hypotheses or abstract generalisations
and move towards proving these.” This rational and speculative approach that constituted the
criterion of scientific method from antiquity to the Middle Ages, was used in theology.
Therefore, Tshishiku concluded that during all this time, theology was still a science.

Thirdly, Tshishiku (1980: 127) deals effectively with theology as a “positive science”
that uses induction as its scientific approach. He reminds his readers that the division of
sciences into deductive and inductive sciences came into force in the 16™ and 17" centuries.
At this time, people started to talk of “positive sciences” and induction as their scientific
method. Induction is based on experience as a criterion for scientific research. Contrary to
“deduction”, which is rational and speculative and moves from the general to the specific,
“induction” is empirical and moves from the specific to the general. Leedy (as cited by De
Vos et al, 2002: 52) “states that in inductive reasoning, people use specific instances or
occurrences to draw conclusions about entire classes of objects or events. In other words,
they observe a sample and then draw conclusions about the population from which the
sample comes.” De Vos et al (2002: 53) present the typical inductive syllogism as follows:

e “First premise (the case): Socrates is a human being
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e Second premise (one of the characteristics of the case): Socrates is a mortal
¢ Inductive premise (tentative generalisation, a possibility presenting itself in the light

of the above characteristic): Therefore, there is a possibility that humans are mortal.”

The conclusion is not definitive as is the case in deductive reasoning. Inductive conclusions
have to be tested again. In order to lend weight to his opinion that theology is a “positive
science” that also uses induction, Tshishiku asserts that theology has impressive data and an
object that makes it scientific. Furthermore, theology, according to him, has an increasing
number of specific disciplines that use empirical methods. These theological disciplines grow
continually and with increasing precision, according to their particular needs (Tshishiku,
1980: 160). At this point, Tshishiku also confirms that theology, being science and super-
science, uses, for example, induction in its historic and exegetic disciplines and deduction in
its philosophical and speculative approaches.

Fourthly, Tshishiku (1980: 126) has demonstrated that all sciences that are*“positive”
and “deductive” at specific moments use both deductive and inductive methods. One may use
experience in inductive methods and end up by reasoning logically (deduction) about this
experience. This means that, after having used experiences or induction in any science, one
also has to determine the epistemology of this science by using deduction and then discussing
the logic of this science. Theology uses both induction and deduction, as already mentioned
above.

At this point, the researcher would like to determine whether or not practical theology,
which is his area of focus, is a science. In this thesis, his answer is definitely “yes” - practical
theology is a science. The reason for this is that this study is dealing with a new practical
theology that has, since 1960, been an empirical, theological theory of action (see 1.2.3.2.1).
This theological theory of action provides an answer to crises and social upheavals using
social science methodology. These crises and upheavals can be spiritual, political, economic,
environmental, sociological, anthropological, psychological, educational, cultural and even
philosophical, which is the case in the Great Lakes region. The researcher has also explained
how practical theology, as an empirical discipline, uses methods that are used in social
sciences, and is therefore different to other theological disciplines such as exegesis,

systematic theology etc (see 1.2.3.2.1). According to Heintink (1999: 129), the object of
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practical theology is “action”, and this action is broader than that of earlier pastoral theology.
This action “should not be restricted to the activities of churches and ministers”.

Van der Laan (as quoted by Heitink, 1999: 129) provides a survey on the discussion of
this broader definition of action in practical theology. He confirms the following: “practical
theology no longer dealt exclusively with the work of professional pastor but also with that
of other church workers.” Kuyper (as cited by Heitink, 1999: 129) already had a concept of a
broader theory of action in practical theology when he introduced the study of laity in this
theologically free discipline (freedom from other theological disciplines). This concept of
Kuyper “extended the praxis to such domains as religious education in the family and the
school, political issues, the relationship between employers and employees, and the mission
to society. All of this found its place in the diakonia, the service to society inspired by faith.”
Between 1960 and1970, praxis in practical theology was defined as “the realization of God’s
kingdom” (Muler, as cited by Heitink, 1999: 129), “the cause of Jesus” (Biemer & Siller, as
cited by Heitink, 1999: 129), “the praxis of the gospel” (Josuttis, as quoted by Heitink, 1999:
129), “God’s becoming practical” (Bohren, as quoted by Heitink, 1999: 129). Throughout his
book, Heitink (1999: 147) returns to the fact that practical theology is theology in the full
sense of the word, although it follows, in principle, a unique approach (with regard to other
theological disciplines) and has its own object (action) as a theological theory of action.
There is an interaction in practical theology between “praxis” and “theory”, in such a way
that practical theology becomes both science and art. “ Praxis” is defined as “ the actions of
individuals and groups in society, within and outside the church, who are willing to be
inspired in their private and public lives by the Christian tradition, and who want to focus on
the salvation of humankind and the world” (Heitink, 1999: 151). “Theory is understood as a
comprehensive hermeneutical-theological statement that relates the Christian tradition to
experience, to the life and actions of modern humans” (Heitink, 1999: 151). In terms of what
this study has said above regarding the definition of science, it can still hold to the fact that
science and society are interrelated and that theology is not epiphenomenal, but is a science
on its own, and uses an empirical approach, just as the social sciences do. Theology is also a
super-science, according to Journet and Tharcise Thibangu Tshishiku. It uses both deduction

and induction. It is a super-science because sciences are limited to mankind’s experiences,
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whereas theology can be deeper and more creative than other sciences. Theology has the
opportunity to help researchers extend the boundaries of their fields of knowledge.

As far as a primarily broad classification of sciences is concerned, sciences are divided
into natural sciences (physics, chemistry, biology, astronomy), formal sciences (mathematics
and logic), social sciences (sociology, anthropology, psychology, political studies) and
human sciences (history, philosophy, linguistics, theology, archaeology, paleontology etc)
(Mouton, as quoted by De Vos et al, 2002: 4). Humanities deal with humans, including
cultural activities, as mainly manifested indirectly through texts, art and other physical
objects that are the results of these human activities in remote, recent or present times. “The
humanities thus encompass those disciplines that study human activity indirectly, i.e. via its
physical manifestations or deposits such as skeletal remains, ostraca, traces of engineering
projects excavated, documents, texts, paintings, sculpture, musical scores and other objects”
(Mouton, as quoted by De Vos et al, 2002:4). According to Webster (as quoted by De Vos et
al, 2002: 4), while social sciences “deal with institutions and functioning of human society,
and with the interpersonal relationships of individuals as members of society...The social
sciences are also characterized by the fact that they study the human and cultural activity
directly, often in the present rather than in the past, although a historical dimension is not
excluded and is often very important”. Within social sciences, there is a finer distinction
made by scholars such as Kerlinger, Rosnow and Rosenthal between behavioural sciences
such as sociology, psychology and education, and the broader group of social sciences
(Mouton, as quoted by de Vos et al, 2002: 4).

What then does scientific community mean? Crinnell (as cited by De Vos et al, 2002:4-
5) “defines the scientific community as a group sharing the same general norms for both
research and acceptance of scientific findings and explanations”. A scientific community also
has its own scientific methods and attitudes. The scientific method “refers to the ideas, rules,
techniques and approaches that the scientific community uses...While the scientific method
is an ideal construct, the scientific attitude is the way in which people look at the world.
Scientific attitude values craftsmanship, taking pride in creativity, high quality standards, and
hard work™ (Neuman, as cited by De Vos et al, 2002:5). Neuman specifies that “conducting
science includes many methods; what makes them scientific is their acceptance by scientific

collective” (Neuman, as cited by De Vos et al, 2002:5).
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In the researcher’s view, Neuman’s assertion can once again assure us of the relationship
between science and a scientific community, which is also a social group. Having said that
practical theology is linked to the social sciences, it is important to explain here, through De
Vos’ work, the three main empirical approaches used in the social sciences. This will help
the researcher to determine precisely which of these empirical approaches would be best
suited to this study.

Before doing this, readers need to be reminded that “social sciences deal with a
particular phase or aspect of human society” (De Vos, 2002: 5). Neuman (as cited by De
Vos et al, 2002: 5) specifies that social sciences “involve the study of people-their beliefs,
behaviour, interaction and institutions. They are sometimes called the soft sciences because
their subject matter, human social life, is fluid, formidable to observe, and hard to measure
precisely with laboratory instruments”. This reality has led to the social sciences having at
least three main approaches, namely: positivist, interpretive and critical. Some approaches in
the social sciences such as “feminist”, in which women having a mainly feminist self-
identity conduct feminist research, which uses multiple research techniques, and
“postmodern”, which attempts to reject modernism (confidence in human reason, technology
and science), have also staked their claims in recent years, according to De Vos et al
(2002:5). However, the researcher will rather explain the three main approaches (positivist,
interpretive and critical), which have been used for a long time in the social sciences.

Positivist social science is the first main approach. It is, according to De Vos et al
(2002:5), “the approach of the natural sciences. Many people assume that the positivist
approach is science”. Although many people have a common understanding that the
positivist approach is science, there is the problem of their different versions of positivism.
According to Bryman (as quoted by De Vos, 2002: 5), the problem is that “the term positivist
was used glibly and indiscriminately by many writers and in fact became a term of abuse”.
Writers did not agree precisely on the components of a positivist approach. Bryman (as
quoted by De Vos, 2002:6) then suggests what is supposed to comprise positivism. He says
that “first and foremost, positivism entails a belief that the methods and procedures of the
natural sciences are appropriate to the social sciences. This view involves a conviction

that...the object of the social sciences —people- is not an obstacle to the implementation of
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the scientific method.” Secondly, Bryman specifies that positivism entails a belief that only
observable phenomena through senses should be validly termed ‘scientific

knowledge’. This observation of phenomena could be either direct, through experiences, or
indirect, with the aid of instruments. “Thirdly Bryman says, many accounts of positivism
suggest that scientific knowledge is arrived at through the accumulation of verified facts.
Thus, theory expresses and reflects the accumulated findings of empirical research. Such
findings are often referred to as laws, i.e. empirically established regularities. ” In the fourth
place, Bryman asserts that scientific theories are considered by positivists as back-cloth to
empirical research, and hypotheses that stem from scientific theories are submitted to
empirical tests. This implies, says Bryman, that “science is deductive, in that it seeks to
extract specific propositions from general accounts of reality.” In the fifth place, Bryman
points out the fact that positivism is regarded as entailing a particular stance in relation to
values. “The scientist continues Bryman, needs to be purged of values that may impair his

2

objectivity and so undermine the validity of knowledge.” Although Bryman concludes that
“there is no single treatment of positivism that entails all of these principles, and not all
positivists (living or dead) would subscribe to all of them,” he retains two (first and second)
principles as a summary of what goes by the name of “positivism”. This has helped this study
to determine that there is still a relationship between society and scientific methods. Based on
what has been said above (1.2.3.2.1) about practical theology being an empirical, theological
theory of action, a theory that deals with crises in society and has the whole of society and
not just the church as its horizon, the researcher can confirm that positivism is possible in
practical theology. However, in this study, the qualitative approach, which is an empirical
approach, will be used — this is linked to the interpretive social science approach, a second
approach used in the social sciences, according to De Vos et al (2002: 6).

The second main approach used in the social sciences is “interpretive social science”
(De Vos et al, 2002:6-7). According to De Vos et al, this approach can be traced back to the
German sociologist, Max Weber (1854-1920) and the German philosopher, Wilhelm Dilthey
(1833-1911). Dilthey distinguished between two types of sciences, namely: natural sciences
and human sciences. The first was based on Erkldrung, which means “abstract explanation”
and the second was “rooted in an empathetic understanding, or Verstehen of the everyday

lived experience of people in specific historical settings.” Also important is De Vos’ (2002:
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7) explanation that interpretive social science is related to hermeneutics, a theory of meaning
that originated in the 19" century. This term, De Vos says, “comes from a god in Greek
mythology, Hermes, who had the task of communicating the desires of the gods to mortals.”
According to Neuman (as quoted by De Vos, 2002:7), “hermeneutics is largely found in the
humanities (philosophy, art history, religious studies, linguistics and literary criticism). It
emphasises a detailed reading or examination of a text, which could refer to a conversation,
written words or pictures. A researcher conducts a reading to discover meaning embedded
within text.” When one interprets a text or social phenomenon, one has to look for answers to
the following questions: What? Who? Where? When? Why? With whom? With what? These
questions bring one to empirical data collection, which is needed in qualitative methods.

In practical theology, rather than a quantitative approach, Heitink (1999: 232) prefers
“qualitative methods, employed from a hermeneutical angle (10:3). These he says may help
to acquire a deeper insight in the unique character of a specific conviction.” This research
will use more of an interpretive social science approach by means of a phenomenological
design, and in terms of qualitative methodology. It is important to note the interaction
between society, interpretive social science and practical theology, which is a theological
theory of action and crisis in a specific context. Critical social science is the third main
approach in social sciences, according to De Vos et al (2002: 7), who say: “Versions of this
approach are called dialectical materialism, class analysis, and structuralism”.

After this explanation regarding what constitutes science and how practical theology is a
form of empirical research, this study is now going to deal with what is meant by
“professions”, according to De Vos and others. Since theology is a profession, this research

will discuss, in the following section, the interplay between science and professions.

1.2.3.1.4.2 Professions

While science is described as “a system for producing valid and correct knowledge, and
the knowledge itself produced by that system (process and product), profession is defined as
“an occupation involving a liberal education and mental rather than manual labour, such as
law, medicine or theology” (Webster, as quoted by De Vos et al, 2002: 27). Apart from
theology, medicine and law, Goode (as quoted by De Vos, 2002: 9) adds “university

teaching” as the fourth well-known profession. There is a view that “among the human
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service professions, teaching, nursing and social work are considered as well-known ‘semi-
professions’” (De Vos et al, 2002: 27). In terms of the interplay between science and
professions, one should note that “the professional knowledge underpinning a profession is
mainly scientific knowledge, consisting of, among other things, generalizations gleaned from
the daily practice of the profession. However, until such generalizations have been
systematized, validated and codified, they can not qualify as scientific knowledge” (De Vos
et al, 2002: 27).

It is important to understand why theology, law and medicine are fully-fledged
professions, while teaching, nursing, and social work are not regarded as true professions.
The answer is that the semi-professions (teaching, nursing, social work etc.) fail when tested
against the criteria for a true profession. According to De Vos et al (2002: 26), the eleven
criteria for fully-fledged professions are:

Theoretical and practical objectives
A main goal of public service

¢ Involving intellectual work requiring a high standard of responsibility, i.e. involving
complex tasks performed by the skillful application of major principles and concepts,
rather than by the routine operation of skills

e Offering standardised training, including the utilisation of laboratories and seminars,
as well as techniques that can be communicated by education

e Restricting its practice to a professional group projecting a strong group
consciousness, which gradually develops into a professional culture sustained by
formal associations wielding significant power over members of the profession, and
even over training departments or schools within universities

e A generally accepted code of ethics

A codified and systematic body of professional knowledge underlying the profession

and having been effectively internalised by new members of the profession

Authority recognised by the clientele of the profession

Broader community sanction and approval of this authority

Commitment to continued study

Full autonomy, financially and otherwise.

When tested against these eleven criteria of true professions, teaching, nursing and
social work fail to qualify, as they are “guided and controlled not only from within-i.e by
internalised professional norms, expert knowledge, and the professional community-but also
by administrative rules and by superiors in the organisational hierarchy” (De Vos et al,

2002:11).
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To lend weight to the argument that teaching, for instance, does not entirely have its own
codified and systematic body of professional knowledge that has been effectively
internalised, Davis (as quoted by De Vos et al, 2002:11) talks of a question asked of
experienced teachers during a course. The question was about knowing the names of theories
that they had learnt in teaching courses. They responded as follows: Piaget. As Piaget was a
psychologist and not an educational theorist, Davis concluded, as mentioned above, that
teaching gets its materials from other sciences. The nurses in hospitals and homes for the
aged also rely on what their bosses, who are physicians or medical doctors, tell them to do in
their practical work. Therefore, nursing is not a fully-fledged profession (De Vos et al, 2002:
16-17). The situation is the same in social work, whereby De Vos suggests that “historically
social work in South Africa was transplanted from England and, especially, the United States
of America, with little reference to the realities of this country’s population composition,
needs and cultures.” This study has again observed the relationship between professions,
semi-professions and society. Since practical theology is both a science and profession, it is
important to understand what is meant by scientific theory. This will be dealt with in the

following section.

1.2.3.1.4.3 Scientific theory

According to De Vos et al (2002: 47), “Scientific theory is described as a conceptual
framework within the structure of science. Such a framework is built from concepts or
constructs, often of a variable nature, and is utilized in the formulation of basic statements
(sentences). These statements may be definitions, propositions or hypotheses that are woven
together with a view to classifying, describing and in particular, explaining a human
phenomenon.” It is very important here to understand different concepts that are relevant to
scientific theory such as: concepts, conceptualisations, constructs, variables, attributes,
statements, definitions, propositions and hypotheses, conceptual frameworks, typologies,
models, theories and paradigms.

Concepts of a given science, according to Dubin (as quoted by De Vos et al, 2002:29),
are terms designating the things of which a science tries to make sense. Dubin (as cited by De

Vos et al, 2002: 29) quotes Bergmann as follows:
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A concept is neither true nor false, only propositions are. A concept is neither valid
nor invalid, only arguments are. Yet there is a distinction of “good” and “bad”
among defined descriptive concepts. To have a name for it I shall say that a concept
either is or is not, significant. A concept is significant if and only if it occurs, together
with others, in statements of lawfulness that we have reason to believe are true. It
follows that some concepts are... more significant than others.

According to Schuerman (as quoted by De Vos et al, 2002: 29), “a concept is thus a category
of perceptions or experiences. We label concepts with words, and this allows us to think
about them and communicate them to other people.” Conceptualisation is then “the process
of categorizing and labeling.” A concept is general, for example, the concept of the word
“tree”. This general concept suggests what people think about the common characteristics of
what is meant by a tree (roots under the ground, trunk, branches, leaves). This “tree-ness” or
the concept of a tree in our minds is general, because it does not specify what kind of tree.
Conceptualisation is then “the process of categorizing and labeling.” It is the “thought
process going on in our minds when we gather impressions or perceptions, observe their
similarities, put their similarities together to make a new single thought that expresses these
similarities, and then give it a name. Once we have given it a name, it becomes a concept”
(De Vos et al, 2002: 30). De Vos et al (2002: 31) mention that in qualitative research,
researchers conduct an etymological analysis of a concept as part of their description of a
phenomenon and they then interpret the phenomenon on the basis of the meaning of the
concept.

What is meant by a construct and how does it relate to the word ‘concept’? De Vos
responds: “Sometimes concepts are combined into higher-order concepts. Some authors call
these ‘constructs’”. Mouton and Marais (as quoted by De Vos et al, 2002: 31) “explain that
the fact that concepts acquire meaning, within a conceptual framework such as a theory, a
model or a typology, has led philosophers of science to refer to such concepts as constructs.”
A connotative meaning of a concept or a construct can be used in qualitative research. When
one says: “that is a prunus”, meaning that it is a tree, this is a connotative meaning of a
concept. But if one would like to find and tell others what kind of a tree a “prunus” tree is,
this is the denotative meaning of a concept. “The denotative meaning thus specifies or
indicates the specific one from a class” (De Vos et al, 2002: 31).

What is meant by a variable and how does it relate to “concepts” and “attributes”?
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According to De Vos et al (2002: 33), a variable is a symbol to which numerals or values are
assigned. “Examples of important variables in sociology, psychology and education are:
gender, income, education, social class, organizational productivity, occupational mobility
and achievement. It may be said that a variable is a property that takes on different values or
a variable is something that varies.” Gender, for example, is a variable that can comprise two
values: male and female. The values or categories of a variable are just the attributes or
characteristics of that variable. For example, according to De Vos et al (2002: 33), “Married
is not a variable, it is an attribute of the variable marital status”.

In explaining what is meant by “statements”, Mouton and Marais (as quoted by De Vos
et al, 2002: 34) “define statements as sentences in which an identifiable epistemic claim is
made (episteme is a Greek word for true knowledge).” Concepts and variables are the basic
components or “building blocks” of scientific knowledge and theories that are used in the
formulation of sentences, generally known as propositions. The interrelated sets of
propositions make up theories. Some theories comprise just one proposition. The nature of
statements may be ‘“definitions, propositions or hypotheses”.

Definitions are used to facilitate communication and argument. They use terms from
everyday speech or scientific disciplines in order to make them easier to understand.
Definitions help to avoid vagueness and ambiguity (Zetterberg, as cited by De Vos et al,
2002:34). In science, terms may be defined in two ways: theoretical and operational.
Theoretical or verbal definitions deal with the connotations (based on common or general
characteristics) of concepts, while operational definitions consist of the denotations (based on
specific and more explicit characteristics) of concepts. Theoretical or verbal definitions are
the definitions of words by means of other words. A theoretical definition can be a
constitutive definition (defining a construct by means of other constructs), an ostensive
definition (defining by just showing things instead of words, for example: this is a chair), an
enumerative definition (just enumerating the characteristics of things being defined), or an
Aristotelian definition, which is also divided into two: common characteristics of a class of
objects, and specific characteristics of concepts. Therefore, “military moral is defined as a
disposition to act together (genus proximum) towards a goal (differentia specifica)” (De Vos
et al, 2002:34-35). These enumerative and Aristotelian definitions can also be called

connotative definitions.
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Apart from theoretical definitions, there are also operational definitions. “As mentioned
above, an operational definition assigns meaning to a construct or a variable by specifying
the activities or operations necessary to measure it. An operational definition is a sort of
manual of instructions to the investigator. It says in effect, ‘Do such-and-such in so-and-so a
manner’. In short, it defines or gives meaning to a variable by spelling out what the
investigator must do to measure it” (De Vos et al, 2002: 35).

According to Mouton (as cited by De Vos et al, 2002:35), “One could argue that a
theoretical definition spells out what is meant or intended by a certain concept, whereas
operational definitions link a concept with certain clearly identifiable ‘objects’ in the social
world. This linkage is established by clearly identifying the valid indicators of the variable.”
For example, if it is not possible to see “education”, at least it is possible to observe its
manifestations in terms of behaviours (operational definitions).

What can be regarded as propositions and hypotheses? According to Dubin (as quoted
by De Vos et al, 2002:35), a proposition is “a truth statement about a theoretical model
(theory)”. Neuman (as quoted by De Vos et al, 2002: 35) quotes Turner, who defines
proposition as “a theoretical statement specifying the connection between two or more
variables, informing us how variation in one concept is accounted for by variation in another.
It is a relationship expressed in a theory, such as: ‘Economic distress among the white
population caused an increase in mob violence against African Americans.” Before being
accepted as a valid theory or part of valid theory, a proposition has to be tested against the
reality”. Neuman concludes that “when a researcher empirically tests or evaluates such a
proposition, it becomes a hypothesis. Only after many careful tests of the hypothesis confirm
the proposition, does the scientific community begin to develop confidence that the
proposition is true.” Kerlinger (as quoted by De Vos et al, 2002: 36) “defines a hypothesis as
a conjectural statement of the relation between two or more variables. Hypotheses are
always in declarative sentence form, and they relate, either generally or specifically,
variables to variables.” Kerlinger mentions two criteria for good hypotheses and says: “First,
hypotheses are statements about relations between variables. Second, hypotheses carry clear
implications for testing the stated relations.” There is the notion that hypothesis statements
contain two or more variables. These variables should be measurable or potentially

measurable. These hypothesis statements should be able to specify how the variables are
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related. A hypothesis is thus a preliminary assumption or tentative explanation that accounts
for a set of facts, taken to be true for the purpose of investigating and testing a theory
(Encarta, 2004).

De Vos et al (2002: 36) assert that “we can thus see that a proposition and a hypothesis
are basically the same things, except that a proposition states, ‘this thing is so’, while a
hypothesis asks, ‘Is this thing so?’, or states, ‘I think this thing is so, but I will find out™”
Therefore, a hypothesis is the mirror of a proposition (Dubin, as cited by De Vos et al, 2002:
36).

In this study, it is very important to know what goes by the name of a “conceptual
framework™ in scientific research. According to this study, a conceptual framework in
scientific research encompasses the fundamental ideas of the problem, and questions to be
answered in the process of the given research. According to De Vos et al (2002: 36), “it is
this conceptual model that determines what questions are to be answered by the research, and
how empirical procedures are to be used as tools in finding answers to these questions”.
According to Mouton and Marais (as cited by De Vos et al, 2002: 37), typologies, theories
and models are the familiar structures of science when scientific statements are integrated
into conceptual frameworks. The function that the framework has to fulfill determines the
nature of the framework. Thus, Mouton and Marais add, “a typology fulfils the function of
classifying or categorizing, a model also classifies but its basic function is heuristic, i.e.
discovering or ‘exposing’ certain relationships between concepts; and a theory classifies and
discovers, but its basic function is explanation or understanding.”

A typology can be defined as “a conceptual framework in which phenomena are
classified in terms of characteristics that they have in common with other phenomena. While
classification is one of the more basic functions of all conceptual frameworks, it is the
specific function of typologies” (De Vos et al, 2002: 37). In Christian theology, for example,
“typology is a system of biblical interpretation in which correspondences link characters and
events in the Old Testament with those in the New Testament. For example, the Old
Testament story of Jonah's escape from the whale is seen as a prefiguration of Jesus'
resurrection as described in the New Testament” (Encarta, 2004).

Baily (as cited by De Vos et al, 2002: 37), “defines a model as a copy, replica or

analogy that differs from the real thing in some way. This difference may be only in size,
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such as the model ship that is accurate and seaworthy in every detail, except that it is small
enough to fit into a bottle.” De Vos et al (2002: 37-38) specify that “A social science model
is one that consists mainly of words, a description of a social phenomenon, abstracting the
main features of the phenomenon without attempting to explain it or predict anything from
the description”. Conducting research, according to Kerlinger (as cited by De Vos et al,
2002: 38), “is in effect setting up models of what ‘reality’ is supposed to be, and then testing
the models against empirical data. The model springs from a theory”. The model is just a
partial representation of a given phenomenon. Kerlinger (as cited by De Vos et al, 2002: 38)
defines a “theory as a set of interrelated constructs (concepts), definitions and propositions
that present a systematic view of phenomena by specifying relations among variables, with
the purpose of explaining and predicting the phenomena.” In the Encarta encyclopedia
(2004), theory is also defined as “an assumption or system of assumptions, accepted
principles, and rules of procedure based on limited information or knowledge, devised to
analyze, predict, or otherwise explain the nature or behavior of a specified set of phenomena;
abstract reasoning.” In natural sciences, models stem from theories, as mentioned above (see
Kerlinger), but “in social sciences, however, models are more often first constructed —
preferably from the findings of empirical research and from answers to the questions posed
by the model —and only then does a theory slowly emerge” (De Vos et al, 2002: 43).

Having explained what is meant by scientific theory, it is necessary to show how it
relates to and differs from professional research. An understanding of the interplay between
scientific theory and professional research is important in this study, since practical theology

is both a science and a profession.

1.2.3.1.4.4 Professional Research

According to De Vos et al (2002: 47), “professional research is a scientific endeavour
traditionally aimed at addressing problems that arise in the practice of a human service
profession.” According to these authors, there is also an idea of “the extension of
professional research to the development of scientific theory indigenous to that profession,
and able to inform the profession on a more advanced level than formally” (De Vos et al,

2002:47). This development within a profession has to result in better service to its clientele.
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In the Great Lakes region, there are problems that arise in the practice of teaching
twofold love and the culture of peace, as explained (see chapl, p. 20-26 and chap.4). In this
thesis, the researcher also wants to achieve development in terms of scientific research within
theology as a profession, as such development will result in better service to the community.
Here again, in terms of professional research, there is relationship between practical theology
as a theory of crisis and society.

How does professional research differ from professional practice? This will be explained in

the next section.

1.2.3.1.4.5 Professional Practice

This study has already discussed the accepted definition of a “profession” (see
1.2.3.1.4.2) in terms of Webster’s (as cited by De Vos et al, 2002: 7, 27) comprehensive
dictionary. A profession is defined as “an occupation that properly involves a liberal
education or its equivalent, and mental than manual labour; esp. one of the three learned
profession, law, medicine, or theology”.

The term “professional practice” denotes the practical situation of a professional
practitioner. The salient feature of such a professional practice situation is that it should be
based on scientific knowledge (De Vos et al, 2002: 50-51). There must be a scientific body of
knowledge or scientific theories that lead to the practice. When this study talks about
professional practice, accordintg to De Vos et al, it implies that the scientific body of
knowledge can be developed through “the generation of professional research” that is based
on experiences gained from professional practice. An explanation of how the process of
forming practical generalisations that have a scientific basis works will follow.

This study will explain this process of forming practice generalisations through “the
helping professions” (De Vos et al, 2002: 25) or human professions, which are also called
“caring professions” (social work, teaching, laboratory and other professional skills in
hospitals such as nursing, pharmacy, etc.), and where physical closeness with a view to
communicating loving care is the criterion. In order to develop a solid, indigenous theoretical
knowledge base for the caring professions, the professional practitioner must first of all
observe salient practice phenomena as they occur in daily practice, with special reference to

successes and failures. Secondly, he should routinely formulate scientific descriptions of



69

these salient phenomena that occur on a daily basis. Generalisations will emerge from this
daily practice (De Vos et al, 2002: 51). According to Land (as cited by De Vos et al, 2002:
51), “generalisation is a process in which abstracted features and characteristics that are
similar are identified and linked or recognized tentatively as having connections”. In the third
place, these generalisations must be systematised or arranged in a logical order, using one or
more of the qualitative data-analytical methods that are suited to a particular practical
situation. Fourthly, before they are defined and transformed into researchable hypotheses,
these generalisations should be validated through testing them against the criteria of selected
and established scientific procedures. Validated hypotheses are then converted into
propositions, and these propositions are woven together in such a way that they will produce,
firstly, the concepts applicable to a practical model for the phenomenon under review, and
secondly, they (propositions) will contain the emerging relationships between the selected
concepts. Then, the practical model is tested, and from this testing, theories explaining and
predicting the underlying practice phenomena will emerge. The generalisations that help to
finally build theories should then be codified. According to Webster (as quoted by De Vos et
al, 2002: 51-52), a code is defined as “any written collection of laws; any set of traditional
rules of conduct that are considered morally binding upon the individual as a member of a
particular group; a set of rules for or standards of professional practices”. In the process of
codification, professional practitioners like other scientists, come up with written, systematic
laws, rules of conduct and policies that are obtained from tested behaviours, concepts,
propositions, hypotheses and relevant theories.

To conclude this section on sciences, professions, scientific theory, professional
research and professional practice, it is important to note the interconnection between science

and the ethical aspects in any scientific research.

1.2.3.1.4.6 Ethical Aspects of Research

In this study, the research will attempt to strictly observe the rules and laws that are
relevant to ethical aspects in scientific settings. As explained by De Vos et al (2002:75),
“ethics is defined as a set of widely accepted moral principles that offer rules for, and
behavioural expectations of, the most correct conduct towards experimental subjects and

respondents, employers, sponsors, other researchers, assistants and students.” With regard to



70

the important issues concerning ethical aspects in scientific research, De Vos et al (2002: 75)
specify that “no harm should come to experimental subjects and/ or respondents; that
prospective respondents should give their informed consent; that respondents should not be
deceived in any way; and that researchers should be competent and responsible”.

The understanding of what goes by the name of sciences, professions, scientific theory,
professional research, professional practice and ethical aspects of research has prepared a
smooth scientific path for the rest of this study in general, and for the last section of the
literature review. This will deal with “foundational issues in Christian education.” This is
very important, as this study is based on Christian education in terms of practical theology as

a means to achieve a culture of peace in the Great Lakes region.

1.2.3.1.5 Foundational Issues in Christian Education by Robert W. Pazmino

The work by Robert W. Pazmino confirms the fact that there is always a relationship
between society and Christian education, in such a way that theological theory and practice
cannot be written in a vacuum. Theology is always based on a socio-economic, political and
cultural context. In terms of the reality of the relationship between society and Christian
education, Pazmino (1990: 9-15), throughout his book, advises all evangelical theologians to
avoid cultural captivity through a fundamental rethinking of Christian education. He
contends that Christian educators “are subject to perpetuating antiquated conceptions and
practices that are not faithful to the gospel.” Brigg (as quoted by Pazmino, 1990: 9) shows
how a growing national interest in evangelical settings began with Jimmy Carter’s
presidency. Carter, Brigg said, “identified himself as an evangelical Christian in the Southern
Baptist church tradition. One week after he was elected in 1976, a Newsweek front-cover
story was entitled ‘Born Again!” This growing national interest of evangelicals in America
was important to their involvement in both social life, the Protestant church as a whole, and
the general process of rethinking Christian education. Pazmino (1990: 10) argues for “a
holistic and integrated conception of Christian education from which guiding principles and
guidelines for practice can be drawn.” He also argues for the principle of continuity
(maintaining the biblical insights) and change (insights from other disciplines, but not against
the Bible) in Christian education. Pazmino asserts, “Continuity is affirmed in emphasizing

essential biblical truths that have guided the Christian faith and educational ministries.
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Change is affirmed in emphasizing the need for applying biblical truths in relation to specific
cultural, social, and personal variables” (Pazmino, 1990:10). History and sociology, as other
social sciences and humanities, have to be involved in the Christian education enterprise in
order to determine the context of cultural variables in educational settings (Pazmino, 1990:
11). It is interesting to hear from Pazmino (1990:14), who identifies himself as an
ecumenical evangelist of the theological persuasion, because he may be able to go beyond
the boundaries of what is known in both evangelical and ecumenical circles, and then focus
on science and truth. For this purpose, seven foundational issues in Christian education,
according to Pazmino, will be dealt with in this section. These are: biblical foundations,
theological foundations, philosophical foundations, historical foundations, sociological

foundations, psychological foundations and curricular foundations of Christian education.

1.2.3.1.5.1 Biblical Foundations of Christian Education

Pazmino points out the fact that biblical foundations are found in both Old and New
Testaments. They help to distinguish between Christian and non-Christian education. The
table below is Pazmino’s (1990: 46) summary of some of the foundational biblical passages

and his main insights in this regard.

Table 1: Biblical Foundations of Christian education (according to Pazmino)

Passage Audience/Focus | Insight Implication/Question
Deut. 6:1-9 Family/ Parents God’s commands foster loving | Formal and non-formal instruction
obedience must be deliberate
Deut. 30:11- | Nation A life decision, as offered by | The priority of education, with an
20 God, is crucial. emphasis on personal response,
must be evident.
Deut. 31: 9- | Faith Community God’s word must be shared. Focus on the word of God must
13 include opportunities for response.
Deut. 31: 30- | Nation Liberation and celebration are | Does our teaching empower and
32:4 the purposes of teaching. result in worship and joy?
Ps. 78 Inter-generations The stories/ accounts of God | Intergenerational sharing is
must be passed on. indispensable.
Neh. 8:1-18 Nation Teachers must foster | A holistic response to God’s word
understanding and obedience. can bring about personal and
community renewal.
Wisdom Teaching Wisdom must be shared Biblical wisdom is practical.
Literature relationships
Matt. Jesus’ disciples Jesus suggests a  new | Obedient disciples are nurtured by
educational agenda. sharing vision, memory and
mission.
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Luke 24: 13- | Disciples A teacher must be attentive to | Dialogue and listening are

35 students. essential for disclosure.

1Cor. 2: 6-16 | Faith Community Spiritual wisdom is evident. How can one foster the message

and work of the Holy Spirit
through teaching?

Eph. Church Equipping and training for | Mutual edification requires active
ministry is the purpose of | commitment and service.
education.

Col./ Phil. Christian Wisdom We must use our minds for | The pursuit of truth requires
Christ. diligence in thought and practice.

John 15: 12- | Christian Love and truth are both needed. | Interpersonal relationships require

17 relationships attention.

1Thes. 2: 7- | Disciple relationships | Teachers share their life and | Female and male dimensions of

12 message through teaching. nurturing must be affirmed.

Heb. 5: 11- | Teaching A varied diet may be necessary. | Consider readiness for teaching.

6:3 relationships

This table begins with teachings on the love for God and the absolute obedience of
believers in order to avoid a curse. Deuteronomy 6: 1-9 (New International
Version) reads:

6:1 These are the commands, decrees and laws the LORD your God directed me to
teachyou to observe in the land that you are crossing the Jordan to possess, [2] so
that you, your children and their children after them may fear the LORD your God as
long as you live by keeping all his decrees and commands that I give you, and so that
you may enjoy long life. [3] Hear, O Israel, and be careful to obey so that it may go
well with you and that you may increase greatly in a land flowing with milk and
honey, just as the LORD, the God of your fathers, promised you. 6:4 Hear, O Israel:
The LORD our God, the LORD is one. [5] Love the LORD your God with all your
heart and with all your soul and with all your strength. [6] These commandments that
1 give you today are to be upon your hearts. [7] Impress them on your children. Talk
about them when you sit at home and when you walk along the road, when you lie
down and when you get up. [8] Tie them as symbols on your hands and bind them on
your foreheads. [9] Write them on the doorframes of your houses and on your gates.

According to this biblical text, one cannot enjoy a long life, go well, increase the land,
and eat and drink well (milk and honey) unless one obeys God. Love for God is shown
through obedience. Therefore, biblical truth is not epiphenomenal, since there is interaction
between society and theology. In this study, and for scientific purposes, this claim, which is
Yahweh’s revealed data on love, will be tested against the social reality in the Great Lakes
region. Pazmino (1990:19) says that: “The love of God is expressed in obedience to God’s
commandments and in giving oneself wholly (heart, soul, and strength). Teaching is to be
incisive in challenging hearers to a total life response to God characterized by heartfelt

devotion. This teaching is the particular responsibility of parents, yet this goal has
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significance for all forms of education.” Jesus summarises the whole Bible (laws and
prophets) in two commandments: “love of God with all one’s heart, soul and mind” and
“love one’s neighbor as oneself” (Matt., 22: 37). This is the source of Christian ethics, which
have to be effectively taught. How to effectively teach this twofold love is the basis of this

study, in order to establish a culture of peace in the Great Lakes region.

1.2 3.1. 5. 2 Theological Foundations

In terms of the theological foundations of Christian education from an evangelical
perspective, Pazmino (1990: 72) provides “an essential ground for relating biblical directives
and principles to Christian education in the modern world.” He advises evangelical
educators to emerge from their limited and closed systems (or so it seems), and consider the
insights from social sciences and other traditions in terms of Christian education. In their
educational endeavours, evangelicals have emphasised a theological position that goes
against the one that highlights the social sciences. Pazmino (1990: 49) specifies that
“evangelicals have tended to emphasize propositional theology over against process,
liberation, existential, neoorthodox, natural, or other theologies in their educational efforts.”
With regard to religious education, this evangelical, propositional theology has four
distinctives that are also ‘graces’ from God to His church. These are: “biblical authority, the
necessity of conversion, the redemptive work of Jesus Christ, and personal piety” (Pazmino,
1990: 49-50). According to Pazmino, among evangelicals there is the danger of emphasising
one of these distinctives and neglecting other important Christian dimensions. “An
individual’s strength can potentially become a weakness if it limits his or her awareness of
other dimensions of life, truth, or relationships. For example, a person can so emphasize his
or her physical development that mental, social psychological, or spiritual development is
inappropriately ignored” (Pazmino, 1990: 50). He continues by saying the following:
“Likewise, one may be so consumed with a particular aspect of personal spiritual growth,
that responsibilities to others are largely unfulfilled.” It is in this regard that Pazmino advises
evangelical educators against the mistake of overemphasis.

In terms of the first evangelical distinctive, namely biblical authority, Pazmino (1990:
50) asserts that “Evangelical educators consciously grapple with biblical revelations and

claim to be ‘under the word of God ’”. This means that in all areas of thought and practice,
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Christians are asked to apply biblical guidance that is considered to be entirely God’s word
and inspiration. Only the Bible can propose a world- and life view over reason, tradition or
experience, which are secondary sources of understanding. Pazmino (1990: 50-51), who was
still an evangelical when he was writing this book, aptly pinpointed the danger of this general
distinctive and said that “The danger of such a distinctive is that it can lead to a dead
orthodoxy, a literalism or biblicism emphasizing biblical propositions divorced from life. It
can also result in an educational practice which imposes truths upon persons without
enabling them to think seriously about and grapple with the implications of affirming such
truths” (Pazmino, 1990: 50-51).

The second evangelical distinctive, according to Pazmino (1990: 51), is the necessity for
conversion, whereby evangelism and conversion are issues of concern in evangelical
education. In order to explain what is meant by conversion in evangelical settings, Pazmino
(1990: 51) quotes the text of 1 Thessalonians (New International Version), which reads:

ITH 1:4 For we know, brothers loved by God, that he has chosen you, [5] because
our gospel came to you not simply with words, but also with power, with the Holy
Spirit and with deep conviction. You know how we lived among you for your sake. [6]
You became imitators of us and of the Lord; in spite of severe suffering, you
welcomed the message with the joy given by the Holy Spirit. [7] And so you became a
model to all the believers in Macedonia and Achaia. [8] The Lord's message rang out
from you not only in Macedonia and Achaia--your faith in God has become known
everywhere. Therefore we do not need to say anything about it, [9] for they
themselves report what kind of reception you gave us. They tell how you turned to
God from idols to serve the living and true God, [10] and to wait for his Son from
heaven, whom he raised from the dead--Jesus, who rescues us from the coming wrath.

In this biblical text, the apostle Paul demonstrates and insists on the fact that a teacher has to
be convinced of the divine message conveyed through practical Christian life and behaviour
before transferring this Christian life to others. The hearer also has to change his or her
behaviour in such a way that even a non-believer can see it and change accordingly.
Evangelism for conversion is important - it is not simply soul-winning, because the Christian
faith, as Mason (quoted by Pazmino, 1990: 52) said, “is concerned with Christian
intelligence, Christian culture, and personal choice.” Pazmino agrees with the necessity for
conversion, as understood by evangelicals, but points out the danger of this evangelical

distinctive as follows.
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The danger of a such a distinctive is that it may lead to easy believism, shallow
discipleship, and ‘soul winning’ devoid of substance on the effort to encourage a
personal faith response to Jesus Christ. Dietrich Bonhoeffer poignantly warms of a
cheap grace that ignores the costs of discipleship and the implications of affirming
Christ as Lord as well as Savior. Educational evangelism, therefore, must be explicit
about the costs and responsibilities of faith in Christ. Such evangelism must also
evidence a concern for whole persons and not merely their souls or spirits.
Educational programs that teach a spiritual gospel which ignores physical and social
needs and neglects discipleship are shallow and abortive (Pazmino, 1990: 54).
In the Great Lakes region, this one-sided Christian education that only emphasises either the
physical or spiritual aspects of human believers is still as rampant as it has been since the
beginning of evangelism in this region. Pazmino also advises evangelicals to “beware of
social involvement that ignores the proclamation of the gospel and the vital place of
evangelism” (Pazmino, 1990: 54). This study is of the view that Pazmino’s constructive
criticism is helpful to all educators who would like to be serious about the gospel of Jesus
Christ.

The third theological distinctive of evangelicals, according to Pazmino (1990: 54), is the
“redemptive work of Jesus Christ that is based on what evangelicals call ‘the fundamentals of
Christian faith’”. In terms of these fundamentals, Henry (as quoted by Pazmino, 1990: 4)
notes that evangelical Christians “affirm the fundamental doctrines of the gospel, including
the incarnation and virgin birth of Christ, his sinless life, substitutionary atonement, and
bodily resurrection as the ground of God’s forgiveness of sinners, justification by faith alone,
and the spiritual regeneration of all who trust in the redemptive work of Jesus Christ.”
Gaebelein (as quoted by Pazmino, 1990: 54-55) includes in these fundamentals:

the existence of the living God, the maker of heaven and earth;, man’s creation in the

image of God, an image ruined through the fall beyond human power to repair, but
not beyond God’s power to regenerate; the incarnation of God the Son, and His
redemption of lost humanity; the activity of God the Holy Spirit in calling out of this
present world a community of believers which is Christ’s Body, the Church; and,

finally, the end of earthly history through the ‘glorious appearing of the great God
and our saviour Jesus Christ.

These are the fundamentals that provide a framework for the Christian worldview in
evangelical teaching. Pazmino views these fundamentals as being common to all other

branches of Christian churches, but adds that “granted that in many quarters they have been
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and are today being watered down through concessions and reservations, or obscured through
man-made tradition and dogma, the fact remains that such truths as these stand as both the
foundation and frame of reference for a Christian world view. It is upon them that Christian
education must build; it is within them that it must work™ (Pazmino, 1990: 55).

In the practice of Christian education as part of practical theology, Christian educators
should deal with the implications of these beliefs or fundamentals for social life. “For
example, if one affirms God as creator, what is the proper attitude to the use of the land and
resources as an outworking of ecological responsibilities?” (Pazmino, 1990:55). The
researcher could also ask himself the following question: If it was effectively taught that
God is the maker of heaven and earth, why are Christians in the Great Lakes region involved
in killing their neighbours because of problems related to the human ownership of God’s land
and natural resources in the DRC? Christian education in the Great Lakes region needs to
answer these questions in order to achieve peace and a better life for all creatures of God.

According to Pazmino (1990: 55), the redemptive work of Jesus Christ as an evangelical
distinctive facilitates the clarity of belief and continuity with regard to biblical revelation, but
unfortunately, “it may lead to a static and uncritical stance that fails to address the need for
contextualization. Contextualization is the continual process by which truth is applied to and
emerges from concrete historical situations”. Cultural impositions by the teacher cannot
produce genuine redemption for sinners. According to Pazmino (1990: 55), “a faithfulness to
Christ requires scrutiny in relation to various personal, cultural, political, economic, and
social realities...Evangelicals may be reluctant to address such realities and opt for a
‘ghettoized’ existence that fails to struggle with how Christ relates to various cultures and
societal issues”. This study agrees with Pazmino (1990: 55), who concludes this third
evangelical distinctive by asserting that “A theological certainty that eliminates the need for
contextualization denies God’s creative and providential works in history and in the present
world”. There is interaction between society and practical theology, and especially between
theology in general and Christian education in particular.

Personal piety is the fourth theological evangelical distinctive in which “evangelicals
stress the need to personally appropriate the Christian faith and to grow in one’s devotion to

and walk with Christ. Because of this distinctive, evangelicals have historically fostered the
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development of affections and disciplines” (Pazmino, 1990: 58). With regard to this beautiful
personal piety, Pazmino (1990: 58) again pinpoints the danger in the following words:

The danger in this distinctive is a piety devoid of social consciousness given its
personal and introspective preoccupation. A blatant disregard of social sins and a
corresponding social passivism that condones the status quo can too readily emerge.
A conservative theology can also imply a stance with regard to all of life that fails to
be sensitive to God’s continued activity in the historical process and God’s giving the
church new wineskins for the advance of God’s kingdom in the world. A shallow piety
can also result in the proposal of easy solutions to complex social problems and an
insensitivity that divorces the Christian from cultural concerns.

If all these four evangelical distinctives are both important and dangerous for Christian
education, as Pazmino has suggested above (seel.2.3.1.5.2), Christians need to look for an
orthodox theological foundation for Christian education. For this purpose, Pazmino proposes
the Apostle’s Creed as an orthodox theological foundation for Christian education among
evangelicals. This Apostle Creed provides a good summary on the definition and educational
implications of God, Jesus Christ, The Holy Spirit, the written word, the holy Catholic
Church, the communion of saints, the forgiveness of sins, the resurrection of the body, and
the everlasting life (Pazmino, 1990: 62-63). This study will examine this in more detail in the
third chapter. Apart from the Apostle’s Creed, Pazmino regards it as being possible for
Christians to look at insights in terms of the reforming view of education. “Reformed
educators generally emphasize three distinctive theological tenets that guide their view of
education: the covenant of creation, the fall, and the covenant of redemption” (Pazmino,
1990: 63). With regard to the covenant of creation, educators have to know that all people are
God’s image bearers and have to be taught how to glorify God in everything they do.
Everyone has to improve their relationship with God, live in peace with their neighbour, and
take care of all God’s creatures in all situations (socio-economic, political, environmental
etc.). In terms of the impact of the human “fall” on Christian education, educators have to
show mankind’s revolt against God and their need to be saved by Jesus’ grace. People have
“mutilated the earth, victimized other persons, squandered abilities, and set up surrogate
gods”. In this theological tenet, free will and the autonomy of persons in any ultimate sense
are eliminated in the process of education.

The third tenet, which is the covenant of redemption, “provides hope for humankind and

creation in God’s provision for recreation and renewal in Jesus Christ”. This view recognises
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the need for continual contextualization, because God is still active in the history of Jesus
through the Holy Spirit. Explaining the task of Christian education in relation to the covenant
of redemption, Pazmino (1990: 64) asserts that “The task of Christian education is to equip
persons in this vital area of renewal through presenting Christ and encouraging response to
him as Savior and Lord of all. In fact all of life becomes the subject matter of Christian
education given the multifaceted dimensions of the cultural task in relation to God’s
creation”. It is important to note that “a reforming view emphasises the phrase ‘semper

299

reformanda’, ‘always reforming’” (Pazmino, 1990: 65). There is a danger of adulteration in
the gospel as continual reform is accepted. This danger is evident in the reforming view of
education which maintains that “God is still active in history” through Jesus Christ and the
Holy Spirit. There is also a danger in the reformed view of education which is identified as a
“received perspective” (conservation, absolutism and determinism in doctrines and life). The
danger is still apparent in a reformed orientation which is called a “liberation view”,
identified as a “reflexive perspective”. The liberation view is characterised by an open
system of thought. It is innovative, in order to adapt to new contexts (Pazmino, 1990: 65). In
considering this danger, Pazmino advises educators to consider the orthodox foundation and
only take from the reforming view of education insights that have a biblical foundation.
Apart from the reforming view, Pazmino also proposes that educators look at insights by
Paulo Freire, a Brazilian educational philosopher and social educator who advocated
liberation (Pazmino, 1990: 68). As far as the social impact on individual theologians is
concerned, Pazmino introduces Paulo Freire as a Roman Catholic humanist born in 1921 into
a middle-class family. Paulo experienced poverty due to the financial recession caused by the
American stock market crash in 1929. Therefore, Paulo Freire was “dedicated to the
education and advancement of the poor and oppressed of Brazil and to the transformation of
society. As a result of his revolutionary work, Freire was imprisoned and later exiled by the
Brazilian government after the military coup of 1964” (Pazmino, 1990: 68). Pazmino
(1990:68) says that Paulo “has also been infuenced by various philosophies, including
phenomenology, personalism, existentialism, and Marxism.” According to Freire (as quoted
by Pazmino, 1990:68), “humanization is the goal of every valued educational and social
activity”. Freire then describes his theory of education as follows. “Our pedagogy cannot do

without a vision of man and his world. It formulates a scientific humanist conception which
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finds its expression in a dialogical praxis in which teachers and learners, together, in the act
of analyzing a dehumanizing reality, denounce it while announcing its transformation in the
name of the liberation of man” (Pazmino, 1990: 69).

Students must be free from the dictatorship of their teachers, because learners are
created by God and have to continually expand their potential. They therefore need to be
“liberated from the oppression of the traditional teacher who limits the activity and power of
the student” (Freire, as quoted by Pazmino, 1990: 69). According to Freire (as quoted by
Pazmino, 1990: 69), the solution to the dictatorship of traditional teachers is “to develop a
style of teaching which is intrinsically liberating in the sense of enabling persons to become
more aware of and responsible for themselves and their world.” How do educators and
learners accomplish this task? Freire responds: “this occurs through a process of reflection
followed by action and further reflection (praxis)”. Freire’s principal contribution to
education is summarised in his view of the word “conscientisation”. This word was originally
described as “the arousing of a person’s positive self-concept in relation to the environment
and society. Freire used the word ‘transformation’ instead of conscientisation because
Western people have lost the original sense and misuse the word conscientisation by
dissociating action from knowledge. According to Freire (as quoted by Pazmino, 1990: 69),
“transformation is a liberating education that treats learners as subjects, as active agents, and
not as objects or passive recipients of shared wisdom. Students are thus viewed as active,
creative subjects with the capacity to examine critically, interact with and transform their
world.” Freire’s insight concerning transformation is once again very significant:

a problem posing education that encourages freedom for students in cooperative
dialogue with the teacher and other students. In contrast with transformation is
banking or problem-solving education which imposes knowledge upon passive
students. In banking education, the teacher assumes an authoritarian role,
prescribing what the students are to learn and how they are to think and behave.”
(Freire, as quoted by Pazmino, 1990: 69).

Freire’s theology is a liberationist one, in which God is chiefly the God of liberation, a
God who cooperates with humanity in order to liberate the oppressed. According to Freire (as
cited by Pazmino, 1990: 70), “God is the active and dynamic God of Hebrews and human
person of Jesus who acts to save persons. God is involved in the ongoing process of creating

persons and the world with cooperation of the persons”. In explaining Freire’s views on the
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theological foundation of education, Pazmino (1990: 70) says that “this cooperative,
interactive process is one which Freire seeks to replicate in education with teachers and
students cooperatively working together.” In terms of Freire’s theology, Jesus is considered
to be “the radical critic of the oppressive institutions and experiences who offers the
possibility of redemption and salvation. Redemption is redefined in terms of a Christian’s
willingness to undergo death by struggling for new life and freedom for oppressed peoples
and not remaining neutral in political struggles” (Freire, as cited by Pazmino, 1990: 70). Also
interesting is Freire’s insight that sin is “oppression, as it is exercised against persons and
against God.” Salvation in terms of Freire’s theology is regarded as bringing people and
societies to true freedom which is humanisation, and not in terms of individuals (Freire, as
cited by Pazmino, 1990: 70).

Freire’s theological foundation of education, which could be claimed by all oppressed
people in war-torn countries such as the Great Lakes region, is successfully criticised and
correctly appreciated in the following ways by Pazmino. As criticism, Pazmino is of the
opinion that Freire’s situational hermeneutics could lead to a distorted interpretation of the
scripture, as political concern is Freire’s priority, not biblical theology. The doctrine of the
Holy Spirit is absent, and furthermore, in his anthropological theology, Freire does not
extend the concept of sin to both oppressed and oppressors. Only oppressors are viewed as
sinners, and not the oppressed. The oppressed are only people of God in terms of Freire’s
theology, argues Pazmino. Pazmino then criticises the fact that Paulo Freire seems to have
forgotten that salvation of mankind is not only gained by joining a struggle for liberation, but
rather by an act of faith in God and Jesus Christ, as Lord and Saviour, which results in works
and faith. Freire does not insist on the proclamation of the gospel as the main mission of the
church. And finally, Pazmino does not see hope for the future in Freire’s theology, as the
latter seems to be concentrated on the present situation (Pazmino, 1990: 70-71).

In order to lend weight to his constructive criticism of Paulo Freire’s theological
foundation of education, Pazmino, who comes from North America, has found it helpful to
quote Bennie Goodwin, a black theologian who represents a black church that has, and still
is, experiencing oppression in the United States of America. In relation to the implementation

of Freire’s theory, Goodwin (as quoted by Pazmino, 1990: 71) says that:
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e Opting for a godless theology is the result of a dependence upon humanism and
personalism. The loss of a biblical or theological base for educational efforts is
apparent and limits the value of Freire’s theory of Christian educators.

e  Open implementation of an avowedly revolutionary strategy results in a great
deal of resistance and hostility which (sic) may not be necessary to realize
renewal in all contexts.

e Liberation in the social, political and economic spheres, falling short of violent
revolution, requires the assistance and cooperation of at least some of those who
are in power. There is the need to work for conscientization of oppressors as well
as the oppressed. Freire chooses the level of ideas and values in making his
appeal to the oppressed and ignores the need to address oppressors. Jesus'’s
gospel calls both oppressed and oppressors to reconciliation with God, each
other, and the creation.

o [Freire’s theory, epistemology, and axiology are not fully developed.

After this criticism, Pazmino (1990: 71-72) advises educators to look at the positive side
of Paulo Freire’s theological foundation of education, and makes the following comments in
this regard:

e [t addresses the concrete historical situation of persons. It is concerned to
contextualize education and theology by drawing out the implications of faith and
the need for response.

o [t emphasizes a service-oriented salvation and education.

e [t provides insights for Christian educators in how to educate for special action
and how to raise the consciousness of Christians to the realities and needs of
persons in other cultural contexts.

o [t takes seriously the need to demonstrate an incarnational theology, one that is
lived out. It seeks to relate faith to life.

o [t affirms the biblical emphasis upon the poor and oppressed in Christ’s ministry

(Luke 4: 18-19), recognizing the challenges of Marxist ideology.

o [t focuses on the humanity of Christ in reaction to an exclusive emphasis upon his
deity.

e [t encourages a critical awareness that the Western world is part of the global
problem of oppression and injustice.

o [t emphasizes that Christian education is prophetic education, challenging
oppressive social structures by: questioning those programs and techniques of
education which neither consider the social and corporate implications of the
gospel nor question the status quo, and developing Christian consciousness of the
global context of oppression while leading Christians in constructing new and
faithful life-styles.

o [t stresses the need for structural and social transformation as well as personal
transformation/ redemption inherent in gospel.

e [t confronts the myth of a life of better “things” and forces an examination of the
tension between professed or stated intentions and values (ideas and ideals) and
revealed preferences (reality).
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This objective debate by Pazmino concerning the theological foundations of Christian
education is helpful in this study, as it provides a means to avoid errors based on one-sided
Christian education or a predisposed theory of education that does not take into account the
social reality.

The Great Lakes region needs a Christian education that applies biblical principles to a social
context. In this section, the researcher has again shown that there is a relationship between
practical theology and society, especially in the area of education. This debate will continue
in the following section in terms of the history of Christian education. The purpose here is to
be acquainted in general with classical scholars who have dealt with Christian education
before the time of this research. Pazmino has presented a summary of this, with which this
study will interact. This will help in this study’s attempt to briefly explain how some aspects

of Christian education have been able to adapt to different socio-cultural contexts.

1.2.3.1.6 Historical Foundations

According to Pazmino (1990; 115), the purpose of examining the historical aspects of
Christian education is to enable educators to “consider aspects of education which are more
subject to change and various contingencies in different times and places.” Historically
speaking, it is important to deal with aspects that have the evidence of continuity and can be
identified as cultural variables, rather than those aspects that are viewed as transcultural and
universal ones that have been identified through biblical, theological and philosophical study.
History can provide insights for Christian educators regarding current and future needs. The
past, says Pazmino “is the mixture of both good and bad and this must be seen in the area of
education” (Pazmino, 1990: 118). George Santayana (as quoted by Pazmino, 1990: 119)
says, that “those who ignore the mistakes of the past are bound to repeat them”.

According to Pazmino (1990:122-123), the teaching in the Old Testament included
instruction and admonition. Instructions were meant to inform people of God’s truths and
demands, whereas admonitions had to challenge people in their way of life. The Torah, the
law of God, was the centre of education. It was first communicated verbally, and then written
in the scriptures. The content of the Torah was the very moral and spiritual revelations of

God. In the Old Testament, the purpose of education was holiness and transformation. In
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response to this education, people had to obey in practice. They were trained in such a way
that the focus was on a godly character, wisdom and moral action.

The home was the primary context for education in the hands of parents. Parents
instructed their children as to the law, brought them into wedlock and taught them how to
trade. Apart from the home, which was also considered as a centre for worship, there was
also the communal religious life in the hands of priests. This religious life helped to educate
people, as priests dealt with reconciliation between God and man. During and subsequent to
the exile, synagogues and schools began to teach the Hebrew language, oral traditions and
written scriptures.

In the Old Testament, teaching methods depended on oral communication and other
memory aids such as poetry, word play and acrostics.* There was a scheduled time for
teaching, and there were also various spontaneous occasions for teaching in the Old
Testament (Deut. 6:7). Time devoted to instruction was significant (Neh. 8: 3). Teaching
used visual aids (Exod.12: 12-28; Deut. 6:4-9; Josh. 4:1-24). Music and psalms were
included in teaching. As he continues, Pazmino (1990: 123) specifies that “The guiding
principle in all these teaching efforts was that persons would bring honor and credit to the
name of God and their families through their lives. In relation to God, honor was expressed
through an obedient life as an expression of worship and reverence.” With regard to the
scope of education in the earlier period, Payne (1997: 292-293), who was the academic dean
of London Bible College in 1997, asserts the following:

This was not widespread in the early period. The boy would learn ordinary moral
instruction from his mother, and a trade, usually agricultural, plus some religious
and ritual knowledge, from his father. The interplay of religion and agricultural life
would have been self-evident at every festival (cf. Lv. 23, passim).

* Acrostic (from the Greek words ‘akros’ meaning “pointed, first” and ‘stichos’, meaning “a row”, verse or line
of a poem), a group of phrases, words, or most often, verses, the first letters of which, when used consecutively,
form a word, name, phrase or other predetermined entity. If a series of final or internal letters forms an
additional such entity, it is termed a double acrostic. The acrostic was combined with the crossword puzzle to
form the modern double acrostic (Microsoft Encarta, 2004). Acrostics are thus a group of verses composed in
such a way that when read vertically, the first letter of each verse gives a word used for a theme, a name of an
author or the name of someone for whom the poem is intended .
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The festivals also taught religious history (cf. Ex. 13:8). So even at the earliest period
everyday life and religious belief and practice were inseparable. This was the more
so in the synagogue, where Scripture became the sole authority for both belief and
daily conduct. Life, indeed, was itself considered a ‘discipline’ (Heb. musar, a
frequent word in Proverbs). Education, then, was and remained religious and ethical,
with Pr. 1:7 its motto. To read was essential for the study of Scripture; writing was
perhaps less important, although it was known as early as Jdg. 8:14. Basic arithmetic
was taught. Languages were not taught per se, but note that, as Aramaic became the
vernacular, study of the Heb. Scriptures became a linguistic exercise. Girls’
education was wholly in their mothers’ hands. They learnt the domestic arts, simple
moral and ethical instruction, and they were taught to read in order to become
acquainted with the law. Their education was considered important, however, and
they were even encouraged to learn a foreign language. King Lemuel’s mother
apparently proved an able teacher to him (Pr. 31:1); this chapter also shows the
character of the ideal woman.

David and Virginia Thomas (as quoted by Pazmino, 1990: 123-124) describe the spirit of Old
Testament educational heritage in their account of how the Hebrew child learned to worship

as follows:

How did the Hebrew child learn to worship? First through a relationship parent, a
member of a worshiping community, through intentional education built into the
rituals of home and community worship, through a multitude of sensory experiences
and vivid, thought provoking symbols and dramas; through a life of ethical actions
growing out of worship, through a pattern of recurring Sabbath and festivals that
recreated the Hebrews’ story, and eventually through a form of public, community
gathering which made teaching an essential part of the liturgy.
Historically speaking, in all these earlier educational settings, it is clear that everyday life for
the glory of the almighty God, religious beliefs, their practice and a better life were
inseparable. Therefore, theology and religion were not epiphenomenal, as taught later by
Karl Marx and his followers. Instead, there was always an absolute relationship between the
betterment of society and theology.

The Greek heritage which influenced Western culture and education was quite different
from the biblical educational perspective. Socrates, for example, stressed the importance of
moral life, but based on human reason and not on the God of Hebrews. Pazmino (1990: 124)
notes that “Socrates maintained that knowledge itself was a virtue. For Socrates, to really
know what is good was to prohibit one from doing evil. He stressed the place of reason and

logic, with thinking itself viewed as objective reason.” In later Christian intellectualism,

Plato was again very influential (as quoted by Pazmino, 1990: 124). He defined education “as
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the training in excellence from youth upwards that makes a person passionately desire to be a
perfect citizen and teaches him/her how to rule with justice.” Plato believed that only the
ideal was real, whereas actualities were mere copies of these transcendent and perfect ideals.
Pazmino (1990: 124) specifies that “Plato’s idealism fostered a concern for social and
political reform as a fruit of education in the lives of those persons who grasped the ideals.”
In contrast to Plato’s idealism was the Sophists’ emphasis on the effective use of reason,
human nature, the world of senses and the relativity of all truth. The Sophists considered
metaphysical questions to be unsolvable. For them, people were ultimately the measure of
everything, and not God, who is even beyond knowing. Aristotle balanced Plato’s idealism
and the Sophists’ ideas. Pazmino (1990: 125) says that “Aristotle is associated with scientific
empiricism and realism in emphasizing control of oneself and one’s environment.” With
Aristotle, “education was viewed as a means by which persons, through the use of reason and
experience, could achieve balance and moderation in life through making right choices”
(Pazmino, 1990: 125).

In the New Testament, apart from the biblical foundations of Christian education that
were mentioned in the earlier table (see 1.2.3.1.5.1), Christians were rather “identified as
followers of the way (Acts 9:2; 24: 14). Education emphasized the teachings by and about
Jesus, for in his very person he represented the way, the truth, and the life (John 14:6)”
(Pazmino, 1990: 127). The Old Testament background was considered in interpreting Jesus’
lordship in Christian education (Luke 24: 25-27). The Creedal summaries and hymns (1 Cor.
15: 3-8; Phil. 2:6-11; 1Tim. 2:11-13; Titus 3: 4-7) suggest the essential truths for the
Christian community, according to Pazmino (1990: 127).

As far as the historical foundations of Christian education are concerned, there has been
interaction between biblical foundations of Christian education and society in different
periods and contexts. This interaction is based on the human understanding of different
philosophies and sciences. The influence of Greek heritage on Christian education, for
example, was very apparent over the course of centuries. For this reason, the Great Lakes
region can at least reflect on this, and have Christian education that addresses its problems of

love and peace.
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1.2.3.1.6 Conclusion with regard to the Preliminary Literature Review

In terms of Gerben Heitink’s writings, this study can conclude that practical theology is
both a dependent and an independent social variable. Since 1960, practical theology has no
longer been satisfied with the subsidiary role of a “theologia applicata”, to which it was
relegated in the past. In actual fact, practical theology identifies itself as a theological theory
of action, with a methodology that is closely linked to the social sciences. Since 1960,
practical theology has been defined as a theological theory of crisis. In addition, there are
crises in the Great Lakes region that have to be addressed by it.

Having dealt firstly with the social context of theology, Robin Gill has clearly
demonstrated how society influences theology and vice-versa. Secondly, when he considered
the social structure of theology, Robin Gill has shown how theology is essentially a socially
constructed reality. The reason for this is that theology is a human product that is subject to
the sociology of knowledge, the sub-discipline of sociology that attempts to analyse the
relationship between human ideas and social structures. Gill then talked about the four main
views of sociologists of knowledge. The first is that “theology is a mere ideology”. Here,
because of some correspondence between certain theologies and societies within which these
theologies have been developed, people such as Marx and Engels concluded that theology is
a mere ideology. The second view held by sociologists such as Karl Mannheim has regarded
theology as a general ideology. Theology, in Mannheim’s view, is a feature of general
ideology. General ideology is made up of all general ideas, including those coming from
theology. All these general ideas, except for pure ideas that come from mathematics,
geometry and economics, are relative. Marx and Engels considered their own ideas as
absolute, whereas Mannheim and Scheler claimed that all ideas, including their own, were
not to be treated in absolute terms. This has made an important distinction between Marx and
Engels on one side, and Mannheim and Scheler on the other. And again, Mannheim at least
accepted that there was a relationship between theology and sociology. Therefore, theology,
according to Mannheim, was not epiphenomenal, as Marx and Engels had viewed it. The
third view of sociologists of knowledge, according to Gill, consisted of the belief that
“theology was versus ideology”. Here, there was a regression in the understanding of
theology, whereby people such as Auguste Compte considered theology (the last position in

the hierarchy of human thought) to be a primitive stage of human thought compared to
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philosophy (second in the hierarchy of human thought) and positive science (first in the
hierarchy of human thought). The fourth view of sociologists of knowledge held that
“theology is a socially constructed reality.” This is supported by Robin Gill. According to
this view, theology is both a dependent and independent social variable. Theology is not
viewed as epiphenomenal, but rather influences society, while society also influences it. This
study at least accepts this idea, which expresses the scientific reality in the Great Lakes
region. Marx and Engels observed a correlation between certain types of theology, class
structures and material behaviours. They considered theology to be epiphenomenal. This
thought, which is unfortunate according to the researcher, requires a relevant response from
the new practical theology. This is because not only does Marx’s view here express a lack of
love for God, but also has non-scientific implications for the Great Lakes region.

Robin Gill has also mentioned the biography (social context, education, source of ideas)
of individual theologians as the main social determinant of their theologies. He also talked
about the social determinants of theological positions. He divided them into socio-cultural
studies, socio-political studies and socio-ecclesiastical studies. With regard to socio-cultural
studies, Gill demonstrates how theologians who were seduced by other sciences lost the
credibility of their own science (theology). This was seen in the reactions of theologians to
the process of secularisation after 1960. In terms of socio-political studies of the social
determinants of theological positions, Gill set out to demonstrate the existence of a
correlation between political and theological structures in human history. Hitherto, this
reality had been rampant in the Great Lakes region, and could be addressed by new practical
theology. Thirdly, Gill explained socio-ecclesiastical studies with reference to Bryan Wilson.
The latter said that a better understanding of what goes by the name of “ sect” could be
reached, not by analysing theological criteria, but rather through responses that theses sects
or churches reserved for the world. According to this study, it is not theologically acceptable
to put aside theological criteria when analysing sects. Nevertheless, it accepts the idea that
responses to world problems by Christian communities can help one to analyse, understand
and distinguish between sects from orthodox churches. Gill cited the question as to whether
or not to engage in war as an example of a world problem. This interesting debate,
characterised by discrepancies among theologians, church leaders and Christian believers in

terms of the position to take with regard to war, is still a reality in the Great Lakes region.
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Practical theology in the Great Lakes region has to come with a watershed statement to be
taught in Christian education. Robin Gill then concluded that theology cannot be written in a
social vacuum.

Being an educational specialist in Africa, Pai Obanya has successfully explained how
education in Africa is in a situation of a dilemma. There is a dilemma in terms of poor
cultural, political and economic contexts in which Africa finds itself. He proposes democracy
as a solution to educational problems in Africa. Obanya confirms that what goes by the name
of educational reform in Africa constitutes mere changes in form, and not fundamental
revisions of programs in terms of relevant cultural factors for the improvement of education.
The Great Lakes region is not excluded from Obanya’s educational and scientific remarks.
This study still insists that, in these conditions, the Great Lakes region needs a contribution
from new practical theology in the area of education, because education in the DRC, Burundi
and Rwanda has been mainly in the hands of churches. This situation is still evident in this
war-torn region today. It is very clear in Obanya’s writings that the correlation between
society and education is absolute.

With regard to de Vos and her co-authors, this study came to identify practical theology
among the various sciences and professions. Theology, law and medicine are the three best-
known professions. Teaching at a university level is also added to these three professions.
Scientific theory, professional research, professional practice and ethical issues are also
related to society. Practical theology uses research methods that are different from those used
in other theological disciplines (for example exegesis, historical theology etc). The new
practical theology, which is free of other theological disciplines but collaborates with them,
uses research methods (such as qualitative methods) that are used in the social sciences.

In terms of Christian education, which is the focus of this study, Pazmino has also
confirmed the fact that there is still a relationship between society and Christian education, in
such a way that theological theory and practice cannot be written in a social vacuum. In his
book, Pazmino advises all evangelical theologians to avoid cultural captivity by means of a
fundamental rethinking of Christian education. And, with regard to the Great Lakes region in
Africa, the researcher feels that he is one of these evangelicals to whom Pazmino speaks.
This literature review has been a great help in choosing the appropriate design and research

methodology for this study.
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1.2.4 Research Design

The research for this study will use mainly the phenomenological strategy for its design.
According to De Vos et al (2002: 273), this strategy “aims to understand and interpret the
meaning that subjects give to their everyday lives”. Creswell (as quoted by De Vos et al,
2002: 273) “regards a phenomenological study as a study that describes the meaning that
experiences of a phenomenon, topic or concept has for various individuals”. A researcher
using this design “should be able to enter the subject’s “life world” or “life setting” (Sitz im
Leben) and place himself in the shoes of the subject.” This is done mainly by means of
naturalistic methods of study, analysing the conversations and interaction that researchers
have with subjects (De Vos et al, 2002: 273). De Vos et al (2002: 273) conclude that
“Researchers using this strategy of interpretive inquiry will mainly utilise participant
observation and long interviews (with up to ten people) as methods of data collection™.

Edmund Husserl (1859-1938), a German philosopher, developed this phenomenological
strategy. Husserl’s * method took objectivity, subjectivity and intuition into consideration.
The phenomenological strategy is well suited to practical theology, and especially in an

educational context.

*In 1913, Edmund Husserl (1959-1938) published a book with a Germain title: Ideen zu einer reinen
Phinomenologie und phinomenologischen Philosophie, meaning ‘‘Ideas pertaining to a pure phenomenology
and to a phenomenological philosophy’’. F. Kersten is one of the authors who translated this book into English
in 1982. In 1931(first edition), and in 1952 (second edition) in England, Gibson Boyce, professeur of
philosophy at the University of Melbourne (capital city of the Victorian estate in southeastern Australia), also
translated this book from German to English, with the title: ‘‘General Introduction to Pure Phenomenology’’. In
1960, Dorion Cairns translated into English the book by Husserl entitled ‘‘Cartesian meditations: An
introduction to phenomenology.’’ Cairns says that “The meditations are an elaboration of two lectures, entitled
Einleitung in transzendentale phinomenologie, meaning, ‘‘Introduction to transcendental Phenomenology,”’
that Husserl delivered at the Sorbone University in France on the twenty-third and twenty-fifth of February,
1929”. Husserl wrote this book, ie Cartesian meditations: An introduction to phenomenology in 1933. In 1965,
Quenter Lauer translated Husserl’s book on phenomenology and the crisis of philosophy. In this book, Lauer
has chosen two of Husserl’s essays for translation. The first represents ‘‘Husserl’s early in his career, when he
was seeking to gain a hearing for his ‘radically new’ scientific manner of philosophizing. The second dates
from the years immediately preceding the cessation of Husserl’s philosophical activity. Together they constitute
a striking testimony to the continuity of Husserl’s ‘scientific’ ideal in philosophy” (Husserl, 1985: iv). This
research had access to all these books mentioned here, as well as others that were written by Husserl in German

and translated into English.
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The reason for this is that practical theology is an empirical means of study (see literature
review, chap.l, p. 29-32). Husserl’s method provides adequate room for a thorough and
objective critique, which is very important in this study because of its nature (based mainly
on theories and praxis, philosophy and social sciences). In explaining Husserl’s method,
Geisher and Feinberg (1980: 47-48) specify that:

In its most basic form the phenomenological method is an attempt to get back to a
pretheorical approach to one’s primary awareness. It seeks to give a purely “
neutral "description of one’s awareness of the world before he ever begins to think
about it reflectively.In this sense the phenomenological method claims to be a
presuppositionless method letting the bare facts of one’s primary experience speak
for  themselves. It follows Descartes in an attempt to find absolutely certain
foundation for knowledge. The phenomenological reduction is an attempt to entirely
avoid presuppositions by deferring all questions of existence. Husserl believed that by
an eidetic reduction that is reducing one’s perception of the world to an intuitive
apprehension, one could condense all mental activity to an essence or idea.

1.2.5 Research Methods

In line with the nature and essence of this study, and especially its appropriate design,
the researcher has used qualitative methodology. According to De Vos et al (2002: 79), “The
qualitative paradigm stems from an antipositivistic, interpretative approach”. It is holistic in
nature. Its main aim is to understand social life and the meaning that people attach to
everyday life. This method is based on participants’ accounts, meanings, experiences or
perceptions. It is based more on understanding than explanation. As De Vos et al (2002: 79-
80) goes on to explain qualitative methods, they say that these methods are based ‘“on
naturalistic observation rather than controlled measurement; and the subjective exploration of
reality from the perspective of an insider as opposed to the outsider perspective that is
predominant in the quantitative paradigm”. Mouton and Marais (as quoted by De Vos et al,
2002: 80) specify that in qualitative research “the scope is more likely to be undefined. A
more philosophical mode of operation is adopted”. Mannheim (as quoted by Gill, 1977:13)
“rejected the view of sociology according to which only purely quantitative correlations,
largely derivable from statistical evidence, can be counted as properly rigorous”. Mannheim
owed much to Weber’s humanistic approach to sociology. In terms of Weber’s humanistic
approach, Mannheim “believed that verstehen (the attempt to interpret action by

understanding the motives of the actor from a ‘subjective’point of view, i.e., the investigator
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attempting to put himself in the actor’s place) was a more powerful tool in an analysis of
early Christian ethics than statistical correlations” (Mannheim, as cited by Gill, 1977: 14).
Some philosophers of science do also not see how induction could be superior to deduction.
Quoting Popper, Sir Karl Raimund, * Robert M. Baird said that:

Popper criticized the prevailing view that science is fundamentally inductive in
nature. Proposing a criterion of testability, or falsifiability, for scientific validity,
Popper emphasized the hypothetico-deductive character of science. Scientific theories
are hypotheses from which can be deduced statements testable by observation, if the
appropriate experimental observations falsify these statements, the hypothesis is
refuted. If a hypothesis survives efforts to falsify it, it may be tentatively accepted. No
scientific theory, however, can be conclusively established. Raimund (as cited by
Baird, 2004).

Thus, in the context of qualitative research, this study has used day-to day experiences,
interviews (one-on—one unstructured interviews, semi-structured interviews), questionnaires
(see Appendix I), conferences (see Appendix II), focus group discussions, a pilot study and
library resources for data collection. Before sending out questionnaires to a larger audience,
this study first conducted a pilot study (pre-testing) with fourteen people (see Appendix III).
The sample comprised theological schools, churches, and other Christian communities from
Rwanda, Burundi and Eastern Congo, where Congolese, Burundians and Rwandans are to be
found. The Republic of Kenya also provided an opportunity for the researcher to meet with
Burundians, Rwandans and Congolese for data collection. Goma, Bunia, Bukavu and
Kisangani are the chief towns of Congolese provinces from where the sample was selected.
The reason for this is that war in the DRC used to start and to be intensified in these
provinces, while other provinces were in relative peace. This study used UNILAC
University and the Federation of Congolese Abroad in Nairobi to complete the sample for

data collection.

*Popper, Sir Karl Raimund (1902-1994), Austrian-born British philosopher of science, known for his theory of
scientific method and his criticism of historical determinism. He was born in Vienna and received a Ph.D.
degree from Vienna  University in 1928. Although not a member of the so-called Vienna School of
Philosophy (see positivism), Popper was sympathetic to their scientific attitude, but critical of certain of their
beliefs. From 1937 to 1945, he taught at Canterbury University, New Zealand, and then the University of
London (Raimund, as cited by Baird, 2004).
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UNILAC (Université Internationale Libre des Pays D’Afrique Centrale), which means “Free
International University of Central Africa”, is a new educational project for refugees from
Rwanda, Burundi and the DRC. The researcher taught students from these countries at
UNILAC, and since September 2004, has been the chairman of the UNILAC board of
directors. The sample comprised 305 respondents from the Great Lakes region. As the
emphasis in practical theology and education is not on the church but society, the focus in
this study was on Christians from the Great Lakes region, and not just one church. Another
reason for focusing on the Great Lakes region was the fact that the researcher was in a
position to obtain data from this region and test it, in his capacity as a UNESCO worker
dealing with the culture of peace in the same region, and with extensive UN meetings and
trips within the region. Having realised that conflicts in the DRC have regional dimensions,
the researcher also wanted to conduct research that could help Christians from the region to
build national and regional peace. Apart from lengthy personal experiences in the Great
Lakes region, which helped him to be an observer for a long time, this qualitative research
was based on flexible (no strict time limit) and extensive research that comprised day-to-day
personal experiences, academic conferences and focus groups discussions, a pilot study and
questionnaire, as techniques of data collection.

Firstly, after lengthy personal experiences, academic conferences and focus groups
discussions in the DRC, Rwanda and Burundi, this extensive research began again in May
2001 with a pilot study (pre-testing) in Nairobi, Kenya. The study selected fourteen people
among the students from UNILAC and the Federation of Congolese Abroad in Nairobi. They
were two Tutsis and two Hutus from Rwanda, two Tutsis and two Hutus from Burundi, and
six people from the DRC. From this last mentioned country, two people came from the Ba
Fuliiru and Ba Bembe tribes in the Eastern Congo, and two people came from Ituri province
(Hema and Lendu tribes), whereas one person came from the Ba-Nyamulenge group from
Eastern Congo, and one person from the Luba tribe in the Eastern Kasai province. The
researcher selected one lady to be among the Burundians and one lady to be among the
Rwandans, while two ladies were selected from the DRC. The reason for this selection was
both the gender issue and the fact that the conflict in the DRC has a regional dimension that
involves Rwanda, Burundi and Uganda. Eastern Congo is often the starting point of all

conflicts in the DRC. People from Rwanda, Burundi and Uganda are found in the DRC.
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UNILAC is also a university founded by Congolese, Rwandans and Burundians. The
Federation of Congolese Abroad for Eastern Africa, for which the researcher has been the
chairman since 2002, is a good gathering of Congolese from different tribes.

Between May 2001 and February 2002, the study focused on two things with regard to
the fourteen people selected for the pilot study. Firstly, the researcher conducted 4 interviews
with them, and secondly, they responded to his questionnaire before it was sent to a larger
group. In fact, this small group helped the researcher to correct his questionnaire before
sending it to the large group. He also discussed the questionnaire with his promoter and co-
promoter, who also corrected this questionnaire.

After personal observations, conferences and focus group discussions, and the pilot
study as means of data collection, it was between March 2002 and March 2004 that the
researcher sent the questionnaire via the Internet and by hand to the large group in Burundi,
Rwanda, DRC, Kenya, United States of America and Europe (England, France). In America,
England and France, the questionnaire was sent to Western missionaries who worked in the
Great Lakes region (DRC). Out of over 400 questionnaires that were distributed to
respondents, 305 people from the Great Lakes region constituted the sample, as this was the
number of people who responded. Therefore, the sample of 305 people consisted of 112
people from the Congolese community, 98 from Rwanda and 95 from Burundi. Apart from
these 305 respondents from the Great Lakes region, the researcher also considered 4 Western
missionaries who responded, and these were key informants who were used as one of the
instruments in the process of testing the validity of data collected from the African
respondents. The researcher also had opportunities to talk to the respondents after receiving
their responses to the questionnaire.

Apart from personal observations, interviews (unstructured and semi-structured), the
pilot study and the questionnaire, this research also made use of extensive literature based on
library materials. For this purpose, the researcher had at his disposal the UNISA library in
Pretoria, and the following libraries in Nairobi: the UN general library, the UNESCO
library, the Nairobi International School of Theology library, the Catholic Hekima College
library, and the Nairobi Evangelical School of Theology library.

This research used a computer for data collection and analysis. Therefore, by means of the

Internet, software, CD-ROMSs and electronic libraries, the researcher had access to the wealth
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of information that is now available on the World Wide Web. Only well-selected and
credible Internet information was included in the data collection. For the data analysis, the
researcher used the SPSS (statistical package for social scientists) software program. The
reason for including descriptive statistics in the data analysis was that, as Field and Morse (as
quoted by De Vos et al, 2002: 298) have suggested, the ideal of open-ended interviews is to
obtain comprehensive and comparable data, since all respondents have been asked the same
questions. The responses should be coded and tabulated, and descriptive statistics should be
used to examine the data for any correlations. This is exactly what was done in this study.
The researcher used descriptive statistics in order to obtain comprehensive and comparable
data, through coded research, frequencies, and cross-tabulation for better analysis and
interpretation of responses to the questionnaire. Since it was decided to consider the 4
missionaries as key informants, they were separated from the sample of 305 African (Great
Lakes region) respondents.

In order to understand the data analysis in this research, one should note that the results to
each question have been shown in terms of four statistical figures. The first statistical figure
is a cross-tabulation, which explains through simple numbers the second cross-tabulation.
This second graph deals with the number of the respondents by country. The third statistical
figure is a table that also explains, by means of simple numbers, the fourth statistical figure,
which is a cross-tabulation dealing with the number of respondents by tribe.

Some difficulties can be mentioned with regard to the research process, but these did not
hinder the completion of this first chapter. The first difficulty was that, instead of the total
number of 400 people who received the questionnaire, only 309 responded. These
respondents also delayed the research process, as they did not respond quickly and at one
time. However, the researcher definitely collected all the data needed from these 309
respondents. Furthermore, the delays did not affect the data collection and completion of
research at this level. The issue of commuting between Nairobi and Pretoria necessitated
more finance for lengthy and dedicated work in Pretoria, but God provided enough for the
researcher to stay in touch with both his promoters via the Internet and in person. The death
of his young sister, Nyamabu Muamba, and her four children in a car accident in Ituri
province (DRC) on September 11, 2005, was the worst emotional difficulty to overcome.

However, God gave him the spiritual support that was needed for the completion of this first



95

chapter. The hard work of being focused on one specific problem in this research, combining
and reducing the initial ten chapters to four, with the conclusion as the fifth chapter, was an-
other significant difficulty in terms of the first chapter. It was not easy to start with ten
chapters and then end up with four chapters and a conclusion, as required by the promoters. It
thus took time for the researcher to become so focused. Another difficulty was that of being
so overwhelmed by the data to be collected. Fortunately, the researcher’s promoters advised
him not to write down everything that he had read and understood, and he managed to do
this. This difficulty was overcome by starting to write this first chapter, and by being flexible
in terms of the time allowed for data collection. More details will be given in this regard in

the second chapter, which deals with the data analysis and interpretation of results.

1.3 Potential Benefits of the Study

It is hoped that this study will chart a path for churches in the Great Lakes region in
particular (DRC, Rwanda and Burundi), and in Africa in general, to both emphasise the
teaching of twofold love, and to teach it effectively and practically, as Jesus Christ did (John
15: 13-14). Since Jesus Christ is apologetically (demonstrating the truth of Jesus Christ
through reason) the “universal logos, the true raison”, this research will also help both non-
Christians and Christians in the same region of Africa to understand that twofold love is an
excellent way to achieve a culture of peace on earth. Sciences, non-Christian religions,
philosophies and cultures in the Great Lakes region provide an inconsistent tenet in terms of
Jesus’ teaching of twofold love as a culture of peace on earth. Therefore, this study will
provide an opportunity for churches and secular people in the Great Lakes region to have a
handbook as a guide to effectively teaching twofold love and the culture of peace. Thinkers
and Christian educators from the Great Lakes region will be sufficiently mobilised and
sensitised in terms of the necessity and urgency for changes in Christian education. The
researcher thus believes that one cannot do the same things that one has always done and get
a different result. If one wants to see different results, one must do something that one has

never done before.
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1.4 Assumptions

It is firstly assumed that the love of God and of one’s neighbour (twofold love), as
taught by Jesus Christ, is the biblical foundation of Christian ethics. It is of benefit to all
mankind in general, and to Christians in particular. Without the effective teaching and
practice of twofold love, all sciences, philosophies, art and actions of mankind would fail in
their efforts to resolve spiritual, socio-economic and political problems in the Great Lakes
region and in Africa. Unfortunately, despite the insistence of the Bible on the primacy of love
(Matt. 22: 47-40, 1cor. 13:13; John 13: 34-35 etc.), there is probably no other more central
issue of neglect in the Great Lakes region’s churches today than the Christian duty to
effectively teach and practice the Lord’s command to love God with all our heart, soul and
mind, and to love our neighbour as ourselves (Mathew 22: 37-40; Lev. 19 18).

It may be said that, in order to be an effective teacher of twofold love, one should start
by being in practice both messenger and message of twofold love, taking into account a
holistic world view, integrating under the authority of the Bible philosophies, sciences,
material needs, spiritual needs and culture of the addressees or beneficiaries of the message.
This boils down to saying that Christian education in the Great Lakes region should address,
through the power of biblical twofold love, the constant bombardment of daily challenges,
problems, desires, and triumphs, in order to obtain a culture of peace in Africa. Furthermore,
it is assumed that achieving effective teaching of twofold love pays off not only in terms of
the socio-political environment, but also leads to more satisfying working relationships.

Secondly, it is assumed that the lack of a pattern in both churches and political
leadership in terms of the teaching of twofold love and a culture of peace is the main cause of
problems in the Great Lakes region’s churches, and in those countries as a whole. Therefore,
effective teaching of this command of the Lord should bring about lasting peace in the
abovementioned region. Western missionaries should not be held solely responsible for the
problems in Africa. Africans themselves have never been known to be saints or innocent
people before or after the Westerners came to rule the continent (both in churches and in the

secular world). There is none righteous, no, not one (Romans 3:10).
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Thirdly, attempting to love God while failing to love one’s neighbour, or claiming to be
a lover of one’s neighbour while hating God, cannot be a solution to the problem of unrest
and turmoil among people on earth in general, and in the Great Lakes region in particular.
Nothing but the effective teaching and practice of twofold love, as taught by Jesus Christ, can
be an effective solution to the problem of a lack of peace in the Great Lakes region.

With regard to twofold love, the second chapter of this study will deal with data analysis
and a discussion of the results, with an emphasis on the identification of the Great Lakes
region in terms of its environmental, political, economic, sociological and ecclesiastical
contexts. This is fundamental to this empirically-oriented theological theory of the mediation
of Christian faith in the praxis of modern society. Thus, practical theology cannot be dealt
with in a social vaccum. The third and fourth chapters will continue to deal with the data
analysis and discussion of results, with a respective emphasis on twofold love and the
teaching-learning process on the one hand, and suggestions concerning the dilemma of

delivering Christian education in the Great Lakes region on the other hand.
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Chapter 2: Data Analysis and Discussion of Results: Twofold-love and
Socio-Cultural and Ecclesiastical Contexts of the DRC, Rwanda
and Burundi

Can teaching twofold love contribute to a culture of peace in the Great Lakes region?
This is the research question in this study. As the whole study develops an answer to this
question in the context of qualitative research, the first chapter has mainly dealt with a
general overview, research methodology, potential benefits of the study, and assumptions.
The second chapter will follow the logic of the research question by dealing precisely with
the relevant details of data analysis and discussion of the results. In this context, the second
chapter will start by explaining in detail the means for data collection in terms of a qualitative
approach. In the first place, this comprises the author’s day-to-day experiences in the Great
Lakes region, academic conferences, focus group discussions, the pilot study and especially
the questionnaire. After a detailed explanation of this research approach and the procedure
for data collection, this chapter will discuss the results in the context of the Great Lakes
region. Although the second chapter will start with the process of data analysis and
discussion of results, it will insist on the socio-economic, political, environmental and
ecclesiastical identification of what goes by the name of the Great Lakes region and its
inhabitants. This analysis of the regional context will then help to determine whether or not
teaching twofold love is really needed in the Great Lakes region in order to achieve a culture

of peace. If needed, a discussion on how to teach this will constitute the third chapter.

2.1 Data Collection: Day-to Day Experiences-Conferences-Pilote Study
2.1.1 Day-to Day Experiences

Although this study has not used participant observation as a traditional procedure for
data collection, it is important to deal with this in order to have a general understanding. This
will help one to differentiate day-to-day personal experiences from participant observation.
According to De Vos et al (2002: 280), “participant observation can be described as a
qualitative research procedure that studies the natural and everyday set up in particular
community or situation.” With regard to the researcher’s attitude in participant observation,
Muller and Sheppard (as quoted by De Vos et al, 2002: 279) “state that the researcher should

be actively involved in the daily situation of respondents while observing their behaviour.”
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Here, there are two important areas of involvement for the researcher. Firstly, he/she is a
participant, and secondly, he/she is an observer. Based on the essence of the objectives of the
study, the researcher should look for a good balance along the continuum of total
involvement and total observation. Coertze (as quoted by De Vos et al, 2002: 280) says that
“the phenomenological approach is important in participant observation as the research
endeavours to gain an in-depth insight into the manifestations of the reality. Participant
observation is thus anti-positivistic in as much as this procedure does not aim at measuring in
numbers, or gaining rules for behaviour.” Kvale (as cited by De Vos et al, 2002: 192)
“defines qualitative interviews as attempts to understand the world from the participant’s
point of view, to unfold the meaning of people’s experiences [and] to uncover their lived
world prior to scientific explanations”. According to De Vos et al (2002: 298), “qualitative
studies typically employ unstructured or semi-structured interviews. Unstructured interviews
are also known as in-depth interviews [...] Unstructured interviews are conducted without
utilizing any of the researcher’s prior information, experience or opinions in a particular
area.” According to May (as cited by De Vos et al, 2002: 298), “semi-structured interviews
are defined as those organised around areas of particular interest, while still allowing
considerable flexibility in scope and depth”.

According to De Vos et al (2002: 298):

The unstructured one-to-one interview, also sometimes referred to as the in-depth
interview, merely extends and formalises conversation. It is referred to as a
“conversation with a purpose”. The purpose is not to get answers to questions, nor to
test hypotheses, nor to “evaluate” in the usual sense of the term. At the root of
unstructured interviewing is an interest in understanding the experience of other
people and the meaning they make of that experience. It is focused, discursive and
allows the researcher and participant to explore an issue. It is used to determine
individuals’ perceptions, opinions, facts and forecasts, and their reactions to initial
findings and potential solutions.

It is also important to note that in an unstructured interview, one needs to differentiate
between the content of the interview and its process. The content of an interview, which is
the easiest component, is “what the participant says”. On the other hand, the process of an
interview, which is both a powerful and elusive component, involves reading between the
lines in what the participant says, while noticing how he/she talks and behaves during the

interview. In the end, the researcher remains the barometer. He tries to understand the
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participant through non-verbal cues (De Vos et al, 2002: 296). In the process of an interview,
the researcher can confirm, enrich or contradict the participant’s content. According to Patton
(as quoted by De Vos et al, 2002: 297), informal conversation, which is certainly another
form of unstructured interview, resembles a chart, during which participants may sometimes
forget that they are being interviewed, as most questions flow from the immediate context.

In the context of personal experiences and the lengthy process of data collection, the
researcher has thus participated in and observed both the secular world and the entire
Christian society in the Great Lakes region since the early years of his life up till now, and
especially from 1977 onwards, when he entered his first year of theology at university level.
His involvement in the lives of his Great Lakes region respondents (see the general overview
of this study in chapter 1 at 1.1, and research methods at 1.2.5), as a Christian, theologian,
lecturer at secular and theological universities, UNESCO worker dealing with more than 500
NGOs from the Great Lakes region, church leader, and chairman of registered institutions
such as the Federation of Congolese Abroad, Great People for Community Development
International, UNILAC etc, has helped him in gaining personal experience and observing and
understanding the educational and life problems of people in this region.

Being a Great Lakes region citizen, the researcher’s personal experiences, which should
be differentiated from participant observation as a procedure for data collection, started with
unstructured, one-to-one interviews (in-depth interviews) in 1977 and continued until 1999.
In order to understand the experiences of other people from the DRC, Rwanda and Burundi
in the area of Christian education and practical actions in the context of Christian responses
to socio-economic, spiritual, political, behavioural and ecclesiastical crises, he somehow
began the process of one-to-one, open-ended interviews. * Although this process was not a
direct part of this research, it has contributed to this study. In this process, the researcher used
to ask many “what, why, how, who and where” questions, in order to separate the thousands
of individuals from 1977 up until 1999. He also wrote down all their stories and made a list
of their problems (content of the interview). He also used the procedure for conducting

interviews (trying to understand his respondents through their non-verbal cues), in order to

*Open-ended interviews are part of unstructured interviews. In this process, the researcher asks open-ended
questions. These are questions that do not predetermine the answers. They rather allow room for the participant
to respond in his own words. They are questions that require more of an answer than “yes” or “no” ( De Vos et
al, 2002: 293).
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better understand them. In this process of conducting unstructured interviews, the researcher
used open-ended questions and then explored (together with each participant) some new
territories in his research. In this way, there was flexibility and some type of data generation.

Between 1977 (beginning of theological studies) and 1999 (end of theological teaching
and beginning of postgraduate studies), his personal experiences gained through unstructured
one-to-one interviews helped him to determine individuals’ perceptions, opinions, beliefs,
forecasts and reactions to his initial findings, as well as potential solutions. In the interviews
conducted for the purpose of the researcher’s first degree in theology and teaching at
theological schools, he focused on the problem of Christian behaviour versus Christian
education received in the Great Lakes region. This was done in order to determine the
boundary lines between Christian and non-Christian education, and how to better understand
this in general, and in the context of the Great Lakes region. The researcher wanted to
discover how believers and non-believers perceived Christianity in the Great Lakes region.
From his own experiences and information obtained from interviewees, he was able to draw
up a list of daily and recurrent problems encountered in all Protestant churches found in the
DRC, Rwanda and Burundi in general, and in evangelical churches of the Great Lakes region
in particular. Catholics in the Great Lakes region were also not spared from the dichotomy
between the theory and practice of Christian twofold love.

In the first chapter of this study (see 1.2.1), the researcher already hinted at this list of
educational, spiritual, ethical, sociological and economic problems (mostly gained through
his personal experiences, academic conferences, focus group studies and questionnaires)
which have contributed in some way to a form of secularisation in the Great Lakes region’s
churches (DRC, Rwanda and Burundi). These are: hunger for power, misappropriation of
funds, covetousness of servants of God, lack of a means of transport, desertion of servants of
God, as with the Levites and singers (Nehemiah 13: 10), illiteracy, incapacity and silence
with regard to social needs (against Jesus’ advice in Matthew 25: 31-45). There is also the
habitation of slums by Christians and Protestant church leaders, lack of material for the work
of God, miserable and uncomfortable temples in which to worship the almighty and very rich
God, mediocrity of salaries of pastors, problems in pastors’ families due to a lack of money,
immorality of children of church leaders, xenophobia (hatred of foreigners), hypocrisy in

order to obtain gifts and money from Western missionaries. As the list continues, it includes
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tribalism, division, permanent and organised begging for money, lack of good medical care
and a high rate of mortality, deportation of servants of God (in DRC especially, servants of
God may stay for years at a mission station, longing to visit their relatives, with no money for
transport, and then the mission station becomes a place for deportation and prison), slavery of
women (working without rest, like horses or beasts of burden), embarrassment of Western
missionaries because of the poverty of Christians in the Great Lakes region (this means that
Christians who are very poor, being countless in the Great Lakes region’s churches, Western
missionaries cannot help everyone, although their good will is to do so. Unfortunately,
missionaries are gratuitously hated by African Christians, who have not been helped by
them), an increasing and striking number of unheard cases in secular courts and civil society
related to evangelicals and all other Protestant church leaders, who accuse each other with
regard to material and doctrinal matters in the Great Lakes region, and the mushrooming of
sects whose new neophytes come from traditional churches (Catholic and Protestant). Within
this list, there is also the neglect of socio-economic and political issues by evangelicals in the
DRC, Rwanda and Burundi, poverty, ignorance, poor health care, starvation and poor
nutrition, absence of a social security system and oblivion, especially in evangelical
churches, towards the families (widows and orphans) of servants of God who have given
their lives to serving the church and have passed away, a striking number of church leaders
who prefer to spend all their time on church work and neglect their own families (children
and wives are neglected in the name of the following hierarchy within the service: God-
church-family, and not God-family-church), anger towards churches, their servants and
doctrines by neglected families of servants of God who have passed away in evangelical
churches in the Great Lakes region (DRC, Rwanda, Burundi), the fact of being very poor in a
naturally rich country such as the DRC, memorisation, repetition and accurate reproduction,
in parrot fashion, of lessons learnt and a lack of creativity, poor management of human,
material, financial and temporal resources, fatalism (tendency not to look for solutions to
one’s problems, but rather to always wait for automatic solutions from God and outsiders
etc.), a Christianity based on emotional music and holiness that can clearly be seen for a few
minutes on a Sunday morning, paternalism (tendency in the Great Lakes region for Christian
believers and non-believers to consider any economically strong person who is also a money

(or gift) giver, as one’s father or mother who has to provide everything, including food and
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ideas, and then to be respected more than God), dictatorships (similar to those found in
military hierarchies) and a visible, respectable social order (unity, respect, good appearance)
in Catholic settings, versus the trend of democracy and social disorder (fighting in public,
secular courts, division) in Protestant settings in the DRC, Rwanda and Burundi, and
imitation of secular political structures by Protestant and Catholic churches in the DRC,
Rwanda and Burundi.

This is the list of relevant data that this study collected from respondents through
unstructured one-to-one interviews, chiefly from 1997 to 1999. The researcher wrote down
all these facts, forecasts, opinions and perceptions of the interviewees in terms of Christianity
in the Great Lakes region, until he had reached the level of sufficiency in terms of the
number of participants (also reflecting different places, genders and age groups) and
saturation of information, at which point he began to hear the same information being
reported. It is important to note that the kinds of behaviours that are found among Christians
in the Great Lakes region are also found in wordwide Christianity, and especially in the
Western world. This could indicate that the main source of Christian education in Africa,
being a mixture of Gospel and Western cultures, had to be the same everywhere.

In the process of data collection, the researcher organised and delivered several papers
at academic conferences, in order to test the data collected through personal experiences and
focus group discussions. The following section will explain how he went about this and what

the results were.

2.1.2 Conferences and Focus Group Discussions

According to De Vos et al (2002:305-306), “focus groups are group interviews. They
are a means of better understanding how people feel or think about an issue, product or
service. Participants are selected because they have certain characteristics in common that
relate to the topic of the focus group.” After having selected a specific audience (theological
institutions, Christian organisations and secular universities) and topic, the researcher
delivered a series of papers at academic conferences (see the list of academic conferences
and publications in Annex II), followed by discussions in plenary meetings. Although these
plenary discussions were not real group discussions, as they were larger than small groups,

they at least helped him to obtain the views of the targeted audience concerning a specific
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topic. The structure of these conferences comprised a specific problem, a limitation in terms
of time, domain of research and space, a hypothesis, a specific research method and an
opportunity for the selected participants to freely contribute their responses and new ideas.
Some of these conferences were published in the form of articles in various journals. The
readers of these articles also gave their responses. In this entire process of focused group
discussions as a means of data collection, the researcher’s approach remained
phenomenological. It helped in understanding the everyday experiences of participants and
their reactions, before obtaining the results of these day-to-day experiences, as explained
above. By the end of this exercise of listening and obtaining views of participants through
conferences and discussions in bigger groups, the researcher found that the list of problems
(see p. 23-24; p. 100-101) was totally confirmed by participants as being the reality in the
Great Lakes region. This allowed the researcher to incorporate the same list into the pilot
study (before the main questionnaire) for more discussions and a better understanding

through semi-structured interviews.

2.1.3 Pilot Study

The extensive research started with a pilot study (pre-testing phase) in order to test the
research instruments (questionnaire and preliminary results from participant observation and
focus group discussions at conferences) and develop hypotheses that were then checked
again in more detail during the main phase, by means of a questionnaire sent to respondents.
The researcher had the opportunity to use semi-structured interviews, which enabled him to
obtain a detailed picture of participants’ beliefs, opinions, forecasts and perceptions
regarding particular topics that were relevant to the research problem.

The pilot study (see appendix III), as already explained in the first chapter, comprised a
small group of 14 people from UNILAC and the Federation of Congolese Abroad in Nairobi.
There were 4 people from Rwanda (two men from the Tutsi tribe and two Hutus- a man and a
woman); 4 people from Burundi (two Tutsis- a man and a woman, and two men from the
Hutu tribe); 6 people from the DRC (a lady from the Luba tribe, a lady from the Rega tribe, a
man from the Hema tribe, a man from the Lendu tribe, a man from the Ba Fuliiru tribe and a

man from the Ba Nyamulenge group).
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From May 2001 to February 2002, the researcher did two things with this small group of
14 people. Firstly, he conducted 4 interviews with them. The first interview consisted of
obtaining their responses to the results of the list of problems that the researcher had created
from his personal experiences, academic conferences, and focus group discussions. Here
again, all the problems in this list, as mentioned above (see 2.1.1), have been entirely
confirmed as being the reality in the DRC, Rwanda and Burundi, based on various stories
and proverbs. Secondly, the researcher conducted a semi-structured interview with the group
with regard to positive proverbs on love in vernacular languages. Everybody wrote down ten
positive proverbs on love, in his or her vernacular language. For the purpose of flexibility in
semi-structured interviews, the researcher allowed those who could not remember on the spot
to go home and complete this task. The third interview insisted on positive proverbs on the
culture of peace. Here again, each of the participants was requested to provide ten positive
proverbs that encouraged a culture of peace in his or her tribe. These proverbs had to be
written in vernacular languages and translated into the common language (French), and these
respondents did so. The fourth interview dealt with proverbs going against love and the
culture of peace in the Great Lakes region. Each participant, in his or her vernacular
language, did this, and in the end, the researcher had collected 40 Rwandan proverbs on love,
35 Rwandan proverbs on a culture of peace and 38 Rwandan proverbs that do not encourage
love and peace. He also collected 52 Congolese proverbs on love, 50 Congolese proverbs on
a culture of peace and 32 Congolese proverbs that discouraged love and peace. From
Burundians, 34 positive proverbs on love, 35 positive proverbs on a culture of peace and 33
proverbs that do not encourage love and peace were collected. Thus, a total of 349 proverbs
(113 from Rwandans, 134 from Congolese and 102 from Burundians) were collected.

After these four interviews, the second thing that the researcher did with these 14
persons in the pilot study was to give them his main research questionnaire for them to

respond to. They helped him to correct the questions and also responded to them.

2.2. Data Collection: Questionnaire and Discussion of Results
In this qualitative research, the study primarily used a questionnaire as a technique for
data collection, and as one of the measuring instruments for testing the hypotheses. This

technique complemented the other techniques mentioned above (day-to-day experiences,
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conferences, interviews, pilot study). In order to obtain comprehensive and comparable data,
since the respondents were asked the same questions (open-ended questions in a semi-
structured framework), this study used descriptive statistics in its data analysis. These
descriptive statistics were needed to examine the data relationships, to obtain comprehensive
and comparable data through coded research, frequencies, and cross-tabulation for better
analysis and interpretation of responses to the research questionnaire. As already explained in
the first chapter (see 1.2.5), this study used the SPSS (statistical package for social scientists)
software program for data analysis in the process of this qualitative research. Responses to
the questionnaire will be tested against the social reality and other existing literature. From
chapter two up to chapter four, this research will deal with the analysis and discussion of
results.

As data analysis and discussion of the results will be the main focus in the remaining
chapters, it is important to start by identifying the individual respondents (their gender, age,
marital status, occupation, religious denomination, country and tribe) and the Great Lakes
region’s (the DRC, Rwanda, Burundi) socio-political, economic, environmental and

ecclesiastical contexts.

2.2.1. Identification

This section will deal with two important aspects related to identification of
respondents. Firstly, it will aim at identifying the individual contexts. The study will
emphasise here the issues of the gender, age, marital status, occupation, religious
denomination, country and tribe of respondents. In the second aspect of identification, the
research will deal with the socio-cultural and ecclesiastic contexts of the DRC, Rwanda and
Burundi. For this purpose, it will take into account the concept of the Great Lakes region,
environmental issues and conflicts in the Great Lakes region, as well as the political,
economic, sociological and ecclesiastical contexts in which respondents from the DRC,
Rwanda and Burundi are living. These two aspects of identification will help to determine
the influence of the social context on theological discourse, and the impact of theology on
society. This boils down to saying that theology cannot be written in a vacuum. There is a
relationship between practical theology and any problem in society. Based on this research

and its findings, the researcher will also reveal, in this section, how a lack of love of God and
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people throughout history is the main cause of conflict and turmoil in the Great Lakes region,
and especially in the DRC, Rwanda and Burundi. Before discussing the lack of twofold love
as the main historical root of conflict in the Great Lakes region, it is necessary to briefly
define the love of God and one’s neighbour in the context of “the kingdom of God”, which is

also known as the “kingdom of heaven" in the Gospel according to the apostle Matthew.

2.2.1.1 Gender

The following 4 statistical tables provide research information related to gender, country
and tribe of respondents through coded research, frequencies and cross-tabulations for a
better analysis. The purpose, as mentioned above, is to obtain comprehensive and

comparative data, since the respondents were asked the same questions.

COUNTRY * GENDER Cross-tabulation

Count
GENDER
Male Female Total
COUNTRY DRC 95 17 112
Rwanda 69 29 98
Burundi 38 57 95
Total 202 103 305

100

80 «

60 o

40 4

GENDER

- Male
] Female

20 o

Count

DRCongo Rwanda Burundi

COUNTRY
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Count
SEX
Male Female Total
TRIBE Hutu 63 54 117
Kanioka 6 6
Banyabwisha 6 6
Budu 6 6
Bamanga 6 6
Mbudja 6 6
Lokele 13 13
Hema 10 10
Tutsi 44 32 76
Logo 6 6
Banyamulenge 7 7
Bembe 6 13 19
Lendu 4 4
Mangbetu 5 5
Topoke 11 11
Luba 7 7
Total 202 103 305
70
60+
501
404
304
201 GENDER
Count o4 B vate
0] i | [T Female
Hutu Kaniok HaReiematdiogo opaké

TRIBE

2.2.1.2 Country and Age

According to these 4 statistical figures, younger (<40 years), middle-aged (41-50 years

old), mature (51-60 years) and elderly people responded. This assisted the study in getting

people of different age groups involved in the process of data collection. People from
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different countries and tribes were also involved. These were: people from the Democratic
Republic of Congo, the Republic of Rwanda and the Republic of Burundi. As the figures
illustrate here, of the 305 people who responded, 112 were from the DRC, 98 were from

Rwanda, and 95 were from Burundi. All other details are described in the tables below.

COUNTRY * AGE Cross-tabulation

Count
AGE
Young Middle-aged Mature
(<40 years) (41-50 year) (51-60 years) | Elderly (>60 yee | Total
COUNTRY DRC 36 52 18 6 112
Rwanda 35 17 23 23 98
Burundi 46 25 13 11 95
Total 117 94 54 40 305
60
5041
404
304 AGE
-Young (<40 years)
204
-Middle—aged (41-50 years)
104
Count [l Vature (51-60 years)
0 | -Elderly (>60 year)

DRC Rwanda Burundi

COUNTRY
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Count
AGE
Young Middle-aged Mature
(<40 years) (41-50 year) (51-60 years) | Elderly (>60yeq Total
TRIBE Hutu 81 36 117
Kanioka 6 6
Banyabwisha 6 6
Budu 6 6
Bamanga 6 6
Mbudja 6 6
Lokele 13 13
Hema 10 10
Tutsi 42 34 76
Logo 6 6
Banyamulenge 4 3 7
Bembe 13 6 19
Lendu 4 4
Mangbetu 5 5
Topoke 11 11
Luba 3 4 7
Total 117 94 54 40 305
100
80 4
60 AGE
-Younger (<40 years)
40 «
|:|Middle—age (41-50 ye
ar)
20 o
= -Mature (51-60 years)
=
& ol llrn ol ralie o L | mmosconse
2 2
Y, S % %, (2
® %
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2.2.1.3 Country and Marital Status

“MARTST” is a coded abbreviation for “marital status” in the questionnaire. In this
regard, single, married, divorced and widowed people responded to the questionnaire. Their
answers helped the study to obtain and understand the ideas of people with different statuses
in the context of the Great Lakes region. Here again, people from different tribes in the DRC,

Rwanda and Burundi responded.

COUNTRY * MARTST Cross-tabulation

Count
MARTST
Single Married Divorced Widowed Total
COUNTRY DRC 41 58 13 112
Rwanda 58 17 12 11 98
Burundi 46 49 95
Total 145 124 12 24 305
70
60
50+
40+
305 MARTST
204 [ single
[ married
COUI:’LI? 1 [l pivorced
0] [ widowed

DRC Rwanda Burundi

COUNTRY



TRIBE * MARTST Cross-tabulation

Count
MARTST
Single Married Divorced Widowed Total
TRIBE Hutu 104 13 117
Kanioka 6 6
Banyabwisha 6 6
Budu 6 6
Bamanga 6 6
Mbudja 6 6
Lokele 13 13
Hema 10 10
Tutsi 53 12 11 76
Logo 6 6
Banyamulenge 7 7
Bembe 6 13 19
Lendu 4
Mangbetu 5 5
Topoke 5 6 11
Luba 3 4 7
Total 145 124 12 24 305
120
100 4
80 1
60 o MARTST
204 - Single
|:| Married
= 201 - Divorced
Lg) 0 -Widower
%o@@;j’&%?%:;‘;o;?@z%%{%f%:i ’)2;: ”&’@%o;:é@
%, % e %/) 2

TRIBE

2.2.1.4 Country and Occupation

112

“OCCUPAT’ in the questionnaire is the code for “occupation”. People who responded

were from governmental settings, business people, church workers, students and the idle

(unemployed and under-paid workers). In this context, it was possible for the study to collect
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information from Christians in all important settings, such as the government, business,

church, students and the idle, as already indicated above.

COUNTRY * OCCUPAT Cross-tabulation

Count
OCCUPAT
Government Business Church
Official man worker Student None Total
COUNTRY DRCongo 28 29 11 31 13 112
Rwanda 7 20 39 32 98
Burundi 27 46 22 95
Total 35 76 11 116 67 305
50
40
30
OCCUPATION
20 [l Government Official
[@Business man
10 Il church worker
Count [lstudent
0 [CINone
DRCongo Rwanda Burundi

COUNTRY
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TRIBE * OCCUPATION Cross-tabulation

Count
OCCUPATION
Government Business Church
Official man worker Student None Total
TRIBE Hutu 5 16 85 11 117
Kanioka 6 6
Banyabwisha 6 6
Budu 6 6
Bamanga 6 6
Mbudja 6 6
Lokele 13 13
Hema 10 10
Tutsi 2 31 43 76
Logo 6 6
Banyamulenge 7 7
Bembe 6 13 19
Lendu 4 4
Mangbetu 4 1 5
Topoke 6 5 11
Luba 4 3 7
Total 35 76 11 116 67 305
100
80 4
60 OCCUPAT
-Government Official
401 |:|Business man
-Church worker
20 1
= -Student
=}
8 0 J |:|None
N %, 4

TRIBE

2.2.1.5 Country and Denomination
“DENOMINA” is a coded word for “denomination”. The question aimed at identifying

the religious background of respondents.
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Count
DENOMINA
African
Independent Traditional
Catholic Protestant Churches Religions Orthodox Baha'i Faith Islam Total
COUNTRY DRC 21 69 13 3 6 112
Rwanda 58 28 12 98
Burundi 55 24 1 15 95
Total 134 121 25 1 3 6 15 305
80
DENOMINA
604
[lcatholic
-Protestam
40+ -Independent Churches
-African Traditional
Religions
204
[Jorthodox
Count [IBahai Faith
0) |‘|_| |:|Islam
DRC Rwanda Burundi

COUNTRY
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Count
DENOMINA
African
Independent Traditional
Catholic Protestant Churches Religions Orthodox | Baha'i Faith Islam Total
TRIBE Hutu 90 13 12 1 1 117
Kanioka 6 6
Banyabwisha 6 6
Budu 6 6
Bamanga 6 6
Mbudja 6 6
Lokele 13 13
Hema 10 10
Tutsi 23 39 14 76
Logo 6 6
Banyamulenge 7 7
Bembe 9 7 3 19
Lendu 4 4
Mangbetu 5 5
Topoke 11 11
Luba 7 7
Total 134 121 25 1 3 6 15 305
100
DENOMINA
80 - -Catholic
|:|Pr0testant
60 1
-Independent Churches
-African Traditional
40 = .
Religions
|:|Orth0dox
20
= [ IBaha’i Faith
3 ||
o ol Il I | [Cislam
BRSNS IRY '& ( @ 6’ 47
4 /O’F}Qéo 0@/) %;G/G/)) %0 J/Z)) O’ 6 4@‘?
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6‘6 O,)
4 %%

TRIBE




117

2.2.1.6 Socio-Cultural and Ecclesiastical Contexts of the DRC, Rwanda and
Burundi

In an effort to identify, understand and define people of the Great Lakes region in terms
of their historical, geographical, environmental, political, economic, sociological and
ecclesiastical contexts, this study theologically established that the non-application of the
love of God and one’s neighbour is the main cause of social turmoil and death in this region.
However, when the biblical wisdom of God has neither been applied by believers nor
unbelievers, the light of hope and joy on this earth has gone. When talking about the love of
God and one’s neighbour, this study is referring to the obedience of all people on earth in
general, and people in the Great Lakes region in particular, with regard to the biblical ten
commandments (Exodus:20:1-22) and to all God’s wisdom, which is the entire Bible (66
books), or all laws and prophecies according to Jesus Christ (Exodus 22: 40).

It is also important to understand the context of the Ten Commandments (Exodus: 20: 1-
22), which are summarised as two by Jesus Christ in Matthew 22: 37-40. According to this
biblical text (Exodus 20: 1-17, New International Version), the Ten Commandments,

according to most of the reformed churches are:

XS

» EX 20: 3 “You shall have no other gods before me.”
EX 20: 4-6 “You shall not make for yourself an idol in the form of anything in
heaven above or on the earth beneath or in the waters below...”
EX 20: 7  “You shall not misuse the name of the Lord your God, for the Lord will
not hold anyone guiltless who misuses his name.”
EX 20: 8-11 "Remember the Sabbath day by keeping it holy.”
EX 20: 12 "Honor your father and your mother, so that you may live long in the
land the LORD your God is giving you.”
EX. 20: 13 "You shall not murder.”
EX 20: 14 "You shall not commit adultery.”
EX 20: 15 "You shall not steal.”
EX 20: 16 "You shall not give false testimony against your neighbor.”
EX 20: 17 "You shall not covet your neighbor's house. You shall not
covet your neighbor's wife, or his manservant or maidservant, his ox
or donkey, or anything that belongs to your neighbor."
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Modernism tries in vain to deny the social value of the Ten Commendments. In this
regard, Paul Grimley Kuntz (1915-2000), who was a Dutch metaphysician and professor of
philosophy at Emory University, Atlanta, Georgia (in America) testifies to this modern

dismissal of the Ten Commandments in the following words:
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It is easy to be talked out of the old Mosaic ‘Thou shalt not’s.” They are so
frustrating to what comes naturally. The ancient Old Testament God of wrath, whose
fear was taken to mean fright rather than awe, needed, says modernism, to be
replaced. Moses lived in a world of Oriental despots and could not avoid using the
model of a pharaoh of Egypt or king of Babylonia in summoning Israel to serve the
Lord” (Kuntz, 2004: 1).
In 2004, after the death of Professor Paul Grimley Kuntz in 2000, his wife, Professor Marion
Leathers Kuntz, had her testimonies and explanations published in the foreword to her
husband’s book. In this book, which was edited in 2004 by Thomas D’Evelyn, Kuntz’s wife
says: “My husband, Paul Grimley Kuntz, was a passionate man —passionate about ideas,
passionate about life and living. As a metaphysician, he was constantly thinking of
possibilities and solutions to intellectual problems. He was a Platonist with a deep

commitment to the concept of harmony” (Kuntz, 2004: vii). Marion Leathers Kuntz adds:

From his numerous publications about order and from his speculations about order
and chaos, the seed for his final work on the Decalogue was nourished. Paul also
gleaned ideas about the universality of the Decalogue and its place in an ordered
society from Jean Bodin’s Colloquium Heptaplomeres, which I was translating and
annotating in the early days of our marriage (Kuntz, 2004: vii).

As social impact of the Ten Commandments in American society is concerned, it is
important to hear Marion Leathers saying, “When the Supreme Court of the United States
ruled in 1980 that the 1978 Kentucky statute ‘mandating the display of the ten
Commandments in every classroom of the state’ was unconstitutional, my husband wrote in
an important article that Kentucky’s Ten Commandments statute ‘is most instructive in the
crisis of moral education in the United States > ” (Kuntz, 2004:viii). Kuntz’s wife gives the
following precision and says, “ My husband was constantly concerned with the moral decline
in American education and society, and the Supreme Courts’s negative ruling on the Ten
Commandments was the catalyst for almost ten years of research and thought about the
Decalogue and its role in American life (Kuntz, 2004:viii). In the following terms, Leathers
explains how her husband was convinced after torough research that led him to findings and
insights that the Decalogue offered the most reasonable paradigm for a well-ordered society.

My husband she says, spent the last years of his life researching and writing his great
work on the Decalogue. Throughout the long labors of research he was always joyful,
and he completed his book two years before his death. Paul Kuntz was a deeply
religious man who not only found religious profundity in the Decalogue, but he was
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convinced that the Decalogue offered the most reasonable paradigm for a well-
ordered society. He decried the loss of the true meaning of the Decalogue (Kuntz,
2004: ix).

To lend weight to his conception that the Decalogue offered the most reasonable
paradigm for a well-ordered society, Paul Kuntz engages the thought of more than twenty
philosophers and great thinkers from antiquity to modernity, showing how great minds
adapted the Decalogue to the needs of their particular age. One of these philosophers and
great thinkers was Philo of Alexandria who was known as Philo Judaeus (30 B.C.E.-50 C.E).
Kuntz (2004:11) says that Philos Judaeus was a contemporary of Paul the apostle and he was
a leading member of the Jewish community in Alexandria. In about 40 C.E. he headed a
deputation to the mad emperor Claudius in Rome to plead on behalf of Jews who refused to
worship the emperor. A prolific author, Philo worked on a synthesis of Greek philosophy and
Jewish Scripture. In his treatise by the Latin title “decalogo”, Philo according to Kuntz
(2004:11) “presents the Ten Commandments of Moses as the best moral guide for all

mankind. His universalistic interpretation helped shape Christian theology”.
For Philo,

Abraham was symbolic of faithfulness, and his life could be read as the injunction
“Be faithful!” Similarly we could justly say that Samson means “Be strong!”; that
Deborah means ‘“Lead your people against their enemies!’’; that Nathan means
“face the King and tell him he is a murderer and adulterer!’’ The laws were given
not in a city but in the wilderness. Cities are full of evils, “impiety towards God and
wrongdoing between man and man.” Rational man wants to know and abhors being
deceived. The Ten Commandments command motives, words, and acts that are good
because they are good and can be known to be good. And what is forbidden is
forbidden because certain motives, words, and acts are evil and can be known to be
evil. God commands what he commands because they are good, and he forbids what
he forbids because these are evil. The reason for this is that he is good, perfect good,
and reveals himself in a creation, nature, that is ‘‘very good.”” How can we know
good? By knowing God, for he is the standard by which we judge all good things.
[...] “Human nature can be known through society and politics. We can know which
motives, words, and acts produce harmony, such as friendship, and we can know
what produces war and know its miseries (Kuntz, 2004: 12-13).

With regard tothe heart of Philo’s Mosaic philosophy, Kuntz (2004: 13) asserts that:

The heart of the system is that all depends upon One, the Eternal, the Creator, the
Judge; that there is a heaven of perfect order, and man’s soul is akin to the higher
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level, he is of all creatures the most intelligent and civilized; and that he is dependent
upon mother nature and needs to respect nature’s limits. ‘A man should not forget
what he is.” Philo’s theism is also deeply humanistic and naturalistic.” “The
transcendent source of all that exists is God and piety is the source of the virtues
[...]To ignore or to neglect God is to fail to recognize the principle of goodness, and
consequently atheism leads to immorality. ‘Atheism is the source of all iniquities’”
(Kuntz, 2004: 13).

On the cover of Kuntz’ book, Brian Tiermey best summarises Kuntz’s views on the Ten

Commandments as follows:

Paul Grimley Kuntz was deeply religious man who not only found religious
profundity in the Decalogue but also was convinced that it offers the most reasonable
paradigm for well-ordered society. Decrying the loss of the true meaning of the
Decalogue in modern times, Kuntz spent the last decade of his life preparing this
book, his magnum opus, The Ten Commandments in History. In his research and
writing he left no stone unturned, considering the Decalogue and the history of its use
from every conceivable angle. Kuntz passionately argues here that the Ten
Commandments are the universal principles of social order that have to be applied in
concrete circumstances in order for their meaning be fully understood. In a nearly
seamless discourse about the tradition of the Ten Commandments, Kuntz engages the
thought of more than twenty philosophers from antiquity to modernity, showing how
great minds adapted the Decalogue to the needs of their particular age. Among the
figures treated in the book are Philo, Aquinas, Wicliffe, Luther, Calvin, Hobbes,
Locke, Edwards, Kant, Jefferson, Montaigne, Pascal, Hegel, and Nietzsche. By
demonstrating the crucial role of the Decalogue in the history of ideas, Kuntz hoped
that leaders would find a new reverence for the Ten Commandments and once again
value their race in civil society (Kuntz, 2004).

It is clear that in Kuntz’s research, the Ten Commendments are not epiphenomenal, but
rather help society to become a well-ordered entity. According to Hannah (1984:139), “The
first four commandments pertain to the relationship of the Israelites with God, and the other
six deal with social relationships within the covenant community.” Hannah (1984: 139)
specifies that “the ten commandments are an excellent summary of the 10 divine rules for
human conduct. They might be called rules of (1) religion, (2) worship, (3) reverence, (4)
time, (5) authority, (6) life, (7) purity, (8) property, (9) tongue, and (10) contentment”.

Like Hannah (1984: 139), this research considers the Ten Commandments of God to be
divinely revealed data. However, for scientific purposes or human language in the search for

the truth, this study will test them in this section against the reality of daily life and
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behaviours in the Great Lakes region, which are the cause of conflict and death. This simply
means that the study will show how the consequences of a failure to obey them (Ten
Commandments) by both believers and non-believers, are the main cause of unrest, turmoil,
economic starvation, conflict, crisis in socio-political and ecclesiastical circles, upheavals
and death in the Great Lakes region.

The context in which God provides these Ten Commandments is very important. God
has protected and liberated His people from Egyptian slavery, and prepares them for the
Promised Land. To fully obey God is the condition for being God’s treasured possession and
in His kingdom of priests, as well as a holy nation (Ex. 19: 5-6; 19: 14). People prepared
themselves to be holy before encountering the Holy God on the mountain, in order to receive
the Ten Commandments (Ex. 19: 5-6) through Moses’ mediation. The morning of the third
day, the day to meet with God, began with thunder, lightening and smoke, which God
compared to smoke from the furnace. God had to be feared if Israelites wanted life and
blessing from Him for themselves and thousands of generations (Ex. 19: 16; Ex. 20: 4-6). As
it was not possible for every Jew to come near to God, at least God found a man, Moses, who
God could use to speak to ordinary people (Ex. 19: 20-24). When God delivered the Ten
Commandments to His people, He let them know that He was a jealous God who punished
children of the third and fourth generation for the sins of their fathers who hated Him (Ex.
20: 4-5). It is important to note that God says that he shows love to a thousand generations of
those who love Him and keep His commandments (Ex. 20: 6). Therefore, to love God is to
obey His commandments. Even Jesus Christ clearly says that “A new command I give you:
Love one another. As I have loved you, so you must love one another. By this all men will
know that you are my disciple, if you love one another” (John 21: 34-35). This God who
speaks to Moses in Exodus 20: 1-22 is a King of kings.

The theology of the kingdom of heaven in the Old and New Testaments needs to be
briefly explained, because the Gospel according to Matthew insists on the kingdom of heaven
instead of the kingdom of God. And it is in this context of the kingdom of heaven in the heart
of humankind living on earth that Jesus summarises all the laws and prophecies by saying:
“Love the Lord your God with all your heart and with all your soul and with all your mind.
This is the first and greatest commandment. And the second is like it: Love your neighbor as

yourself. All the laws and prophets hang on these two commands” (Matt. 22: 37-40). The
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terms “kingdom of God” and “kingdom of heaven” have the same meaning in the Bible.
Matthew, who wrote to the Jews, could never name “God” because this was prohibited in
Jewish culture. This is why Matthew talks of the kingdom of heaven instead of the kingdom
of God, as did Mark and Luke, who wrote to the non-Jews (Ridderbos, 1997:647).
According to Ridderbos (1997:647), Emeritus professor of the New Testament at Kampen
Theological University in the Netherlands:

The kingdom of heaven or kingdom of God is the central theme of Jesus’ preaching,
according to the synoptic Gospels. While Matthew, who addresses himself to the Jews
speaks for the most part of the ‘kingdom of heaven’ Mark and Luke speak of the
‘kingdom of God’, which has the same meaning as the ‘kingdom of heaven’, but was
more intelligible to non—Jews. The use of ‘kingdom of heaven’ in Matthew is
certainly due to the tendency in Judaism to avoid the direct use of the name of God.
In any case the distinction in sense is to be assumed between the two expressions (cf.,

e.g., Mt Lk. 6:20).

In terms of this important theology of the kingdom of God or kingdom of heaven, this
study is mainly indebted to René Pache and his colleagues such as André Lamorte, Jacques
Blocher, J.Marcel Nichole, Gabriel Millon, Daniel Vernet and Pierre de Benoit, who edited
for the sixth time the ‘“nouveau dictionaire biblique in 1988. They have given a
comprehensive summary of this important concept” (Pache, 1988: 656-657). In this new
French Bible dictionary, the kingdom of God or kingdom of heaven is defined as “a sphere
where God reigns, and where His will is respected and carried out.” Moreover, the concept
of the kingdom of God is summarised in seven successive phases as follows:

The first phase of the kingdom of God is the paradise in which God, as the creator of the
universe, is eternal king of the whole world (Ps 10: 16; 24:1-2; 9-10; 29: 10; 47: 7-8; 93: 1;
Dt 10: 14). This paradise was a theocracy in which Adam was assigned to obey God and rule
over animals and the earth (Gen. 1: 28; 2: 15-17). Unfortunately, because of Adam’s sin, the
devil took advantage of humankind in the kingdoms of the world (Luke 4: 5-6). Hence, God
had to plan throughout history how to save mankind. The second phase of the kingdom of
God in the Bible is the theocracy in Israel. This phase took place after the Tower of Babel
(Gen. 11). God had chosen the people of Israel to be a nation of priests, with God as king
(Ex. 19: 4-6). God was Himself the judge, legislator, king and saviour of Israel (Is. 33: 22;
44:6). God ruled the Israel nation through Moses and his successors. This phase ended when

Israel as a nation complained about God, saying that He was so holy and strict towards them.
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They asked Samuel to give them a human king instead of a divine one (1Sam. 8: 4-9, 17-20).
The third phase of the kingdom of heaven is the kingdom announced by the prophets. Here,
God announces the restoration of His kingdom through the son of David. This son of David
was to reign eternally (2 Sam. 7: 15-16). He would be born of a virgin in Bethlehem, and
would suffer for the atonement of mankind’s sins. He would establish a universal kingdom of
righteousness and peace on earth (Is. &: 14; mich 5: 1; Is. 53; 2: 1-4; 11: 1-4; 11: 1-10; 65:
17-25; Ps.2: 6-9; 72: 8, 11). The fourth phase of the kingdom of heaven in the Bible is “the
kingdom given and rejected”. At the first coming, Jesus was presented as a king by both
John the Baptist and Jesus Christ himself (Matt. 3: 2; 4: 17; 12: 28; Like 10: 9; Matt. 21: 4-9;
Luke 19: 38). Unfortunately, the king was rejected (Luke 19: 11-14; Jon. 18: 37; 19: 15, 19-
22). The fifth phase of the kingdom of heaven is the “kingdom of God hidden in the hearts”.
And, being rejected in this world, Jesus went to heaven in order to be glorified and invested
with divine authority (Luke 19: 12). Hence, Jesus reigns through the church, in the hearts of
Christians and in a mysterious way (Matt. 13: 11). One becomes a member of this kingdom
by the Holy Spirit’s baptism (Matt. 16: 28; 11: 11-12; Jon. 3: 3,5; Col. 1: 12-13; Act 20: 24-
25). During this period, Jesus sows and the devil pricks the seeds and combats Christians
(Matt. 13: 24-30, 36-43). One should not confuse the glorious coming of the kingdom with
the actual period of the visible church. The church will rejoice with the king Jesus when the
latter comes for the second time. Thus, the heart is the place of Jesus’ kingdom during the
period of the church. The sixth phase is “the kingdom of God established on the earth during
1000 years” (Ap. 20: 1-10). The prophecies of the Old Testament will be fulfilled during this
period. The destruction of the earth and the last judgment will end this phase (Ap. 20: 11-15).
The seventh phase is the “eternal kingdom of God in the heaven”. This means that after the
final triumph of God, the eternal kingdom of God will take place in heaven. The believers
will take their place in this eternal kingdom by the grace of God (1Cor. 15:24-28; Dan. 7:14,
27; Ap. 22:3-5; 2Tim. 4:18).

As far as Jesus’ teaching is concerned, Stassen and Gushee (2003: 19) assert that
“scholars agree with what any of us can see in the Gospels: Jesus came announcing that the
Kingdom of God was at hand” (Mat. 4; 12-17; Mk 1: 2-3, 14-15; Lk 4: 14-21, 43).
Regarding the question of whether or not the kingdom is already present, or whether or not it

is a future transformation far beyond our present experience, Stassen and Gushee (2003: 20)
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respond that “the preponderance of scholars conclude that kingdom of God refers both to the
present beginning and to the much bigger dramatic overcoming in the future". According to
Stassen and Gushee (2003: 21), “the one who enters the kingdom is healed from blindness
and follows Jesus’way with faith —perception, seeking justice and surrendering false values
such as wealth, status-seeking and power”. Acoording to Chilton and McDonalt (as quoted
by Stassen and Gushee, 2003:21), “the focus of the new obedience is found in the twin
commandment to love”.

It is important to note that Jesus often refers to the prophet Isaiah when he proclaims the
kingdom of God. There are seventeen passages in Isaiah that provide, according to Stassen
and Gushee (2003: 25), seven marks of God’s reign.These seven marks of God’s kingdom
are God’s deliverance for His nation, and describe what the kingdom of God means in Isaiah,
the biblical book to which Jesus Christ refers when he proclaims the kingdom of heaven.
These seventeen passages in the book of Isaiah are: Isaiah 9: 1-7; 11; 24; 14-25; 12; 26; 31:
1-32: 20; 33; 35; 40: 1-11; 42: 1-44: 8; 49; 51: 1-52: 12; 52: 13-53: 12; 54; 60; 61-62. The
seven marks of God’s reign in these passages, according to Stassen and Gushee (2003: 25),
are: deliverance or salvation (occurring in all seventeen passages), righteousness or justice
(occurring in sixteen passages), peace (in fourteen passages), joy (in twelve passages), and
God’s presence as a Spirit or Light (in nine passages) (God’s dynamic presence is implied in
all seventeen passages). Apart from these five characteristics of God’s reign, which are
consistently mentioned in Isaiah, there are also two additional ones. These are: healing
(occurring in seven passages) and return from exile (occurring in nine passages). According
to Stassen and Gushee (2003: 25), healing could be “seen as a mark in its own right, or as
part of the themes of peace and restoration of outcasts to community, since major infirmities
caused people to be treated as outcasts.” The social impact of the seven characteristics of the
kingdom of God is apparent.

In this study, twofold love is to be placed in the context of the fifth phase which is “the
kingdom of heaven hidden in the hearts of the believers.” Believers in this period of the
church should love God and their neighbour from their hearts, and then live in peace and by
the grace of God. In the Great Lakes region, the researcher found that, historically, any
attempt to find a solution to the social problems of humankind without carefully taking into

account the spiritual dimension of the human heart has been unsuccessful. The Ten
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Commandments of God (Exodus 20: 1-21) have proven by far to be an objective source of
blessings on earth for both believers and non-believers who try to practise them by any
means. As mentioned earlier (see p. 105-106), the responsibility of the following section is to
test twofold love, as announced by Jesus Christ (Matt.22: 37-40) against historical, social and
ecclesiastical realities in the Great Lakes region. This means that this study would like to
historically examine the reality of life in the Great Lakes region, and see how the lack of
twofold love (disobedience to God’s advice as found in the 66 books of the Bible) has

brought the region untold socio-political, environmental and ecclesiastical crises.

2.2.1.6.1 The Concept of the Great Lakes Region

Ntalaja (2002: 215) states definitively that the name ‘Great Lakes region’ is derived
from the system of lakes and tributaries draining the central section of the Great Rift Valley
in Africa. Lake Victoria (second largest lake in the world and the largest in Africa), Lake
Tanganyika (second largest lake in Africa and fifth largest in the world), Lake Albert, Lake
Edward, Lake Kivu, Lake Mweru and Lake Malawi are some of the great lakes in the system,
which were named by the first white travellers who saw them, and they were named after
European monarchs. Geographically speaking, Ntalaja (2002: 215) notes that “the region can
be said to comprise nine countries: Congo-Kinshasa, Uganda, Kenya, Rwanda, Burundi,
Tanzania, Zambia, Malawi and Mozambique. However, the label ‘Great Lakes region’ is
conventionally restricted to the core of the region, whose members are Congo, Uganda,
Rwanda, Burundi and Tanzania.” It is interesting to note that Lake Victoria and Lake Albert
are the sources of the White Nile, while Ethiopia’s Lake Tana (or T ’ana) is the source of the
Blue Nile (Ntalaja, 2002: 216). This causes the countries at the core to have a major stake in
the larger political economy and geopolitics of the Nile River Basin, whose partners include
Egypt, Sudan, Ethiopia and Eritrea. The two maps below illustrate how the Great Lakes

region is the source of the Nile.



126

Mediterranean Sea
Mediterrarean Sea

Nife Deits

Mile
ETHIOFIA

TAHZAHIA Indian Ocean

TAHZAHIA
Nile River Map

Source: Fegley (2004).



127

L 5 5 D o
Yy @Trlpall . amaSEUfE
Y Bangha2|® TR ¢

I Alexandria
)

E gf,aﬁ'&r:_ E‘E‘-T:j‘a_nd

F, o
G)Ker!_'na,!z%

CE B,
@ - Shiraz Bandar-e

L ‘ { . 1 T -
J . g ﬁalrp N Bishehr %-paps: - 4bhas
ALGERIA ! ! b PN
& LIEY A Al Miny3 r\'1anarm3€l i
\ L .
L [ EGYPT RiyadhE‘ i @AEU Dhabi
SAHARA i CALACE.
T e ) Tropic of Camcer KT A -~ hzws
L [ ., i 2y SAUDI ARABIA 'DMAN
o . LIBYAM =TT - = i
il \.} " LIPYAN Liddah i
1 i S I A — T
NIGER f DESERT Red Seq 7 R
i 1 : Joe — = N
s | ¥ i TEMEN
: s {} H EEH‘:-D gl Khartoumn ,ﬁ,smara@ @
.,_.,\@Maram - E|B-IH:_I‘IWE i ool ol Zana'a Arahbian Seq
o £ Teu Ty Mao At ¢ ey =21=
e E ‘ SUDAN L e SN
| L E‘Bi.:.,-’g'N’Djamena '.'_l / oDesE
ol oy A ~r B ol ;
Lo ' Addis .
-Lfc'.'_-'mram BT )1 T Ababa_ ® *._ SOMALIA
o o CENTRAL iy e
iy R : "
& £ Boss;q_ﬁgoam AFRICAN ~. ETHIOPIA o
] REPUBLIC %, \ &
w  _Taoungé & e T, "I =
ST MR A T R I SN
b ' o e
Eﬂﬂfﬂ:qu\fi ;.' ot H=iite) . Bal,ld/habc\E‘ @Mogadishu
ibreville '"f:uﬂﬂﬂ'\ _AIGaNDS |
GABON - z Karripala _". KE‘:I:V? | o Equstor
Masuku_ 4 :' IE!M iy o] i Jarnaarne
¥ona) CONGOD (DRC) Kigalhgr—Mesdks m %
Tchibangs % CONGO o INDIAN OCEAN
Pointe-Moire ) 7 L Mombasa
@jﬁ'r *“Kinshasa ’ Tangﬁé@
L i % TANZANILA SEYCHELLES

ppy s Salaam

Source: Fegley (2004)
An expanded Map of the Nile River *

*Nile River source: The Ruvyironza River of Burundi is regarded as the ultimate source of the Nile. The
Ruvyironza is one of the upper branches of the Kagera River, which follows the Rwanda-Tanzania and Uganda-
Tanzania borders into Lake Victoria. On leaving Lake Victoria near the now-flooded Ripon Falls, this section of
the Nile, called the Victoria Nile, flows northwest for about 500 km (about 300 miles) through Lake Kyoga and
then over rapids between rocky walls, until it enters Lake Albert. Leaving the northern end of Lake Albert as
the Albert Nile, it flows through northern Uganda, and in Sudan becomes the Bahr al Jabal. In south central
Sudan, the river flows sluggishly through the vast, swampy As Sudd. This unnavigable barrier has historically
separated the Arab-dominated regions of the north from the black African regions of the south. At its junction
with the Ballr al Ghazal, which is fed by numerous tributaries, the river becomes the White Nile (Bahr al
Abyad). In the Sudanese capital, Khartoum, the White Nile is joined by the Blue Nile (Bahr al Azraq), which
flows about 1370 km (about 850 miles) from its source, Lake T’ana, in the Ethiopian highlands, where it is
known as the Abbai. Northeast of Khartoum, the Nile is joined by the ‘Atbarah, the last tributary to feed the
river, and then makes an S-shaped bend through the Nubian Desert. Downstream from Khartoum, the Nile
passes through six cataracts (waterfalls), five in Sudan and one in Egypt, near Aswan. Separating into the
Rosetta and Damietta branches north of the Egyptian capital, Cairo, the Nile enters the Mediterranean Sea
through a 250 km (160 miles) wide delta. The landscape along the river varies from rain forests and mountains
in the south to savannas and swamps in southern Sudan to barren deserts in the north. Fish found in the Nile
include the Nile perch and tilapia. Among wildlife, hippopotamuses are common in the upper Nile, while
crocodiles are found throughout the river’s length. (Fegley, 2004).
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Social cleavages, which have caused a lot of turmoil since 1959, have superseded the high
level of cultural integration and informal economic transactions in the Great Lakes region
(Ntalaja, 2002: 216).

The international conference on the Great Lakes region has enlarged the geopolitical
conception of this region. Eleven countries are involved in the international conference on
the Great Lakes region. These are: the Democratic Republic of Congo, Rwanda, Burundi,
Uganda, Kenya, Tanzania, Sudan, Zambia, Central African Republic, Republic of Congo and
Angola. The reason here is that not only do these countries also have lakes, but the conflicts
started in core Great Lakes countries such as the DRC, Rwanda, Burundi and Uganda have
created instability in neighbouring countries. As shown in the following OCHA map, the
DRC itself has 9 neighbouring countries.

This research is limited to three countries of the Great Lakes region, namely the DRC,
Rwanda and Burundi. They are the French-speaking countries in the region, and had at one

time been colonised by the Belgian kingdom. Ntalaja specifies that:

from 1898, until Germany'’s defeat in the First World War, the two territories formed
part of East Africa, which also included the mainland portion of present-day
Tanzania. Having occupied Rwanda and Burundi in 1916, Belgium formally took
over their administration as a mandatory power under the League of Nations
mandates system in 1921, and remained as the administrative authority under the
United Nations trusteeship system from 1945 to 1962. Although Belgium had to
submit annual reports on its administration of the trust territory to the United Nations
and deal with periodic inspections from the UN Trusteeship Council, the territory
was already administratively annexed to the Belgian Congo in 1925. Thus, from then
on until Congolese independence in 1960, Belgium governed the three territorial
units as a single colonial entity known as le Congo Belge et Ruanda Urundi, with
single army, the Force Publique, and single governor-general in Kinshasa.

These are the countries in which the long and latent Third World War has become more
visible since 1998. The OCHA map below suggests the humanitarian consequences of this
international and economic war, based mainly on the natural resources in the DRC, through
Rwanda, Uganda, Burundi etc, in terms of refugees and internally displaced persons in the

Great Lakes region.
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2.2.1.6.2 Environmental Issues and Conflicts in the Great Lakes Region

Zimmerman (2004) defines the environment as “all of the external factors affecting an
organism. These factors may be other living organisms (biotic factors) or nonliving variables
(abiotic factors), such as temperature, rainfall, day length, wind, and ocean currents.” These
organisms interact with biotic and abiotic factors and form what is called an “ecosystem.”
Humans are just a small part of nature, out of about 1 million 750 thousand species known by
scientists all over the world (UNEP: 1). Some scientists say that the number of species living
on earth can be estimated at around 100 billion (Zimmerman, 2004). The lives of humankind
and other creatures on this planet depend on the environment. In this context, the interactions
between humans and ecosystems (natural settings such as earth, sea, rivers, forests etc and
their interactions with living and non-living creatures that are found in these natural settings)

determine the life of mankind on earth. More than other creatures, humans have the biggest
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impact on their surroundings. For example, humans seriously affect the environment by
logging wood, polluting and extracting too much water from rivers, killing animals out of
need or greed, polluting the air and contaminating the soil. If people disregard their
environment by using fuel excessively and burning litter, wood and other materials, they will
cause a greenhouse effect in the atmosphere. With regard to the environmental context of
Kenya, UNEP explains the greenhouse effect in terms of the “increase in the temperature” on
earth each year. This increase in the temperature in turn creates climate change, which
Kenya, for example, is already experiencing with more and more abnormal weather
conditions, storms, floods and drought (UNEP). In the end, the altered climatic patterns
change the way in which animals and plants are distributed in different ecosystems. The
problems of the environment are numerous. Zimmerman (2004) says that: “Human
population growth is at the root of virtually all of the environmental problems. The growth
rate of the world’s population has showed that slightly, since the 1990s, the world’s
population increases by about 77 millions human beings each year.” When Blondel (1998:
19-20), under the aegis of UNESCO, speaks about the challenges of the twenty-first century
which education has to face, he points out the danger of the environmental issue of human
population growth in these terms:

Viewing the world from a purely quantitative standpoint, we can see that two forms of
growth are coming together to condemn a part of humanity to starvation or to
extreme poverty. These are, first, population growth in the poorer countries and,
second, the growth of productivity, contributing to unemployment in the industrialized
countries. In both cases, science and technology appear to have worsened, not
improved, the situation. By increasing the population in some places and taking away
jobs in others, they are forcing individuals and nations to fight for a place in the sun
and to compete in social dumping and trade wars.

In the Great Lakes region, the environmental context of Rwanda and Burundi is known to be
very poor, in comparison to that of the DRC, their neighbouring country. In explaining the
Rwandan environment, and especially Rwandan lands, Fegley (2004) speaks of a small East
African country with highlands, dense vegetation and rugged terrain that causes hamper
farming, a country burdened with a dense population that taxes the available resources. As he

continues to describe Rwanda, Fegley (2004) says that:
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Rwanda is one of the smallest and most densely populated countries in Africa, and its
land is intensively farmed. About 92 percent (1990) of the Rwandan workforce is
involved in agriculture. Soil exhaustion and overgrazing are leading to
desertification throughout the country [...] Most of Rwanda’s inhabitants are
subsistence farmers who can produce scarcely enough crops to feed their families.

The following Encarta image can help one to see how Rwanda is a country with highlands

and hamper farming, while the density of its population is very high.

Source: Encarta (2004). Rwanda

Burundi is also a small country, geographically situated next to the DRC. The
environmental context of Burundi is poor, while its population density is high. Fegley (2004)
notes that:

Poor land management has damaged the country’s environment. Overgrazing and the
expansion of agriculture into marginal lands have contributed to severe soil erosion.
Most of the country’s once extensive forests have been cleared for pastureland and
farmland, and human settlements are encroaching upon the habitats of Burundi’s
wildlife [...] The main rivers are the Ruzizi, Malagarasi, and Ruvuvu, none of which
are navigable. Dominating the South and West of the country, Lake Tanganyika is
shared by Burundi, the DRCongo, and Tanzania. In the Northeast Lake Cohoha and
Lake Rugwero straddle the border with Rwanda.

Contrary to Rwanda and Burundi, the DRC is known to have biodiversity that is among

the highest in Africa, because of the vast extent of the country’s biologically rich forests. In
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comparison with Rwanda and Burundi, the DRC is very vast and rich in natural resources,
with abundant rainfall throughout the year and vast, fertile lands, but has less density than
Rwanda and Burundi, its direct neighbours. This environmental context may explain the clear
appetite of Rwanda, Burundi, Uganda etc, for the Congolese environment in general, and
especially for its natural resources. The following statistical figures on human growth in
these countries (DRC, Rwanda and Burundi) of the Great Lakes region may explain the

temptation for Rwanda to fight against the DRC for natural resources and land.

Population density

Category : select a statistical category persons per sq km

Population -

Statistic : select a skakistic

Population 320
Population density 300 B
Annual population growth rate 2a0 -
Paopulation living in cities and towns 260 -
Annual birth rate 240 -
Annual death rate 220 - -
Population living below poverty line 200 - -
w H
e .
Country : select a country 140 I C
120
. Rwanda - - - -
. Burundi - a0 = =
&0
. Democratic Republic of the Cong |- 40 - -
20 - - —
add a Count
a Counkry - . - - -

Source: Encarta (2004). Comparison of Population Density by Sq Km Between the DRC, Rwanda and

Burundi.
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Source: Encarta (2004). Comparison of Population Between the DRC, Rwanda and Burundi.

This situation of high density in Rwanda and Burundi may explain the reason for their
existing appetite for the Congolese large, rich and fertile environment, which in turn fuels
conflict in the Great Lakes Region. The UN experts on the plunder of natural resources in the
DRC have accused Rwanda, Burundi, Uganda and their partners in Africa and in the world of
plundering the natural resources in the DRC. Between 2000 and 2006, the UN General
Secretary transferred more than four UN experts’ reports to the UN Security Council for
perusal and concrete action (see chap. 4, p. 506). These were reports on the looting of natural
resources in the DRC. They confirmed what Prof. Mwesiga L. Baregu says: “Contrary to
what should be expected resource endowment in the DRC has turned out to be a bane rather
than a boon...” (see chap.1, p.18).

This research has confirmed the international character of the plunder of natural
resources in the DRC. If the population in Rwanda continues to grow, and if Congolese do
not find a peaceful solution for accepting Rwandans in their country, there is a danger of

trade wars in the world, as predicted by Blondel (see p.127).
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It is the contention of this study that the teaching of two-fold love could help the Congolese
in terms of what to do to ensure peaceful dialogue and peace in their region. Furthermore, the
teaching of twofold love could help all capitalists at national, regional and international
levels to at least rethink humanity and change their attitudes towards Congolese people, in
order to establish a culture of tolerance and forgiveness that should characterise a culture of
peace in the Great Lakes region. In the following section, this study will identify Congo,

Rwanda, Burundi and their needs for twofold love as a means to achieve a culture of peace.

2.2.1.6.3 The Democratic Republic of Congo

Can teaching twofold love contribute to a culture of peace in the Great Lakes region?
The answer to this question needs a thorough investigation of historical facts in the Great
Lakes region, and especially in the political, economic, sociological and ecclesiastical
contexts. These historical facts, which explain the origins of conflicts in the Great Lakes
region, will be able to determine whether or not there is a need for teaching twofold love in
the region.

According to Deere (1984: 274), to love the Lord means “to choose Him for an intimate
relationship and to obey His commands”. This command to love Him is often given in
Deuteronomy (6:5; 7: 9; 10:12; 11: 1, 13, 22; 13: 3; 19: 9; 30: 6, 16, 20). Loving Him was to
be wholehearted and was to pervade every aspect of an Israelite’s being, life and strength (if
one has to love God, as explained above, one has then to love one’s neighbour as oneself). As
already mentioned in chapter 1, it is necessary here to remember that the word ‘culture’ in
this study should be understood in terms of Sir Edward Tylor Sir Edward Tylor (as cited by
Shorter, 1988: 4), He defined culture as “A complex whole which includes knowledge,
belief, art, moral, law, customs, and any other capabilities and habits acquired by man as
member of society.” In the same way, the United Nations Educational, Scientific and
Cultural Organization paraphrases Tylor’s definition (1871) in terms of “A related whole of
more or less formalized ways of thinking, feeling and acting which, learnt and shared by a
number of people, serve, both objectively and symbolically, to make of those people a
special, distinct collectivity” (see chap.1 of this study, page 21).

With regard to what is meant by peace, Ryken; Wilhoit; and Longman (1998: 700)
assert that
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For the ancient Greeks and Romans, peace was more important in theory than in
practice. They deified the concept in the goddess Pax or Eirene. She was a youthful
female, holding in her left arm a horn of plenty, a cornucopia, and in her right hand
an olive branch or the wealthy infant Plutus. She was one of the Horae, a goddess
with power to make things grow, personifying the seasons. By contrast, in the Bible
peace is a key characteristic of God and a prominent concept. As in its ancient
counterparts, the Bible’s prominent meaning of peace is political. But the political
meanings of peace are associated with emotional and physical meanings and
numerous images from the military, agriculture and home. The Hebrew shalem (from
which comes the familiar Hebrew noun shalom) literally refers to being uninjured,
safe and sound, or whole. The Greek eireneuo refers mainly to being in political
peace.

It is clear that the word ‘peace’ shalom in the Bible is political, physical, material,

emotional and spiritual. This is the meaning adopted in this study. This section deals

specifically with the Democratic Republic of Congo.

2.2.1.6.3.1 Political Context

Politics in what is actually called “the Democratic Republic of Congo” has been
something in the hands of the military and missionaries of all kinds. Politically speaking, in
terms of the history of Congo, two schools of thought make their different contributions. One
tries to condemn Westerners for everything they did (scramble for Africa, colonialism,
evangelism and partial involvement in present conflicts in the Great Lakes region), while the
other school tries to create a balance between positive and negative historical facts. In any
case, this study is of the view that “hegemony,” “divide and rule,” “predation,” modernism”
and “killings” are the five characteristics of the political history of the actual Democratic
Republic of Congo, since the Leopoldian greediness.

As far as military leadership is concerned, the first military person who influenced the
history of Congo was Diego Cao,* also known as Diogo Cam (Encarta, 2004) or Diego Cam,
according to Stanley (1885:1).

*Cam, Diogo or Cao, Diogo (15th century), Portuguese navigator and explorer. During voyages made between
1482 and 1484 and again in 1485 and 1486, he discovered the mouth of the Congo River and was the first
European to explore the western coast of Africa as far south as Cape Cross, near what is now Walvis Bay, in
southwestern Africa. He marked the territories he discovered by erecting four pillars inscribed with the
Portuguese royal arms, three of which have since been transferred to museums. In recognition of his services,
John II of Portugal made Cam a noble in 1484, promoted him to the rank of cavalier, and granted him an
annuity ( Encarta, 2004).
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In 1482, Diego Cam “arrives at the mouth of the Congo River and mistakes the latter’s local
name of Nzadi “river” for “Zaire” (Ntalaja, 2002: 265). Stanley (1841-1904), an Anglo-
American journalist, talks of “Diego Cao, or Cam, a Portuguese naval officer and gentleman
of the household to Dom Jodo II, King of Portugal” (Stanley, 1885: 1). When Diego Cam
arrived at the mouth of the Congo, he annexed the Congo kingdom to Portugal. The Congo
kingdom started the commerce of slaves on behalf of Portugal. It is important to note that
Portugal used Congolese people in the business of selling human beings from Congo.

The arguments in the first school of thought start with a description of the hegemonic
feelings of great powers of the time, such as England, America, French and German etc.
Hegemony means “control by one country, organization, etc. over other countries, etc. within
a particular group” (Oxford Advanced Learner’s Dictionary, 2005, s.v. ‘hegemony’). Diego
Cam, the Portugese naval officer, only wanted his country, the kingdom of Portugal, to have
control of the Congo kingdom, and Congolese people, together with other Africans, to be
sold in Europe and America etc.

The second important military man who greatly influenced politics, economy and
culture (civilisation) in the history of Congo and Central Africa, and even Africa as a whole,

was Sir Henry Morton Stanley (see the Encarta photo below).

e
nicarta Encyclopedia, THE BETTMAMNN ARCHIVE

Source: Encarta (2004)
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Stanley (1841-1904) was an Anglo-American military man, journalist and explorer. In
Europe, he was chiefly known for opening up Central Africa to exploration and
commercialisation by European powers, and for locating Dr David Livingstone, a Scottish
missionary and explorer, in East Africa. His military background before going to the Congo
is interesting. In 1861, when the American Civil war broke out, Stanley joined the
Confederate Army and, in 1862, was captured at the battle of Shiloh. As he agreed to join a
federal artillery regiment, Union forces released him, but soon discharged him after he
contracted dysentery (Wright, 2004).

What did happen after Stanley’s recovery from dysentery? Stanley remained a man who
sailed with different armies. He “sailed with the US Navy and on merchant ships before
returning to the United States, where he traveled to the Rocky Mountains and took up
descriptive writing”. (Wright, 2004). In 1866, he was a correspondent for the Missouri
Democrat, and travelled with the US Cavalry on campaigns against Native Americans in
Missouri and Kansas. In 1867, Stanley got a job with the New York Herald, and accompanied
a British military campaign against Ethiopian Emperor Theodore II. In 1868, Stanley was
the first to relay news of the fall of Magdala, Theodore’s capital, in Ethiopia (Wright, 2004).
This was his first mission in Africa. Between 1869 and 1871, the Herald’s proprietor, James
Gordon Bennett, sent Stanley to report on the opening of the Suez Canal in Egypt, then to
Crimea, Persia and India. His final assignment during this period (1869-1871) was to attempt
to locate Livingstone, who had been out of touch for several years while he was exploring the
Lake region of Central Africa. In March 1871, Stanley started to look for Dr Livingstone. He
found him on November 10, 1871 in Ujiji, now known as Tanzania. (See the Encarta map
below). As a soldier, Stanley was known in the Great Lakes region for being a ruthless killer
of all opponents he met on his road. With regard to Stanley’s ruthless character, Wright
(2004) confirms this when he notes that “At the head of 2000 men, he set out eastward from

Zanzibar toward Livingstone’s suspected whereabouts in March 1871.



138

¥ &
adFin Carmp and Ass
h %

Source: Encarta (2004). *On November 10, 1871, the famous meeting shown here between Scottish explorer
David Livingstone and Anglo-American military, journalist and explorer, Henry M. Stanley, took place in
Ujiji, present-day Tanzania. Stanley was the leader of a search party sent to find Livingstone when he had not
been heard from for some time. Stanley is reported to have said, when he saw Livingstone, “Dr. Livingstone, 1
presume” (Wright, 2004).

On the way Stanley ruthlessly crushed all opposition from Africans, a practice that he
believed critical to his success but one which would taint his reputation”. The following
Encarta map* shows how Stanley travelled in search of Dr Livingstone for eight months,
from March to November 1871, and continued to Boma (DRC), which he reached in August
1877.
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Source: Encarta (2004). *This map shows how the Anglo-American soldier, explorer and journalist, Henry
Morton Stanley, led two major expeditions in East and Central Africa. In 1871, he found and resupplied the
famed Scottish explorer, David Livingstone, returning to the Indian Ocean coast the way he had come in 1872.
Then, between 1874 and 1877, Stanley successfully crossed the African continent from east to west, his party
suffering great hardships along the way.

In 1873, the Herald sent Stanley to report on the British campaign against the Ashanti
Kingdom in the Gold Coast (Ghana). In his book, written in 1874 and entitled: “Two British
Campaigns”, he wrote about this Ghana episode and his earlier Ethiopian experiences in
Coomassie and Magdala (Wright, 2004).

From October 1874 to August 1877, two newspapers, namely the New York Herald and
London Daily Telegraph shared the cost of Stanley’s next venture, which was intended to
answer geographical questions concerning Central Africa which remained to be answered
after Livingstone’s death in 1873. Wright (2004) asserts that this expedition (October 1874-
August 1877) was one of the most difficult ever undertaken by a European explorer in
Africa. However, this was a mission that significantly advanced European understanding of
the continent. Stanley left Zanzibar with a party of 359, and slowly travelled to Lake
Victoria. On the west side of Lake Victoria, he visited Kabaka (King) Mutesa of Buganda, a
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worthwhile experience that later prompted Stanley to summon missionaries to bring
Christianity to the kingdom. Stanley then circumnavigated the lake, and was involved in
several skirmishes with the inhabitants of the lakeshore. “In these encounters, Stanley again
employed brutal methods of dealing with African resistance. In one such incident, Stanley
responded to the defiance of a small island’s inhabitants with modern firepower, killing
dozens and wounding many more”. Stanley then went south, circumnavigated Lake
Tanganyika, and headed west to the Lualaba River, a headstream of the Congo River which
Livingstone had located. Stanley led his party down the length of the Lualaba and Congo
rivers to the Atlantic Ocean (nearly 3000 km or about 2000 miles), through equatorial forests
and along uncharted waters. This mission was very painful, as the expeditioners suffered
from disease, desertion, drowning and even attacks by Africans, including an ambush by
thousands of cannibals. Of the 359 people who started the journey with Stanley, only 108
reached the Atlantic. In 1878, Stanley wrote about this adventure in a book entitled:
“Through the Dark Continent”. This book, according to Wright (2004):

answered many of the major questions in European minds about Central African
geography, including the size and drainage of Lakes Victoria and Tanganyika. The
trip also revealed the existence of a navigable waterway, the Congo, reaching into a
region of Central Africa that held commercial potential. This was information not lost
on Belgian king Leopold II, who was eager to tap Africa’s wealth.
This book became an international bestseller. Wesseling (1996: 73) says that “In it Stanley
extolled the great promise of Congo, which he says was more fertile than the Mississipi
valley, and spoke of ‘a new India’, highly suited to trade and colonization.”

Since the 16™ century, Europeans had had monstrous images of Africa. The image of
Africa in Europe was based on the imagination of novelists who had never been to Africa and
on exaggerations in the writings of Portuguese and other European explorers of Africa.
According to these writings and images of Africa, all bad things symbolised the Dark
Continent, a continent characterised by fierce animals and naked men and women (Randles,
1959). Africans and Brazilians were presented as primitive people without religion, law,
alphabet and knowledge of money (Randles, 1959:13). In this context, Europeans were
discouraged from going to such a place for any kind of business. Stanley was even charged
with being quixotic, which means someone who imagines non-practical or impossible things.

This is why Stanley had to convince Europeans about the economic benefit that the Congo
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River could offer to Europeans traders. Stanley (1885a: v) said: “I do not quarrel with the
phrases, but I certainly deprecate the uses to which they were applied. The charge of
quixotism, being directed against my mission, deterred many noble men in Manchester® from
studying the question of new markets, and deepened unjustly their prejudices against Africa
and African projects.” In the Daily Telegraph, published on November 12, 1877, Stanley
(1885: vi) talks about the Congo River, where he seeks to convince Europeans about the
importance of the River for Western politics and trade:

1 feel convinced that the question of this mighty water-way will become a political one
in time. As yet, however, no European power seems to have put forth the right of
control. Portugal claims it because she discovered its mouth; but the great Powers —
England, America, and France- refuse to recognise her right. If it were not that I fear
to damp any interest you may have in Africa, or in this magnificent stream, by the
length of my letters, could show you very strong reasons why it would be a politic
deed to settle this momentous question immediately. I could prove to you that the
power possessing the Congo, despite the cataracts would absorb to itself the trade of
the whole of the enormous basin behind. This river is and will be the grand highway
of commerce to West Central Africa.

The motives of Stanley for the scramble for Africa by great European powers are clearly
revealed by him when he says: “I now commit my work to the public, in the hope that it will
effect a happy change for Africa, and give a greater impetus to the true civilizing influences
which are seen in the advancement of commerce and in the vitality of Christian missions”

(Stanley, 1885a: xv).

*Manchester (England), a city in northwestern England, administrative centre of the metropolitan county of
Greater Manchester, on the Irwell, Medlock, Irk and Tib rivers. Manchester is a major industrial centre and has
long been known as the leading cotton textile manufacturing city in Britain. It is also an important English port,
connected by the Manchester Ship Canal (completed in 1894) to Eastham on the Mersey River and accessible to
oceangoing vessels. The city's diversified manufactures include paper products, pharmaceuticals, electrical and
aircraft equipment, computers, electronic equipment, and food products. Manchester lies near a coal-mining
region. The Roman outpost of Mancunium was established here in the 1st century. The medieval town was
probably founded in the 10th century. Manchester was chartered in 1301, at which time it was developing an
active wool industry. It was connected by railroad with the seaport of Liverpool in 1830. Manchester was the
scene of the Peterloo Massacre (August 1819), in which a group of people petitioning for repeal of the Corn
Laws and for parliamentary reform were killed by city authorities in Saint Peter's Field. Throughout the 19th
century, the citizens of Manchester were notably active in the liberal-reform movement in politics and in the
development of facilities for public education. The city also became a publishing centre; the esteemed daily
newspaper, the Guardian, was founded here in 1821 as the Manchester Guardian. Declining textile production
since the mid-19th century has been partially offset by the introduction of new industries. The city suffered
damage from German bombing during World War II (1939-1945) but has since undergone extensive urban
rebuilding. Population 439,500 (2000) (Encarta, 2004).
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According to this summary by Sir Henry Morton Stanley, “commerce and Christian
missions” can go together for a greater impetus to the true civilising influences and all these
aiming at a happy change for Africa. Wright (2004) says: “Stanley was among the most
accomplished and most noted European explorers of Africa. His work played an important
part in bringing about the Scramble for Africa, the frenzied seizing of African territory by
European powers in the late 19th and early 20th centuries”.

The message from Stanley was well understood by another very important soldier, King
Leopold II of Belgium, who became in 1885 the recognised founder and first leader of the
modern Congo State called “the Congo Free State”. Why did King Leopold II of Belgium
originally name Louis Philippe Marie Victor as the official founder of the “Congo Free
State” in 18857 In 1876, Leopold II convened the Brussels Geographical International
Conference. Wesseling (1996: 85) notes that in 1875, when Leopold II started to hatch his
African plan, explorers of Africa were still in the bush. Stanley’s journey from Zanzibar to
Boma between 1874 and 1877 was still going on. Cameron went again to Africa in

November 1875. The same month Brazza sailed for Africa, and was not to return until three

years later in Gabon.

King Leopold II

Source: A photo from Wesselling (1996: 78). King Leopold II (1835-1909)
of Belgium (1865-1909)
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However, the news of these travels did filter through to Europe. With regard to King Leopold
II, who had a long beard, Ntalalja (2002:15) says: “the bearded monarch followed with great
interest the travels and adventures of missionaries and people sent out on reconnaissance
missions in the various areas of the continent”. There was in August 1875, for example, a
Congress of the French Geographical Society from where Leopold II received detailed
information on the exploration of Africa. On September 12, 1876, King Leopold II convened,
in his palace in Belgium, an international, humanitarian and scientific assembly that was to
become known as the Brussels Geographical Conference. The official objectives were of a
scientific nature, humanitarian in terms of the struggle against slave trade in Africa, and
international in terms of avoiding rivalry (Weisseling, 1996: 86). The members of this
conference were mostly geographers from Russia, Australia, Italy, Germany, France, Great
Britain and Belgium. The King invited, from Belgium, his faithful collaborators,
Lambermont and Banning. Professor Ntalaja (2002: 15) reveals the non-official objectives
of Leopold II’s convened Geographical Conference of September 12, 1876 as follows:

Aspiring to become a modern-day pharaoh, King Leopold began his African venture
in September 1876, with the Brussels International Geographical Conference.
Convened by the King, the Conference established an association of business
entrepreneurs, geographers and physicians whose declared objectives were to learn
more about Africa and to fight against the slave trade[...]He used his cunning and
great diplomatic skills in disguising his colonial enterprise as humanitarian venture
for scientific research and economic development in Central Africa.

The Brussels Geographical Conference decided to directly create the “Association
Internationale Africaine” or, in English, the “International African Association”, led formally
by King Leopold II. The official objectives of the Association were to better understand
Central Africa, and to combat slave trade. Kankwenda (2005: 19) says that the real motives
of this association are well revealed in the nature of its members and their actions in the
remote future. The members were businessmen who, along with King Leopold II of Belgium,
invested their personal money. The members were also physicians, geographers and
explorers, whose main mission was to identify the natural resources in Central Africa and to
extend Leopold’s influence in terms of the exploitation of these natural resources. In this
context, the other struggle of the association was to get recognition from the great powers at

the time.
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On November 25, 1878, two years after the creation of the “Association Internationale
Africaine” (the International African Conference), and having “lured Stanley to his side”,
according to Ntalaja (2002:15), King Leopold II founded a “financial syndicate whose name
sounded like a research group”. The name in French was the “Comité d’études du Haut
Congo” or in English the “Committee for the Study of Upper Congo”. Ntalaja (2002: 266)
says that, in 1878, King Leopold II took advantage of Britain’s lack of interest in the Congo.
He set up this “Comité d’études du Haut Congo (CEHC)” with banker Léon Lambert, British
shipping magnate, William Mackinson and others, for a feasibility study on colonising the
Congo basin. This Committee for the Study of Upper Congo became the AIC, “Association
International du Congo” (International Association of Congo) in 1889, when King Leopold II
sent Stanley to the Congo. This was an international organisation with its own flag - a blue
standard with a single gold star in the middle, according to Ntalaja. The mission of Leopold
IT in Congo was well known, as he said to the Belgians : “Nous devons étre a la fois prudents,
habiles et prompts a agir...[afin de] nous procurer une part de ce magnifique gateau
africain’ . This means “We must be carful, skillful and ready to act...[to] get us a slice of this
magnificent African cake”(Wesselling, 1996: 71).

Wright (2004) notes that after Stanley’s mission of 1874-1877 in Central Africa,
Leopold II offered him employment as soon as he reached Europe, but Stanley needed to rest
and preferred to work for the interests of Britain. When Stanley found the British to be less
interested in developing and colonising the Congo Basin in Central Africa, he returned to the
Congo under Leopold’s sponsorship in 1879. For the next five years, Stanley worked hard to
open the lower Congo to commerce. He constructed a road from the lower river to Stanley
Pool (Pool Malebo, Kinshasa), where the river became navigable. This work earned him the
African nickname “Bula Matari” or “breaker of rocks,” an epithet that also aptly reflected his
ruthless tendencies, according to Wright (2004). Stanley explained his nickname of Bula
Matari as follows:

Gangs of men with crowbars and sledge-hammers were engaged in prising the larger
boulders over the precipitous steep to the depths below, and pulverising others for
road beds, which should be presently covered with a few inches of clays soil. It is for
this work of pulverisation of rok that the Vivi chiefs, wonderingly looking on while I
taught my men how to wield a sledge-hammer effectively, bestowed on me the title of
Bula Matari-Breaker of Rocks-with which, from the sea to Stanley Falls, all natives of
the Congo are now so familiar. It is merely a distinctive title, having no privileges to
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boast of, but the friend or “son” or “brother” of Bula Matari will not be unkindly
treated by the Bakongo, Bateké, or By-yanzi, and that is something surely.

Stanley established treaties with local leaders, recognising the authority of the
International Association of the Congo, a supposedly philanthropic organisation which
Leopold had founded and headed. In the process, Stanley found himself competing in treaty
gatherings with the French explorer, Pierre Savorgnan de Brazza, who was staking French
claims in the region. This competition helped to bring about the Berlin West Africa
Conference (November 15, 1884 - February 26, 1885), at which major colonial powers met
to sort out competing claims in Africa. Because of Stanley’s efforts, Leopold obtained rights
to what was called the Congo Free State, which occupied most of the Congo Basin. Ntalaja
(2002: 266) notes that even before the Berlin Conference, America was the first nation in the
world to recognise the Leopold II claims to the Congo on April 22, 1882. The Berlin West
African Conference, according to Ntalaja (2002:17), was “convened to discuss the freedom
of navigation and commerce in the Congo Basin, with the AIC interests being represented by
the Belgian delegation”. Ntalaja (2002:266) describes how much easier it was for Leopold II
to obtain the confirmation of all rights to his “Congo Free State” at the Berlin Conference on
February 26, 1885 as follows: “At the closing of ceremony of the Berlin Conference, German
Chancellor Otto Von Bismark reads a letter from the AIC informing the conference of its
recognition as a sovereign state by the major powers, and the delegates respond with standing
ovation and wild applause". In 1885, Stanley wrote about his work for Leopold II in two
volumes entitled “The Congo and the Founding of Its Free State”. However, from Leopold
Il’s declarations to the Belgians and, as already mentioned earlier in this study, the real
mission of Leopold II and the Belgians in Congo was to be careful, skillful and ready to
act... [to get] for the King and Belgians the slice of Congo, the magnificent African cake
(Wesselling, 1996: 71), which they did cruelly ( Ntalaja, 2002: 20-26).

What kind of person was King Leopold II of Belgium before becoming the founder of
the Congo Free State? First of all, the thoughts and mission of Leopold II in terms of Congo
could be correctly captured in his speeches to the Belgians, as mentioned in the previous
paragraph. It was for the King and Belgians a question of being absolutely careful, skillful
and ready to act, in order to get for the King and his compatriate Belgians a slice of this

magnificent African cake (Wesselling, 1996:71). Wesseling (1996:78) notes that on February
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17, 1860, Leopold IT* delivered his first great speech to the Belgian senate, in which he
encouraged overseas trade and exports. The King of the Belgians concluded his speech
“with a veiled but unmistakable plea for colonial expansion”. This is a military man who is
speaking. The following passage provides a behavioural description of King Leopold II

(Wesseling, (1996: 77):

The second King of Belgians had different ideas, however. Leopold II (1835-1909) was a
strange character. To begin with, he was a man of gargantuan proportions. He was big and
had big ideas, albeit he often acted in petty ways. He was tall and sturdily built, with a
flowing beard and far too large a nose, of which his mother spoke slightingly. The love she
bore him was not very great, but considerable by comparison with that of his father, whom
he was not allowed to see without a formal request for an audience. Not surprisingly, then,
Leopold lavished his own overflowing affections on persons outside his marriage and family
circle. His appetite was as insatiable in bed as it was at the table - and as indiscriminate. The
precise number of his mistresses was unknown, but only too well known were his countless
visits to brothels, where his predilection for minors caused a scandal even in a world
renowned for its tolerance of royal excesses. For Leopold this turned out to be a special
advantage: his reputation was so scandalous as to disguise the fact that his many visits to the
capitals of Europe had objectives beyond the untiring search for new sensations in bed or at
the table.

How then did the King of Belgians lead his Congo Free State? In other words, what did
his leadership look like compared to the ideals of twofold love and a culture of peace,
democracy and human rights of the people at the grassroot level? Duignan and Gann (1979:
xiii) say that “the Free State was the personal creation of King Leopold II, who initiated an
empire under the guise of international humanitarianism. Leopoldine colonialism came to be

accounted as one of the worst in modern African history”.

*Leopold II (1835-1909), king of Belgium (1865-1909). The son of King Leopold I, he was born in Brussels
and was originally named Louis Philippe Marie Victor. At an early age, he entered the Belgian army, and in
1853 he married Maria Henrietta, daughter of Joseph, archduke of Austria. In 1876, Leopold organised an
international association to develop Central Africa, and he financed the expedition to the Congo River led by
the British-American explorer Sir Henry Morton Stanley from 1879 to 1884. At the Berlin West Africa
Conference of 1884 and 1885, Leopold was recognised as the sovereign of the Congo Free State, annexed to
Belgium as the Belgian Congo in 1908, and now the Democratic Republic of the Congo (DRC, formerly Zaire).
Leopold incurred widespread criticism for his exploitation of the people and natural resources of Congo and,
because of international protests, he was forced to institute modest reforms. He was succeeded by his nephew
Albert I.
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Ntalaja (2002: 20-26) summarises the leadership of King Leopold II in terms of a “Congo
holocaust” under the rule of the King. Many of the agents of the King were Italians and
Scandinavians (Danes, Norwegians and Swedes). The King and his agents used torture,
murder and other inhumane methods to compel the Congolese to abandon their way of life
and to produce or accomplish the requirements for a colonial state. In his mission of 1874-
1877, Stanley was accompanied through Africa, and especially in Congo, by Arabs from
Zanzibar, including Hamed bin Muhammed el- Murjebi, the great Swahili magnate who is
better known by his caravan name of Tippu Tip. There is evidence of collaboration,
according to Ntalaja, between the Congolese Free State, Stanley and King Leopold II, who
encouraged slave raids. The King collaborated with the Swahili Arabs, as they were
providing the CFS (Congo Free State) with free slaves as labourers and soldiers in exchange
for money. “Competition over the control of ivory, and not humanitarian impulse, pushed
Leopold to change his Arab policy from collaboration to confrontation” (Ntalaja, 2002: 21).
Then, between 1892 and 1894, the war against the Swahili Arabs, Ntalaja says, was just
economic and political, but was disguised as a Christian anti-slavery crusade. The royal
family and a few powerful trusts, including the “Société générale de Belgique” and the Baron
Empain banking group, controlled the economy of the CFS for the sake of the King. During
his tenure, the King achieved his wealth through the collection of rubber and ivory by forced
labour. There was a high demand for rubber in Europe at this time, due to the invention of the
pneumatic or inflatable rubber tyre by the Scottish veterinary surgeon, John B. Dunlop, in
1887-1888, and Edouard Michelin’s patent for a tyre in 1891. The rubber was in great
demand for the mass production of tyres for bicycles and motor vehicles.

Beginning in 1891, the Congolese were required by law to supply labour, ivory and
rubber. Those who could not meet the quotas required by Leopold’s agents were subject to
rape, arson, bodily mutilation and murder. The tusks of elephants were in demand in Europe
for the production of piano keys and other goods. As a result, according to Ntalaja (2002:
22), more than 10 million people died. According to Adam Hochschild (as quoted by Ntalaja,
2002: 22), “this death toll was caused by three interrelated causes: (1) murder; (2) starvation,
exhaustion, and exposure; and (3) disease. A fourth cause of population decline in areas
ravaged by the rubber campaign was a plummeting birth rate”. According to Ntalaja, this

demands reparation was along the same lines as Jews who had to be paid by German people
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for the Jewish historical holocaust. The Congo Free State “was a state where the inhabitants
were not citizens with democratic rights, but enslaved subjects of a sovereign they never saw.
During his 23-years tenure as the Congo’s King-sovereign, Leopold never put his feet on the
Congo soil. He ruled the country as an absentee landlord...” (Ntalaja, 2002: 23). This
plunder of the natural resources of Congo and its economy, based on predation by King
Leopold II, became an international scandal. In 1890, George Washington Williams, an
African-American historian and journalist, learnt about Leopold’s dictatorship during his
journey to Congo. He brought home the details of the King’s leadership in Congo, which he
characterised as “crimes against humanity”. Reverend William Henry Sheppard*, another
African-American, played a prominent role against King Leopold II through the international
human rights campaign. The campaign against the King continued until the world decided to
end Leopold’s “Congo Free State”. Merriam (1961: 8) asserts that:

A great deal has been written about the 23-year rule of King Leopold II. Belgian
sources hail it as an era of great progress which in some ways it undoubtedly was,
but at the same time it was also an era during which the Congo was painted by
outsiders as the worst possible example of brutality. Partly because of this, and partly
because of the willed action of the King Leopold II, the Free State was officially
transferred to Belgium as a colony on August 20, 1908; it remained a colony until
June 30, 1960.

On October 18, 1908, the rule policy for Congo as a Belgian colony was promulgated.

This was a description of the founding father of the Congo Free State, which later became the
Democratic Republic of Congo.

Two other military figures before the time of the Belgian Congo can be briefly
mentioned. The first one is Msiri, who came to the Congo with his Swahili Arab partners in
the 1840s and 1850s. Msiri was a Nyamwezi trader from Western Tanzania. Together with
his Swahili Arab partners from Zanzibar, they brought the East African long distance trade in

ivory and slaves to the interior of Central Africa.

*Rev. William Henry Sheppard was the 1% Presbyterian Missionary who opened the Ilebo Presbyterian Station
(in Western Kasai Province in the DRC) in 1891. His colleague was a white American, Rev. Samuel
Lapsley (Kasonga wa Kasonga).
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Ntalaja (2002: 15) says that “In the mid-1850s, a Nyamwezi trader by the name of Msiri
brought his caravan West of the Luapula River and settled in Katanga, where he founded the
state of Garenganze, with its capital in the Bunkeya. Being Bantu speakers, the settlers were
rapidly assimilated as a local ethnic group under the name of ‘Yeke’”. In addition to
introducing Islam and Kiswabhili to the Congo, these Swahili Arab traders sold thousands of
people into slavery in the Indian Ocean region, the Arab world and the Orient.

The second military figure who invaded the Congo and subjected a very large part of the
Eastern Congo was the magnate Swabhili-Arab, Mr Hamed ibn-Mohammed, better known as
Tippu-Tip (1837-1905). He sold Congolese to his fellow Swahili Arabs in the following
Maniema markets: Kasongo, Kbambare, Ngandu, Baraka and Kirundi (Mandjumba, 1985:1-
103). Captain Hinde (1897:8) notes that “Since Mr. Stanley in 1876 describes Tippu Tib as
‘fourty four years of age’, he was presumably born somewhere about the year 1832.”
Wesseling (1996: 74) points out that “Tippu-Tip’s lieutenants ransacked large parts of the
country in search of ivory and slaves while he presided over a veritable regime of terror”. He
went to the Congo when he was still very young, and founded his empire on the Lualaba.
Stanley met with Tippu-Tip at Nyangwe on the Lualaba in 1876 (Hinde, 1897:12). From
about 1870 to 1890, this man was the most powerful person in the Eastern Congo. While in
the Congo, he was answerable to the Sultan of Zanzibar. During the time of the Congo Free
State, he wanted the sovereignty of the Sultan of Zanzibar over Eastern Congo to be
recognised by the great powers, but he failed. Then he decided to side with King Leopold II.
From 1877 to 1892, Tippu-Tip ruled Eastern Congo on behalf of the King of the Congo Free
State. The father of Tippu-Tip was Arab, whereas his mother was Swabhili, according to
Wesseling (1996: 74). Hinde (1897:8) revealed some theories about the meaning of the name
“Tipu Tip”. On the one hand, this name means “the gatherer together of wealth”. On the
other hand, “according to some theories, the name originated in the frequent use he made of

his guns, which the natives described as sounding like ‘tip-u-tip-u-tip’”. Captain Hinde*

*Sidney Langford Hinde was chevalier of the Belgian Royal Lion order, honorary member of the Belgian
Society of Geography, medical officer of the interior for British East Africa and later, a captain in the Congo
Free State’s forces. He has written a 308 page book to show how he was involved in struggling against slavery
in the Congo on behalf of the Congo Free State.
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(1897: 21) witnessed the cooperation between the Congo Free State and Swahili Arabs as
follows:

Within the limits of the Congo Free State, as arranged by the Berlin Congress,
was a great district often marked Kasongo or Manyema in the map of Africa,
over which the Government of Congo Free State had no control, except through
Tippu-Tib, Raschid, and one or two other Arabs, who were appointed officials in
their own country by the Congo Free State Government. In this great district a
powerful Arab organization was established, which was in constant
communication with Zanzibar by the direct road through Ujiji, and by other
more roundabout routes.

Hegemony, divide and rule, predation, modernism, talismans and killings, mainly on
behalf of an economy based on predation, have characterised the political leadership of all
these military figures, from Stanley to Tippu-Tip and the founding father of the Congo Free
State. This has then formed a culture of “a good gun and violence” against weak people.
This culture of territorialism and violence observed in the scramble for Africa by these
military leaders was transferred to the Belgian Congo when the Congo became a Belgian
colony on August 20, 1908, and remains so even today. Many authors argue that during the
colonial times (August 20, 1908 - June 30, 1960), the Congo’s politics were just the
continuity of lessons learnt from the founding father of the Congo Free State, King Leopold
II. Tempels (1949:183), who was working in Katanga (DRC) as a Belgian Catholic father,
says that Belgian administration does not have a real sense of administration, since every
effort is purely directed towards the economic interests of the Belgians. Politics for the
welfare of the indigenous people of the Congo has degenerated. This inclination towards the
economic interests of the Belgians, Tempels continues, was already emphasised in the first
discourse at the beginning of the colonisation of the Congo. The purpose of the colony in the
Congo, Tempels concludes, was exploitation rather than administration or civilisation.
Kalanda (1967:43) asserts that the colonial policy towards clever Congolese who, despite
colonial power, were not among the meek, was to place them in opposition to each other by
using tribal feelings. Ntalaja (2002: 103-104) mentions the Luba-Lulua conflict in 1959 as
an example of the “divide and rule” policy of Belgian authorities. Before the Belgian Congo,

the Luba had been a powerful empire since the sixteenth century, but this empire that dealt

with commerce in Katanga:
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disintegrated between 1860 and 1891 due to the combined effect of outside

intervention in succession struggles and the encroachment on its central core and

client states by ivory and slave traders. These comprised three major groups. the

Swahili-Arab agents of Tippu Tip; the Yeke of Msiri’s Garenganze, and the

Ovimbundu traders from the Luso- African frontier in Angola (Ntalaja, 2002: 43).
It is unfortunate to realise that foreigners such as Tippu-Tip and Msiri had Congolese
partners such as Ngongu Lutete, Lumpungu and Mpiana Mutombo, who sold the Baluba for
slavery (Ntalaja, 2002:33). The “Luba”, “Lulua” and “Luntu ou bena Konji” are the three
subgroups of the Luba Kasai. They trace their common origin to the pre-colonial Luba
empire in Katanga. They have the same culture and speak the same language, Tshiluba
(Ntalaja, 2002: 102). From their Luba headland in Katanga, the Luba migrants between Lake
Tanganyika and the Kasai River spread their political culture in the seventeenth and
eighteenth centuries. Although the Luba who went to Kasai never created a strong Luba
unity, their different social groups remained attached to the genesis myth of having
originated from the Sanga Lubangu in Katanga (Ntalaja, 2002:102). “Baluba” in this context
means the three subgroups of Luba Kasai (Luba, Lulua and Konji) and the three subgroups of
Luba Katanga which are divided into three different royal lineages: Kabongo, Kasongo and
Mutombo Mukulu. Kanyoka and Songye are the Luba-related groups who emigrated to
Kasai from Katanga, together with the Luba Kasai. In terms of politics and numbers, the
most important group among all Luba-related groups is Songye, because they built town-
states (Ntalaja, 2002: 102). Together with the Luba people who came to Kasai, they are
called Kasaians. They left Katanga for Kasai before colonial rule. In order to show how the
Lulua and Luba people are one ethnic group and not two, a Belgian Catholic scholar, Father
A. Van Zandijcke (as cited by Ntalaja, 2002: 103) showed that up until 1870, “there was no
generic term to designate the people who are now called Lulua. All of their separate
groupings or chiefdoms groups used to identify themselves as Luba migrants from the
South”. Jan Vancina (as quoted by Ntalaja, 2002: 103) specifies that “the Cokwe gave the
name ‘Lulua’ to these groupings because of their settlements in the Lulua River valley.” The
Luba- Lulua conflict arose in the context of the colonial political economy.

How did the conflict begin? The Luba living in southeastern Kasai fled to Western
Kasai between 1880 and 1890, because of being decimated by the slave raids led by Cokwe

and Songye, who were the auxiliaries of Swahili Arab slavers. These raids were implemented
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under the leadership of chief Lumpungu. The Luba from southern Kasai went to Kananga
and Luebo for safety, and were welcomed as kith and kin by the Lulua people, who gave
them refuge and protection. As newcomers in the Lulua villages, they were more available
than the locals for recruitment to wage labour, as well as to attend churches (that came to
their rescue) and schools of missionaries. Colonial policies on land and labour resulted then
in a differentiation based on separate groups: settlers and locals. In order to distinguish
between the two groups, the settlers were called “Baluba” and the locals were called “Bena
Lulua” (Ntalaja, 2002: 103).

In their policy of divide and rule between 1925 and 1930, colonialists grouped the Luba
settlers into separate villages on the Lulua land. Ntalaja (2002:103) says that “to justify this
policy of divide and rule, the colonialists invented the stereotype of the Luba as ‘progressive’
and ‘hardworking’ in contrast to the Lulua and other groups, who were said to be
‘conservative’ and ‘lazy’. One colonial administrator even claimed that when it came to
farming, one Luba was as productive as seven Lulua”. Ntalaja (2002: 103) specifies that in
the previous 60 years, Belgians had enlisted Luba as their auxiliaries in all three sectors of
the colonial enterprise, which were: business, government and evangelisation. In the 1950s,
Belgians started to fear the Luba people, who began to criticise Belgians for whom they were
auxiliaries, accusing them of racism and discriminatory practices. Belgian authorities and the
Catholic church developed a counterweight to the Luba elite, by helping Lulua in the creation
of an exclusive ethnic association called ‘Lulua Fréres’, meaning ‘Lulua brothers’, “with the
double aim of improving the socio-economic position of the Lulua so they could ‘catch up
with the Baluba’ and promoting a Lulua counter-elite” (Ntalaja, 2002: 104). As Ntalaja
points out, this organisation finally reached a point of ethnic cleansing between 1959 and
1960.

How did this begin? The process of electoral politics in the Congo, which started in
1958, accelerated this ethnic cleavage. In 1959, a Luba clerk discovered a proposal written
by a Belgian provincial official that consisted of the resettlement of Luba farmers from
Lulua, the “economically booming center of the province back to their impoverished
homeland in southeastern Kasai” (Ntalaja, 2002: 104). In August 1959, Luba demonstrated
against this plan, and the Belgians banished Albert Kalonji, a Luba leader who was also an

agricultural engineer. Kalonji was banished to a remote penal colony in the Sankuru district.
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Lumumba, who was a number one national leader during the national and provincial
elections in 1959, did three things (Ntalaja, 2002: 1004). Firstly, he went to Kananga and
asked for the release of Kalonji, in spite of strained relations between them due to the split
within the party being engineered by his rivals in Kinshasa. * Secondly, Lumumba gave his
51 votes for seats in the Kasai provincial assembly to Bartelemi Mukenga, who was a Lulua,
and this was against 21 votes obtained by Kalonji in the same province. This second act of
Lumumba took place after the war between Luba and Lulua had started and was still in
progress. This Luba-Lulua war, which erupted on the night of October 11-12, 1959,
continued during the general elections of May 1960, and resulted in the mass killing of
Lubas. It was in this context of an ongoing war that Lumumba asked for the liberation of
Kalonji (Luba), and gave his votes to Bartelemie Mukenga (Lulua) during elections in the
Kasai province. Then, Luba condemned Lumumba who, being a national leader, came to
support one group (Lulua) that opposed Luba during this wartime. Thirdly, which the Luba
considered as a blow to the relations between Lumumba and themselves, was the fact that
Kalonji (Luba leader) was not given an “influential position” in the government that
Lumumba formed in 1960 (Ntalaja, 2002: 1004). Ntalaja (2002:104) notes that “Ironically,
Kalonji had rejected the agriculture portfolio in Lumumba’s cabinet, position that suited well
his abilities as an agricultural engineer, and one that he accepted four years later in
Tshombe’s cabinet.” Then there is room to wonder about what “influential position” Kalonji
and the Luba people wanted from Lumumba. All this turmoil was the aftermath of the policy
of “divide and rule” that was engineered by the Belgian authorities. It is important to note
that, in the end, this war was ended without UN intervention or that of other external people,
apart from mostly Luba and Lulua people themselves.

Finally, on August 8, 1960, Kalonji proclaimed from Lubumbashi the secession of the
South Kasai province. Although the ANC’s (Congolese National Army) killing in 1960 of
the Baluba in Southern Kasai, Kalonji enjoyed two years (1960-1962) of an autonomous
Southeastern Kasai state.

*October 1959: Adoula, Ileo and Ngalula caused a split in the MNC which resulted in the two wings of the

MNC, Lumumba and Kalonji. The split was caused by policy differences between the moderate leaders and
Lumumba. The moderate leaders accused Lumumba of communistic and dictatorial tendencies.
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Then, in 1962, according to governmental law, after Kalonji’s own armies ended the
secession, Southern Kasai became one of the 21 provinces of the Congo. Accusing Kalonji of
great political ambitions regarding the idea of repatriation from Western Kasai to
Southeastern Kasai, Ntalaja (2002: 105) says:

In Kasai, the Luba leaders had early rejected the idea of repatriation contained in
the Lake Munkamba accords of January 1960, which was endorsed by Luba
traditional rulers under the pressure of colonial officials. By 14 June 1960, these
same leaders were ready to put out an emotional call to the Luba scattered all over
the Congo to return to their South Kasai homeland. Anti-Luba violence all over
Kasai and in Katanga only reinforced this basically self-serving and opportunistic
drive by politicians seeking to make up for their own political failures.

With regard to the time of independence up until today, many intellectuals only see the
continuity of the thoughts and actions of the founding father of the Congo Free State,
Leopold II, and even more cruel in terms of hegemony, divide and rule, predation,
modernism, syncretism and mass killings. Very few things are done for the benefit of
ordinary people. The dictator Mobutu ruled the Congo from 1965, when he carried out his
second military coup, until May 16, 1997 (32 years), when he fled from the DRC. Even
before 1965, Mubutu was somehow already leading the country since his first military coup
on 14 September 1960, when he neutralised both President Kasavubu and Prime Minister
Lumumba. In describing Mobutu, Wrong (2000:3) says that “Joseph Désiré Mobutu, was a
cook’s son, but reinvented himself as Mobutu Sese Seko Kuku Ngbendu Wa Za Banga ‘the
all-powerful warrior who goes from conquest, leaving fire in his wake’”. Again speaking
about Mobutu, Wrong (2000:4) adds:

‘Big Man’ rule had been encapsulated in one timeless brand: leopardskin toque,
Buddy Holly glasses and the carved cane so imbued with presidential force mere
mortals, it was said, could never hope to lift it. He liked to be known as a Leopard,
and the face of a roaring big cat was printed on banknotes, ashtrays and official
letterheads. But to a population that has once hailed him as ‘Papa, he was now
known as ‘the dinosaur’, a tribute to how sclerotic his regime had become. Certainly,
on a continent of dinosaur leaders, of Biya and Bongo, Mugabe and Moi, he rated as
a Tyrannosaurus Rex of breed, setting an example not to be followed. No other
African autocrat had proved such a wily survivor. No other president had been
presented with a country of such potential, yet achieved so little. No other leader had
plundered his economy so effectively or lived the high life to such excess.
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The crisis of 1960-1961, which culminated in the cruel and savage assassination of
Emery Patrice Lumumba, in the context of a lack of forgiveness and twofold love in essence,
is considered by many as one of the events that continue to characterise Congo as a bloody
country, a home of violence up to the time that this study was undertaken in 2006. In order to
identify the political causes of mass killings in the Democratic Republic of Congo today, one
should master the sources of the Congolese political crisis of 1960-1961.

In 1962, the DEVIN-ADAIR Company in New York published the 310 page book
written by Miss Philippa Schuyler. This helpful and moving book is entitled “Who Killed the
Congo?” Schuyler, whose research was undertaken between 1960 and 1961 in the Congo,
provides an answer to her question as to “who killed the Congo” as follows: “Nine groups or
people caused the slow murder of the Congo: the ghost of Leopold II, deeply imbedded
Congolese tribal hatreds, the undisciplined Congolese mob, intriguing Belgian socialists,
American pressures, Russian plotting, Ghanaian conniving, Lumumba’s ambition and
instability, and the intervention of the United Nations” (Schuyler, 1962: 22).

The starting point of the 1960-1961 crises is the ideological split between radicals and
moderates. According to Ntalaja (2002: 96):

Of all the cleavages within the Congolese nationalist movement, the most important
historically was the ideological split between radicals and moderates. The radicals
were progressive nationalists who sought to create nationally oriented and mass-
based political parties, and saw independence as an opportunity for some changes
likely to benefit ordinary people economically and socially. In African and
international politics, they espoused the pan-African ideal of African unity and the
Bandung principle of positive neutralism’ or non-alignment. For them, a strong
central government in a unitary state was the most appropriate agency for fulfilling
these aims.

The members of the radical coalition in Congolese politics were: MNC (Movement National
Congolais or National Congolese Movement), Lumumba wing; PSA (Parti Solidaire Africain
or African Solidarity Parti), Kizenga wing, represented by Antoine Kizenga and Pierre
Mulele; Cerea (Centre de regroupement Africain or Center of African Rally), a party of
which Anicet Kashamura (in the Kivu) was the chairman and Balubakat (Baluba Katanga),
which was a Katanga cartel of unitarist parties led by Baluba Katanga, who made themselves

known by fighting against separatism and the secessionist movement of Conakat (Moise
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Tshombe). The principal leaders of Balubakat were: Jason Sendwe, Prosper Mwamba Ilunga,
Ildephonse Masengwe and Laurent Kabila (Ntalaja, 2002: 96).
Moderates were generally conservative, although they had different tendencies in terms
of unitarists and federalists (Ntalaja, 2002:97). The Congolese moderates were: Joseph Kasa-
Vubu, Moise Tshombe, Albert Kalonji, Joseph Ileo, Cyrille Adoula, Cléopas Kamitatu,
Victor Nendaka, Justin Bomboko, and Joseph Mobutu. With regard to these moderates,
Ntalaja (2002: 97) says:
Given their readiness to accept Western tutelage, they did enjoy a high level of
support from the Belgians and other Western governments and corporate circles. This
backing was clearly evident in the aborted attempt to make Kasa-Vubu head of
Government at independence; Western involvement in the Katanga secession, the UN
endorsement of Kasa-Vubu's illegal dismissal of Lumumba as prime minister, and the
US and Belgian roles in Lumumba’s assassination.

Politics based on hegemony, divide and rule, predation, modernism, fetishism and killings

lead Congolese politicians into tribal divisions, best expressed as so-called “political parties”.

In this split, Merriam (1960: 114) says that:

The multi-party system in the Congo presents a particularly confusing picture to
those accustomed to thinking in simpler political terms. As September 1, 1959,
DeBaker listed thirty one political parties in the Congo (66:153-57), but by January
11, 1960, this had grown to fifty-one (72: 265-80), and by May 20, 1960, Artigue
listed no fewer than 120 Congolese political organizations (58: 115-31).

Merriam (1960:114-115) then adds that “Another problem was the tribal organization of
political groupings. Almost every party formed in the Congo had its origin in a tribal group,
and since there are many tribes there were many parties as well.” Merriam (1960: 15-16)
explains the main four political tendencies that confused the Congolese. The first political
tendency was “separatism”, exemplified by the Abako, led by Kasa- Vubu. The original idea
of Abako was to divide Congo into completely independent and separate new states.
Federalism was the second tendency. However, in Congolese politics, political parties
changed from federalism to “separated states”. This is why Moise Tshombe declared the
independence of Katanga as a separated State (July 11, 1960), while Albert Kalonji did the
same with the Southeastern Kasai state (Aug. 8, 1960). The third tendency is the
centralisation of power for a united Congo. This was the motto of Emery Patrice Lumumba.

The fourth tendency was based on the principle of moderation expressed in the agreement
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between the representative of Congolese political parties and the Belgian governmental
declaration of January 13, 1959. This declaration, according to Merriam (1960:117),
“stressed the Belgo-Congolese community and outlined no specific timetable for
independence”. Being both so divided and hunted by Leopold II's ghost, Congolese
politicians killed the Congo by means of the 1960-1961 crisis. Hoskyns (1962:1-17)
summarises this critical moment as follows. There was good will from Belgian authorities to
pass on the power to the Congolese in a peaceful manner. For this peaceful purpose, on
January 20, 1960, the Belgian government convened a round-table conference with
Congolese political leaders in Brussels. The final resolutions of the conference were
approved on February 19, 1960. The resolutions had the date of independence fixed at June
30, 1960, and included a provision for collaboration between the Belgian General Governor
of the Congo and Congolese political leaders. Based on this spirit of peace, the “colonial
charter was modified on March 8, 1960, in order to allow executive power to be exercised
jointly by the Governor-General and the Executive College”. This executive college was
established on March 14, 1960. Based on the resolutions of the round-table conference, a
provisional law on the structure of power in the Congo was passed by the Belgian Chamber
on May 10, 1960, and signed by the King on May 19, 1960, after it was passed by the
Belgian Senate one day before its signature by the King. From May 11-25, there were then
national and provincial elections in the Congo (Hoskyns, 1962:1). On June 15, the Belgian
government modified the basic laws for provincial elections. The reason for this was that
Katanga leaders did not want to participate in these provincial elections. Instead, they wanted
amendments. On June 17, the Congolese Senate and Chamber met to prepare the next
meeting for election of their leaders in a few days’ time. The same day, King Baudouin
signed the basic law on public liberties in the Congo. Up to then, in terms of peace building,
things were fair. Then, on June 23, 1960, Lumumba as Prime Minister formed the
Government of National Unity. The Chamber, with 74 votes and 5 abstentions, approved this
government. Surprising, however, was the absence of 57 members of the Chamber. They
were from the Mouvement National Congolais (Congolese National Movement), Kalonji
wing, Conakat, Tshombe wing, Confédération des Associations du Katanga (Confederation
of Associations of Katanga), which was founded on October 25, 1958, and the Parti National

du Progres (National Party for Progress), Albert Delvaux wing. Albert Kalonji, the King of
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Baluba from Southeastern Kasai, and Moise Tshombe from Conakat in Katanga, were not in
this government (See Annex IX). It has already been explained above that Albert Kalonji, the
King of the Baluba in Eastern Kasai, who was an agricultural engineer, rejected the offer of
being nominated as Minister of Agriculture in Lumumba’s government. On June 24, 1960,
as everybody was looking forward to seeing independence in six days’ time, although there
was the absence of Tshombe and Kalonji in the first Congolese political structure, the Senate
approved Lumumba’s government by 60 votes to 12, with 8 abstentions. The Senate, on the
same day (June 24, 1960), by the joint vote of the two houses (the Senate and the Chamber),
elected Kasa-Vubu as the head of state by 159 votes to 43, over his rival candidate, Mr
Bolikango. But what was happening in Katanga at this time, one day before the day of
independence? In effect, on June 29, 1969, the Belgian administration in Katanga forestalled
an effort by the provincial government to declare the total independence of Katanga. In

Kinshasa, Belgian and Congolese ministers signed a treaty of friendship.

Patrice Lumumba arrives at the Palais de la Nation in l.(‘(:puidvillc

or the ind(‘.pcn(lcncc ceremony, 30 June 1960. (!’uppcrlbtoj |

Source: Ludo De Witte (2002: 99). Lumumba’s arrival at the Palais de la Nation in Leopoldville on
Independence Ceremony Day, June 30, 1960 (Popperfoto).

This treaty stipulated, among other matters related to peace building, that the Belgian troops
that were stationed at different military bases could only be used if the Congolese Minister of

Defense requested them. Then, on June 30, 1960, the Republic of Congo obtained its
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independence.As shown below, the Congolese Prime Minister, Patrice Emery Lumumba, and

Gaston Eyskens, the Belgian Prime Minister, signed the independence act on Independence

-umumba and Gaston Eyskens, Belgian Prime Minister, sign the
Declaration of Congolese Independence, 30 June 1960. (Popperfoto)

—

Source: Ludo De Witte (2002: 99).

On June 30, 1960, at the national independence ceremony, Lumumba delivered an
unscheduled speech (see chapt 4) that spoiled all peace efforts between the Congolese and
Belgians, and brought shame, conflict and death to the former Belgian Congo. What did in
fact happen? President Kasavubu was the one who had to deliver an official speech at the
independence ceremony. He did well, although without passion. However, Lumumba, the
Prime Minister, who was not in the program for speeches, stormily responded to the
patronising speech delivered by King Baudouin. He sought to tell the truth, showing that
independence was not a gift, but the result of suffering and hard work by the Congolese,
which the Belgians did not like to hear in the presence of their King. Lumumba went on and

gave descriptions of Congolese turmoil and torture by Belgians and other non-African
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imperialists. Although the historical facts in Lumumba’s speech were accurate, Belgians
noted that Lumumba’s discourse was not timely. Belgian colonialists came to consider that
Lumumba did not deserve forgiveness, but instead, he had to die. The events following
Lumumba’s speech heightened the Belgian view that Lumumba could never be forgiven and
had to die.

On the fourth day after independence (July 4, 1960), the crisis began with the mutiny of
soldiers of the Force Public in Camp Leopold II in Leopoldville (Kinshasa). They wanted

promotions, salary increases and dismissal of all Belgian officers. A Belgian general, Emile

Joseph Kasavubu (upper phota), first President of the Leopold-
ville Republic of the Congo, signed a teaty at Tananarive in
March 196, recognizing Katnga's independence. I'he next
month, he invited Tshombe o a follow-up conference ar Co-
quilhatville and made him a prisoner. General Joseph Mobulu
(lower photo) holds i box of Cerech ammunition that had been

destined for Girenga. i

Source: Schuyler (1962: 159)
President Joseph Kasa-Vubu (top) and General Joseph Mobutu (bottom).

Janssens, who was kept in his post by the Congolese government after independence,
provoked this mutiny as he wrote on a big blackboard in front of excited troops that “before
independence = after independence” (Natalaja, 2002: 98-99). On July 5, 1960, mutiny spread
to Camp Hardy in Thysville (Banza Ngungu). Europeans were attacked and Congolese raped
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several European women. On July 8, 1960, the mutiny continued everywhere in Kongolo,
Matadi, Leopoldville (Kinshasa) etc. Belgian metropolitan troops then arrived in Katanga on
July 10, in order to protect the Belgians. One day after their arrival in Katanga, on July 11,

Moise Tshombe, the Katanga provincial leader, declared Katanga as an independent state.

Moisc Tshombe, President of Katanga (left), is a devout Meth-
odist, and a hard anti-communist. Tshombe's resistance to UN
pressure evoked such enthusiastic response from Americans that
he received numerous invitations to speak in New York, Dallas,
Los Angeles. The State Department maintained that his passport
was not in order, though Holden Roberto, Angolan red, was per-
mitted to enter on a contrived Tunisian passport 1o address a
Madison Square Garden rally. Right, the author is pictured with
.I\II:IC.“TShI}I]l.]Jc and the President's daughters, Monique and
sabelia,

Source: Schuyler (1962: 157).

On July 14, Lumumba and Kasa-Vubu broke diplomatic ties with Belgium, and signed an
appeal to Russia, as America was not helping them in this uncontrollable chaos.
Relationships between the UN and independent Katanga became strained. The latter initially
refused UN intervention in Katanga’s business. On August 7, 1960, Tshombe was elected
Head of State of Katanga by his people. On August 8, 1960, just one day after Tshombe
became an official Head of State, Albert Kalonji, who was visiting Tshombe in Katanga,
announced the independence of Southeastern Kasai state from Elisabethville (Lubumbashi).

Tshombe and the Belgians congratulated him.



162

.r\_lhr:l'l Kalonji, sell-styled “King of the Baluba®, proclaimed
Ilum.wll ruler of South Kasai, the Mining State, in igho. Early
in 1ghiz, he was juiled in Leopoldville, and in his absence, Ferdi-
Il:n!sl Kazadi refused 10 help the Central Government,

I-_ullnwmg independence, King Baudouin of the Belgians has
maintained his throne despite leftist strikes and riots 2t home.

Source: Schuyler (1962: 158) His Majesty Albert Kalonji wa Mukanya, King of Baluba,
Southeastern Kasai (top). He was born on June 6, 1929 in Hemptine Kasai, and was
actually living out of the Congo (America and Europe) in 2008, when this research was being
concluded. At the bottom is King Baudouin of Belgium, who delivered a speech on Congo
independence day, and to whom Lumumba responded with a stormy speech.

At this time, everybody wanted a solution to the mutinies and the Congo crisis. The UN,
Congolese government and even Africa searched in vain for peace. According to Lumumba,
Belgians had to leave Katanga, and he had to attack Katanga. On August 25, 1960, there was
an All African Conference in Leopoldville, at which Lumumba asked for support. On August
26, 1960, 800 Congolese troops went to Luluabourg (Kananga) to commence their attack
against Katanga. In order to go to Katanga from Luluabourg, one has to pass through
Southeastern Kasai. This governmental army received an order from Kinshasa to first kill
Baluba of Southeastern Kasai before going to Katanga. Schuyler says that these Baluba, who
were forced to go to Southeastern Kasai from Kananga as the aftermath of the Lulua-Luba
conflict, were dying at the rate of 200 per day because of famine and starvation (Schuyler,

1962: 190). Describing how the ANC army, with Lumumba being Prime Minister and
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Minister of Defense, massacred Baluba in Bakwanga, the chief town of Southeastern Kasai,
Schuyler says:
One day I found Kalonji at Bakwanga’s airport furiously haranguing the Tunisian

UN soldiers. His latest search plane had just come back from Luluabourg with no
results. He blamed the UN for this, saying, ‘Why did you get out? Go away! You
don’t help us. You accomplish nothing. The UN doesn’t serve us, but simply impedes
our actions. By tomorrow, Lumumba’s men will be here, slaughtering us all. And
what help will you be? I want no more UN forces to land!’ Four days later,
Lumumba’s mobsters landed in Bakwanga, annihilated the resistance, defeated
Kalonji’s faithful Balubas, threatened Europeans. Two Europeans were shopped in
little pieces. Despite an appeal to Belgium, that government refused to send
paratroopers to save the situation. Carnage raged from then on. Bakwanga’s streets
were strewn with horribly ravaged corpses, stinking with decay. Terrible atrocities
occurred. Churches were burned. Women and babies in a maternity hospital were
bayoneted. The neat provincial town had turned into an incredible hell. I escaped.
Later, in Katanga, I had many meetings with Kalonji, who flew over several times to
ask Tshombe’s help, and lived in a small house on the grounds of the Presidential
residence.

The killing of Baluba in Bakwanga at the end of August 1960 by the governmental army
(ANC) and Lumumbists caused the UN secretary-general, Mr Dag Hammarskjold, to talk
about genocide in Bakwanga (Mbuji-Mayi, Southeastern Kasai Free State). This was one of
the two known causes of Lumumba dismissal by Kasa-Vubu. What happened? On September
5, 1960, President Kasa-Vubu, based on two accusations against Lumumba, namely the fact
of being a communist and the genocide of Baluba in Bakwanga, dismissed the Prime
Minister. On September 5, 1960, the day of constitutional crisis, Kasavubu announced in a
broadcast that he was revoking the appointment of Mr Lumumba and setting up a new
government under Joseph Ileo. Because of a lack of forgiveness, on the evening of the same
day, Lumumba also announced in a broadcast that President Kasavubu had no constitutional
power to revoke his appointment, and that President Kasavubu was in turn revoked
(Hoskyns, 1962: 2-5). Before this, on September 4-5, 1960, from Stanleyville (Kisangani),
the Soviet government provided ten planes manned by Russian crews to Lumumba. Ntalaja
(2002: 106) says that, for Washington and Brussels, this collaboration between Lumumba
and Moscow, and this gift that Lumumba received in August 1960 from them became like a
straw that broke the camel’s back.

At this point in time (August 1960), and up to 1961, Baluba Kasai were also killed in

Katanga by Balubakat (Baluba of Katanga) who, being unitarists, were supporting Lumumba
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against Tshombe, and considered Albert Kalonji to be a traitor. The reason was that Baluba
Katanga and Baluba Kasai have a common ancestor known as “Muamba Nkongolo”.
Therefore, being Luba Kasai, Balubakat thought that Kalonji should have sided with Baluba
Katanga and not Tshombe, who is a Pende from Katanga. Unfortunately, the Conakat of
Tshombe also hated Baluba from Kasai, and were rejecting and killing them in Katanga. This
was mainly the work of Godefroid Munongo, Tshombe’s Minister of the Interior (grandson
to M’Siri, the Tanzanian and Swahili Arabs’ partner), who was the architect of ethnic
cleansing of Kasaians (Ntalaja, 2002:104-105). The following images show how Baluba

from Kasai were killed in Katanga in 1961.

Katanga, 1961.

Source: Schuyler (1962:166). Balubakat kill the Baluba Kasai in 1961 in Katanga.
Even innocent children were slaughtered, together with their mothers.
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Source: Schuyler (1962: 165). In 1961, after the death
of Lumumba, Luba Katanga slaughtered Luba Kasai and
other Katangan people in Katanga.

As the 1960 crisis continued (Hoskyns, 1962: 6-8), on-September 6, 1960, the council
of ministers announced that it had annulled President Kasavubu’s declaration, and accused
him of high treason. On that day, at 1.30 pm, the UN also closed the radio station that had
become a tool for troublesome announcements. On September 7, 1960, the chamber met and
by a vote of 60 to 19, revoked both dismissals and set up a commission that tried in vain to
reconcile Lumumba and Kasavubu. On September 8, 1960, the senate met and supported
Lumumba by giving him a vote of confidence, with 41 votes against 2 and 6 abstentions. On
September 9, 1960, President Kasavubu ignored the power of the chamber and stated that the
chamber had no powers to annul his presidential ordinance. On September 12, 1960, Mr Ileo,
nominated by Kasavubu as Prime Minister, announced his new government and on the same
day, Lumumba was arrested and then released. This was also the day on which airports were

opened to peaceful traffic. On September 14, 1960, President Kasavubu made a statement
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that any meeting called by both the Chamber and the National Assembly was illegal, and that

he was adjourning the House for one month. At 2:30 pm, Lumumba spoke on the radio.

= N

Joseph Mobutu in Léopoldville on 15 September 1960, having just
announced that the Congolese army would be taking over the
running of the country. {'[i;plmm Picturepoint)

Source: De Witte (1962: 101). Colonel Mobutu, one day after his first military coup of September 14, 1960,
when he neutralized both Kasavubu and Lumumba in Léopoldville.

Then, in the evening, Colonel Mobutu announced on national radio that he was neutralising
both Prime Minister Lumumba and President Kasavubu. On the same day, Mobutu ordered
the communist embassies to leave the country. He also announced that he was setting up a
college of university students to run the country. On September 17, 1960, Czech and Russian
diplomats left the Congo, and the same day, Lumumbist troops from Luluabourg, who were
not in touch with the events in Kinshasa, attacked Kongolo in Katanga. Colonel Mobutu
agreed to call off the invasion of Katanga, and the UN helped to set up a neutral zone.
Kasavubu installed the college of university students called “College of Commissioners, on
September 29, 1960 (Hoskyns, 1962:7). Kasavubu signed a decree pre-dated for 29th

September 1960, creating the College of Commissioners and defining its powers.
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Source: Schuyler (1962: 165). (Above) In 1961,volunteers of Elisabethville garde mobile
meet on patrol in the embattled capital. Katangans, who rallied to defend
their homes against UN white and black mercenaries, hired professional

soldiers. BaLuba Kasai victims of Balubakat are shown (bottom) (1961).
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Source: Schuyler (1962: 163). In the top left photo, a Belgian nun

feeds a undernourished Luba Kasai boy in the barbed-wire enclosed

UN camp near Elisabethville (Katanga), where 40 000 starving Baluba

Kasai were gathered together. In the top right photo, a nun carries a wounded child

during a Katanga-UN clash. Bottom photo - a Swedish mercenary guards the
helpless Balubas-Kasai in 1961.

In the midst of this trouble, on November 27, 1960, Lumumba and several of his
supporters decided to leave Léopoldville (Kinshasa) for Stanleyville (Kisangani) by car. On
December 1-2, 1960, local troops, which were loyal to Colonel Mobutu, arrested Lumumba
at Lodi, on the left bank of the Sankuru River in Mweka, Western Kasai. A UN Ghanaian
contingent in Mweka denied protection to Lumumba. Then Lumumba was flown back to
Leopoldville. On December 3, 1960, Lumumba was imprisoned in Thysville (Banza
Ngungu).

From non-Africans, a decision was taken in Washington that Lumumba should die. In
Washington, there was the fear of Lumumba coming back to power. From Kinshasa,

Lawrence Devlin reported to Washington by means of the following telegram:
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“[The CIA] station and embassy believe present government may fall within few
days. Result would almost certainly be chaos and return [Lumumba] to power.
Lumumba’s release would inevitably mean his political victory: “The combination of
[Lumumba’s] powers as demagogue, his able use of goon squads and propaganda
and spirit of defeat within coalition [Kasa Vubu and Mobutu] which would increase
rapidly, under such conditions would almost certainly insure [Lumumba] victory in
parliament.” ... Refusal take drastic steps at this time will lead to defeat of [US] policy
in Congo” (De Witte, 2002: 77-78).

This telegram was sent in order to enhance Washington’s earlier position that Lumumba
should die. Washington’s earlier position officially started on July 22, 1960, when “CIA
chief, Allen Dulles, had declared during a meeting of the US National Security Council

presided over by President Eisenhower himself, that Lumumba was “Castro or worse ...
(De Witte, 2002: 78).

Lumumba and his aides in a truck at Léopoldville airport, on the
day alter their arrest by Mobutu’s army in Port Francqui, 2
December 1960. (Associated Press/ Topham)

Source: De Witte (2002: 103) Lumumba and his aides in a truck at Leopoldville airport, on the day
after their arrest by Mobutu’s army in Ilebo ( Port Francqui), 1-2 December 1960.
(Association Press/ Topham).
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On “18 August 1960, during another National Security Council meeting, Eisenhower had
made it clear, without explicitly saying so, that he favoured Lumumba’s elimination. An
assassination operation was planned with the support of CIA chief Dulles” (De Witte, 2001:
78). De Witte (2002: 78) adds that “But as soon as Lumumba had fallen into Mobutu’s hands
at beginning of December, the risky operation against the former prime minister was called
off”. De Witte (2002: xiii) says: “The blue berets protected Katanga and played a decisive
role in overthrowing the Congolese government. Meanwhile, US President Dwight
Eisenhower had instructed his aides to liquidate Lumumba and a top secret CIA unit was
given the task of eliminating him. Brussels wholeheartedly agreed with this objective and

also sent out a commando operation.”

US President l)wighl Eisecnhower and President-clect John F.
Kennedy, 6 December 1960. (Popperfoto)

e —

Source: De Witte (2002:103). The US President Dwight Eisenhower (left) decided on the death of Lumumba
and left the execution to his CIA top secret services and Belgium (De Witte, 2002: xiii).

Ntalaja specifies that:

UN troops stood by as Lumumba was tortured by his captors at llebo on 2 December
1960, and at the Lubumbashi airport, when he was brought over to be handed to his
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executioners following severe beatings on the plane, on 17 January 1961. Having
sided with Kasa-Vubu in the constitutional dispute, Hammarskjold himself told the
Security Council on 10 December the UN could not do anything about Lumumba’s
arrest by Mobutu’s troops, since his arrest warrant was approved by the head of
State.
Ntalaja (2002: 111) adds: “Lumumba and his two companions, Youth and Sports Minister
Maurice Mpolo and Senate Vice-President Joseph Okito, were severely beaten on the plane

ride to Katanga, in the presence of two Luba-Kasai members of the College of

Commissioners, Defence Commissioner Ferdinand Kazadi and Internal Affairs

Commissioner Jonas Mukamba”.

Allen Dulles, head of the Central

Intelligence Agency. (Popperfoto)

Source: (De Witte, 2002: 102). On July 22, 1960 in Washington at the National Security Council led by US
President Dwight Eisenhower, Hallen Dulles, the Head of the CIA said “Lumumba was Castro or worse”.
Hallen is the one who organised the murder of Lumumba in order to execute the American state’s plan through
Belgian and Congolese services.
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‘itish Prime Minister Harold Macmill
ations General Assembly, 30 Septem

an making a speech at the United
ber 1960. (Topham Picturepoint)

Source: De Witte (2002: 1002) Britsh Prime Minister Harold Macmillan.

On September 19, 1960, Lord Home, the British Minister of Foreign Affairs, met with
the American President (Dwight Eisenhower), who told him “Lumumba would fall into a
river full of crocodiles” (De Witte, 2002: xiii). One week after President Dwight Eisenhower
and Harold Macmillan, the British Prime Minister, accompanied by their respective ministers
of foreign affairs, met again to talk about the death of Lumumba (De Witte, 2002: xiii). The
report of this meeting says: “Lord Home raised the question of why we are not getting rid of
Lumumba at the present time. If he were to come back to power, there would be immediate
stress on the Katanga issue, which would get us into all sorts of legalistic differences. He
stressed that now is the time to get rid of Lumumba” (De Witte, 2002: xiii-xiv). It is very

difficult to see a spirit of forgiveness and love in this whole business.
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Lumumba with UN Secretar v General Dag Hammarskjold, after
their conference at UN he athual ters in New York on the critical

situation in the Congo, 24 July 1960. (Topham Picturepoint)

Source: De Witte (2002: 101).
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Officials next to the Ford sedan car alleged to have been used by
Lumumba and his aides to escape prison, 10 February 1961. Left to
right Pius Sapwe (commissioner of the Katanga police), an uniden-
tified police commissioner, Jules Allard (a Belgian agent of the
Katanga intelligence service), and the captain in charge of the
prison guards Julicn Gat. (Popperfoto)

Source: De Witte (1962: 104).
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Source: Schuyler (1961: 160) The late (left) Patrice Lumumba was regarded as a martyr by American liberals
and communists everywhere. He might more accurately be called the Trotsky of Congo. (Right) is Lumumba’s
heir, Antoine Gizenga, communist-backed secessionist. His troops murdered 13 Italian airmen and 20 Catholic
priests, and even more among Protestant missionaries in Eastern Congo.
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Lumumba being interviewed with Maurice Mpolo, the new com-
nander-in-chief of the Congolese army, at Ndjili airport, 17 July
1960. (Topham Picturepoint)

Source: De Witte (1962: 100).
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I'he Brouwez house where Lumumba, Okito and Mpulu were tor-

ured on the cvening of 17 January 1961, before lwing executed.,
I'he painted poster of Lumumba, just visible in the centre, is cap-
ioned “Le pays exige des martyrs. Je me presente”. Today, the

1ouse no longer exists. (Photograph taken by Tom Kiisters on 27

uly 1977, © Tom Kdisters, Hd”amh

Source: De Witte (2002: 105). Brouwez house, 3,5 kms from the Elisabethville
Airport, belonged to a Belgian, Mr Brouwez, a poultry farmer who moved into another
house at the time of Lumumba’s persecution.

Tortured by Belgians and Congolese on the plane from Thysville to Elisabethville, and
from 5 pm to 10 pm in the Brouwez house, situated 3,5 kms from the Elisabethville airport
on Januaryl7, 1961, Lumumba, Okito and Mpolo were sneakily assassinated in Tshombe’s
state on the same day at 10:45 pm in the savannah bush, 50kms from the Brouwez house.
Their slaughtered bodies were cut into pieces and doused in sulfuric acid in order to erase the
evidence (De Witte, 2002: 141-142). Their murderers, including Mobutu and his security
services (Bobozo, Nendaka), were strongly supported, as mentioned above, both by Western
countries (especially America, England, France and Belgium) and within the Congo
(Tshombe’s Katanga government, Luba-Kasai, Kasavubu etc), as shown in different photos.
Patrice Lumumba had been First Minister for 67 days only (from 30 June to 5 September
1960, when the former President Kasavubu dismissed him). He died on the 201" day after
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independence. Lumumba (1925-1961), the national hero, was slaughtered when he was only

36 years old.

Source: Encarta
Emery Patrice Lumumba

Marshal Mobutu Sese-Seko Kuku Ngbendu wa Zabanga (1930-1997). He ruled from 1965-1997.

On Sept 14, 1960, he staged his first military coup after the row between Kasavubu and Lumumba.

On Nov. 24, 1965, he staged his second military coup after the row between Kasavubu and Tshombe.

On Dec.1, 1992, he staged his third military coup by shutting all Tshisekedi’s ministers out of their office and
closing the Sovereign National Conference by force on Dec. 6, 1992. His soldiers arrested Lumumba in Mweka
(Western Kasai) on Dec.1-2, 1960. In 1997, he died in Paris from prostate cancer, and was buried in Morocco.
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Before he was slaughtered, Lumumba wrote the following message from his prison cell
(political testament) to his wife, Pauline:

My Beloved companion,

I write you these words not knowing whether you will receive them, when you will
receive them, and whether I will still be alive when you read them. Throughout my
struggle for the independence of my country, I have never doubted for a single instant
the sacred cause to which my comrades and I have dedicated our entire lives would
triumph in the end. But what we wanted for our country-its right to an honorable life,
to perfect dignity, to independence with no restrictions-was never wanted by the
Belgian colonialism and its Western allies, who found direct and indirect, intentional
and unintentional support among certain senior officials of the United Nations, that
body in which we placed all our trust when we called on it for help.

They have corrupted some of our countrymen, they have bought others, they have
done their part to distort the truth and defile our independence. What else can I say?
That whether dead or alive, free or in prison by orders of the colonialists, it is not my
person that is important. What is important is the Congo, our poor people whose
independence has been turned into a cage, with people looking at us from outside the
bars, sometimes with charitable compassion, sometimes with glee and delight. But my
faith will remain unshakeable. I know and feel in my heart of hearts that sooner or
later my people will rid themselves of all their enemies, foreign and domestic, that
they will rise up as one to say no to the shame and degradation of colonialism and
regain their dignity in the pure light of day.

We are not alone. Africa, Asia, and the free and liberated peoples in every corner
of the globe will ever remain at the side of the millions of Congolese who will not
abandon until the day when there will be no more colonizers and no more of their
mercenaries in our country. I want my children, whom I leave behind and perhaps
will never see again, to be told that the future of the Congo is beautiful and that their
country expects them, as it expects every Congolese, to fulfill the sacred task of
rebuilding our independence, our sovereignty,; for without justice there is no dignity
and without independence there are no free men.

Neither brutal assaults, nor cruel mistreatment, nor torture have ever led me to
beg for mercy, for I prefer to die with my head held high, unshakeable faith and the
greatest confidence in the destiny of my country rather than live in slavery and
contempt for sacred principles. History will one day have its say; it will not be the
history taught in the United Nations, Washington, Paris, or Brussels, however, but
the history taught in the countries that have rid themselves of colonialism and its
puppets. Africa will write its own history, and both north and south of the Sahara it
will be a history full of glory and dignity.

Do not weep for me, my companion, I know that my country, now suffering so
much, will be able to defend its independence and its freedom.

Long life the Congo! Long life Africa.
Patrice (De Witte, 2002: 184-185)
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This political testament encouraged his followers to continue the struggle for total
liberation. Antoine Gizenga and Pierre Mulele continued Lumumba’s ideology and many
people, innocent whites and Congolese, died after Lumumba’s death due to rebellions in the
Oriental province (Kisangani), Katanga province and Kivu province. Lumumba’s death had
created indignation in the world and in the Congo. This crisis, characterised by the lack of a
culture of tolerance and forgiveness, is the source of the turmoil that continues in the DRC.
Because of this crisis, some of Lumumba’s friends, such as Laurent Desiré Kabila, went into
hiding from 1960 until May 17, 1997, when he overthrew Mobutu. Tutsis from Rwanda,
Uganda, Burundi and Congolese Rwadaphone, called “Banyamulenge”, accompanied
Laurent Désiré Kabila to the Congo. The purpose was mainly to cast out Mobutu’s
government. The result of this war, which started at 10 pm on October 18, 1996 in Lemera
(Southern Kivu province), was a figure of more than 4 million deaths in the DRC. It has
become clear that vengeance and war cannot resolve the problem of peace in a country, but
rather heighten and worsen the situation. Even the killing of a dreadful leader only serves to

encourage his followers to continue in a vengeful way.
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Protesters in London’s Piccadilly on their way to the Belgian
Embassy, 19 February 1961. (Associated Press/ Topham)

Source: De Witte (2002: 98)
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While a Leopoldville crowd demands the death of Lumumba
Gigengn amd Kashamura amd the withdrawal of the inelleciual
R. Dayal, the UN chicl, on January 28, g6, the citizens of
Elisabethville go about their business. Katanga had come 1o
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Source Schuyler (1962: 161)

In the top photo, people in Leopoldville (Kinshasa) demonstrate on Jan. 28, 1961, demanding the death of
Lumumba, Gizenga and Kashamura. The demonstrators were also demanding the departure from Congo of R.
Dayal, the UN chief in Congo. In the bottom photo, on the same day (Jan. 28, 1962), the citizens of

Elisabethville (Lubumbashi) go about their business calmly.
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Encarta Encyclopedia, Liaison Agency/Photonews

Source: Encarta (2004)
The Late President Laurent Désiré Kabila was assassinated in Kinshasa on January 16, 2001 by
Rachidi Kasereka, one of his bodyguards (Ntalaja, 2002: 278).

The political context of the Congo in the hands of soldiers who governed the country by
the force of guns from 1885 up to now, being so long and rich in experience, this study will
confine other important historical facts to the chronology in Appendix V. In the historical
facts that deal with the DRC’s political context, one can see how corruption, “hegemony”,
“divide and rule”, indirect rule, “predation”, “modernism” and “fetishism” have driven the
country into a whirlpool (abyss) of despair and mass killings. The following section will deal

with comments on the possibility of relying on twofold love as a mean to achieve a culture of

peace in Congolese politics, through church action and theological discourse.

2.2 .1.6.3.1 Comments
From the perspective of twofold love and for the purpose of re-orienting sciences
towards a culture of peace in the Democratic Republic of Congo in particular, and the Great

Lakes region in general, the comments with regard to the political context will be based on



183

two points. The first point will be a brief tested-answer to the fundamental question of the
role of teaching twofold love in achieving a culture of peace in this study. Knowing, in terms
of historical facts, what has happened in Congolese politics, the issue is now to determine
whether or not teaching twofold love could contribute to a culture of peace in the DRC. The
second point will establish historically that “sin” is universal - the problem is the heart of
humankind. Therefore, although it is historically true that Congo political leaders since 1885
or before, and up till now are predators (Kankwenda, 2004), what is now important is to
forget the past and prepare today for a common future based on twofold love. This study will
then propose a peaceful solution.

With regard to the first question in the context of the DRC, one could start by asking the
following question: What would have happened in the political context of the DRC if
politicians who were Christians strictly respected the Ten Commandments from the Bible?
They would surely have listened to God, who says in His first Commandment: “You shall
have no other gods before me “(Ex. 20: 3). The elephants from which ivory is obtained were
created by God, and other natural Congolese resources that made Leopold II and Mobutu
become crazy, would not have been preferred to the love of humanity. Mobutu would not
have sacrificed the whole Congolese nation just for his selfish interests. He worked more for
the cult of his personality, and Congolese intellectuals provided a structure and system in
support of Mobutu’s ambitions. Mobutu was really worshipped by the Congolese. He created
MOPAP (Mobilisation Propagande et Animation Populaire), which means “Mobilisation
Propaganda and Popular Animation”, whose purpose was to make Congolese dance for him,
although he was doing nothing for them. Congolese supported this idea and sang that:
Mobutu wetu kabuyi bueba tuvua mua kusomba munyi mu ditunga dia ba Nkambua? This
was a song composed in the Tshiluba language from Kasai and said: “Dearly beloved
Mobutu, how could we live in this country of our ancestors without you?” When singing this,
people were seriously dancing for Mobutu, forgetting that God is a jealous God! If the
second commandment which says: “You shall not make for yourself an idol in the form of
anything in heaven above or on the earth beneath or in the waters below...” (Ex. 20: 4-8) was
respected, it would have helped Congolese Christians to not boast of hegemonic ideology,
which became more important to the Almighty God, Creator of all things on earth and in

heaven. Tribalism, which took the place of God in the hearts of Congolese, would also have
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been undermined if this second commandment was well taught and obeyed. From European
colonialists, Congolese political leaders unfortunately inherited both predation and secret
societies such as Freemasons and white magic, to which they added black magic and all
kinds of fetishes, always forgetting that God, who liberated them from colonialism, is a
jealous God. These Congolese politicians were Rosicrucians, a grade in Freemasonry. In
these secret societies, there were a lot of non-biblical abstinences and some bad behaviours
that made almost all of them divorce their first ladies or take more mistresses like King
Leopold II, who was their model instead of Jesus Christ, had done.

The third commandment that says: “You shall not misuse the name of the Lord your God,
for the Lord will not hold anyone guiltless who misuses his name” (Ex. 20: 7) would have
helped Congolese politicians and their people to not misuse the name of God by committing
any evil in so-called “God’s name™’. The obedience to this commandment would have
protected Congo against some kinds of curses. The fourth commandment of God, which
says: “Remember the Sabbath day by keeping it holy” (Ex.20: 8-11), would have made
Congolese politicians rest on the Sabbath day and at least listen to the word of God, instead
of attending numerous non-Christian meetings on the Sabbath day. If they had obeyed the
fifth commandment of God that reads (Ex. 20:12): "Honor your father and your mother, so
that you may live long in the land the LORD your God is giving you”, it would have enabled
Congolese leaders, from Leopold II to Kabila II, to respect both their own parents and elderly
people (Lev. 19: 32). In Congolese politics, since Leopold II up till now, young people who
have neither a good reputation nor political experience despise accomplished and mature
people, and only want to lead. The result is often chaos and mass killings. In 1960, Lumumba
was 35 years old, Mobutu was 30 years and Adoula was 29 years old.

When he inherited the DRC in 2001, Kabila IT was 29 years old. In the whole political
history of the DRC, from Leopold II up to Kabila II, the sixth commandment of God, which
says:"You shall not murder” (Ex. 20:13), has been one of the most frequently offended
commandments. This study has historically shown how power in the hands of soldiers such
as Diego Cao, Stanley, Tippu-Tip, M’siri, Leopold II, Gongo Lutete, Lumpungu, Piana
Mutumba, Mobutu, Kabila I and Kabila II up till today, has led to them only using the

example of predation and killing of Congolese as a way of expressing their leadership.
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If this commandment had been well taught to these people, Congolese politicians could have
ensured that the rich Congo did not become a house of violence and death. The seventh
commandment of God, which says: "You shall not commit adultery” (Ex 20:14), is also one
of the most often offended commandments among political leaders in the Congo, since
before Leopold II up till now. Leopold II and Mobutu had a very bad reputation in this
regard. Schuyler (1962:145), a Western lady and researcher who conducted an in-depth
investigation in 1960 on all Congolese politicians of that time, only morally appreciated
Mario-Philippe Cardoso, and says: “Radiantly handsome, Cardoso is a Catholic and a highly
cultured man with a sincerity not often found in Congo politicians. He is the first Congolese
official I met who treats his wife as an equal”. In our times, rape has been identified in the
DRC as a war weapon against women. In this case, if well taught and understood for
application by all, obedience to this sixth commandment by politicians, who are at the same
time soldiers in the DRC, could decrease the number of HIV/AIDS victims. The eighth
commandment says: "You shall not steal”’(Ex 20:15) and is, according to this study, the one
whose disregard by Congolese politicians before Leopold II up till now, has caused the
Congo to be identified by scholars such as Mbaya Kankwenda (2004: 7-424) and Georges
Nzongola Ntalaja (2002: 1-278) with predation as a political, economic and social system.
This is what this study has historically shown in the Congo’s political context, when talking
about “predation”, “divide and rule”, “modernism”, “fetishism”, and “mass-killings” as
patterns of Congolese leadership before and since 1885. The false accusations among leaders
and the splits that have characterised Congolese politics could be eradicated by their
obedience to the nineth commandment of God which says: "You shall not give false
testimony against your neighbor” (Ex 20:16). The tenth commandment reads: ‘“you shall not
covet your neighbor's house. You shall not covet your neighbor's wife, or his manservant or
maidservant, his ox or donkey, or anything that belongs to your neighbor” (Ex. 20: 17). Due
to the strong appetite of the great powers for economic potentialities in Congo, Congolese
natural resources have turned into a bane instead of a blessing for this nation. Unless good
Christians in America, England, France and Belgium (if they are still interested in helping)
help their respective nations to read and respect this tenth commandment, it will be difficult

for the Congolese to have a rest from the trade wars that started with Diego Cam in the 15"
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century, and have continued since that time. What would have happened if all Congolese
political leaders respected this tenth commandment, which prevents believers from coveting
their neighbour's wife, manservant or maidservant, ox or donkey, or anything that belongs to
their neighbour? They could certainly have been the peacemakers, instead of being
troublesome leaders.

In this study, the historical facts in the Congolese political context have clearly shown
the lack of biblical twofold love, and the need for the practice of God’s Ten Commandments,
in order to contribute to an orderly socio-political and economic situation in the DRC. In the
Ten Commandments, the love of God is to be found in the first four, and the love of one’s
neighbour in the last six. Therefore, theology is not epiphenomenal — rather, it has an impact
on society.

The second point of these comments seeks to show how, from the perspective of two-
fold love and a culture of peace, social and human sciences could be re-oriented in their
interpretation of historical facts of Congolese political leadership before and since Leopold
II. This should be done in such a way that God is seen in every Congolese story of the past,
instead of only seeing God’s absence in terms of Congolese suffering. The new interpretation
of the historical facts of the Congo should first agree that countless criticisms against
Westerners who came to Congo, mainly for economic exploitation, are true. However, at the
same time, these criticisms should also consider the historical facts that clearly show the
support of Africans in their own destruction and demise. This means “Tshishi tshidiadia
lukunda tshidi munda mua lukunda”, which is a Luba Kasai proverb in the Tshiluba language
of the DRC that literally means: “the insect that eats the bean is inside the bean”. This
proverb is used in the context of traitors of their own families or societies. In the Luba
culture, someone who is a foreigner cannot kill someone from a family, without the
cooperation of a member-traitor of that potential victim’s family. This reality will be dealt
with in this section through historical facts.

By choosing this new approach to Congolese criticism of Westerners, this study takes
into account the fact that new practical theology as a theory of action is defined, according to
Heitink (1999: 6), as “The empirically oriented theological theory of the mediation of the
Christian faith in the praxis of modern society.” Since 1960, practical theology has been a

theological theory of action. It is a theory of crisis, and there is a crisis in the Congo. It is
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better, from this perspective of action, to start with the fact that “there is none righteous, no,
not one” (Rom. 3: 10). The prophet Isaiah (Chap. 53: 6) is also correct when he says: “We
all, like sheep, have gone astray; each of us has turned to his own way; and the Lord has laid
on him the iniquity of us all”’. And the apostle Paul adds: “All have sinned and fall short of
glory of God” (Romans 3:23).

What follows is a historical demonstration of how Africans in general and Congolese in
particular are responsible for their own destruction, because unless one is aware of one’s
responsibility in the demise of one’s enterprise, one cannot confess and change the direction
of one’s actions. The first historical fact is the contribution of Congolese leaders to the
shameful trade of slaves. In explaining how M’Siri, a Muyenzi from Tanzania, came with the
Swabhil Arab slavetraders to Congo and became Congolese, Schuyler (1962: 177) says:

The half-Arab M’Siri (or Mushidi) came in the early nineteenth century, in the
footsteps of his father, Kalassa, to the territory of King Katanga, whose copper he
bought and whose daughter he wed. Rapidly expanding his kingdom, King M Siri
soon stretched his hand from Lake Moero and the Luapula River on the east (frontier
of today’s Katanga) to River Lulua on the north, Lualaba on the west, and the mid-
Zambesi basin on the south-much farder south (into Northern Rhodesia).

It is clear that King Katanga, a Congolese, had given his daughter to this slavetrader M’Siri,
a foreigner from Tanzania. But even having wedded a Congolese woman, King Katanga’s
daughter, what did M’Siri start to do? Then Shuyler (1962; 177) says: “‘All trembled before
him,” says the French historian Roger Bodart. Indeed, King M’Siri (whose name means ‘the
land’) sent caravans a thousand miles to link Bunkenya with the sea. Buying modern arms
from the Arabs, he sold them in exchange for cooper, ivory, salt, iron and slaves.” This
shows that King Katanga was happy to receive guns from his son-in-law, M’Siri, and to have
his Congolese fellows sold to slavery. “Tshishi tshidiadi lukunda tshidi munda mua
lukunda”, “the insect that eats the bean is inside the bean.”

Who saved the Congolese from M’Siri’s persecution? Schuyler (1962: 177) answers

that:

In December 1891, Captain Bodson, a rapacious white agent for Leopold II’s Congo
Free State, murdered M’Siri. Bodson had come to demand that King M ’Siri sign a
treaty of submission to the Congo Free State. Naturally, the ruler refused. Bodson
shot him dead with a revolver. M’Siri’s son killed Bodson. Ironically, the Belgians
buried Bodson and King M’Siri side by side.
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In Sankuru (former Kasai province district), where Gongo Lutete was working for Tipu-Tip,
there was a village called Pania Mutumba’s village. Pania Mutumba was the chief of this
village. Captain Hinde (1897: 78) explains how, on August 24, 1892, Pania Mutumba sold
his people to them. He writes that:

We arrived at Pania Mutumba'’s village on the 24, and here rearranged the caravan.
In reply to our demand that fifty men should be sent with us to serve as guides or
extra porters, Pania raised many difficulties, but eventually said we could have the
men if we paid for them. The Commandant thereupon bought sixty-three men for two
cups of white beads each. A few of these men afterwards ran away, but many of them
were promoted, and became good soldiers when they recognised the advantages of
freedom. The advantage to be derived from freedom is one of the hardest things it is
possible to explain to the ordinary Negro slave. His powers of reasoning never seem
to get beyond this: “If I am free and don’t get work, who is going to feed me?
Whereas, if I have a master, he has to find me work, and when there is no work he has
still to feed me”.
Two things are noticeable in this story: one is that Pania Mutumba says that to have men is
not a problem, but what is important is beads for him in exchange for men who he would
easily deliver into slavery! The second thing is that the men themselves, according to Hinde,
are willing to be slaves under Tippu-Tip through Gongo Lutete, rather than being liberated
from them by the Congo Free State. And the reason for this is poverty and a lack of food. In
the phrase “tshishi tshidiadia lukunda tshidi munda mua lukunda”, “the insect that eats the
bean is inside the bean”, Arabs found Luba Tshief Lupungu and Bakusu (Tetela), chief from
the former Kasai province, in order to achieve the objectives of their slavery enterprise. To
illustrate this, Hinde (1897: 18-19) says that the Arabs “allied to themselves, as vassals of
Tippu Tip, many powerful chiefs in the surrounding districts, among whom Lupungu and
Gongo Lutete were of widest influence. These two chiefs, and Gongo Lutete in especial,
were largely instrumental in shapping the subsequent course of events”. On July 19, 1892,
Gongo Lutete sent an invitation to Congo Free State authorities, who were based in Lusambo
(Kasai), to come to his capital, Ngandu town (Sankuru), in order to see him and have a talk.
Pania Mutumba’s village was situated between Lusambo and Ngandu town, where the great
chief Gongo Lutete was living. After two days of travel from Lusambo, the caravan that
brought captain Hinde, his colleague, Captain Wouter and others, reached Pania Mutumba’s

village. What did Hinde see in this village apart from the men they bought from Chief Pania?
Hinde (1897:71) says: “All the sick who die, and some before they are dead, I fancy are
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thrown into the river, which passes in front of the village. Those who die violent deaths are
generally eaten”. How awful!

On September 13, 1892, the caravan finally reached Ngandu town, the capital of
Sankuru, where Gongo Lutete was the chief. Who was this Congolese, Gongo Lutete? Hinde

(1897: 86-87) says that:

On the 13" of September we arrived at Ngandu, and received a splendid reception by
Gongo Lutete: thousands of his people turned out to welcome us, firing guns, and
dancing and yelling as if they were possessed. Gongo Lutete was born in Malela, and
was by blood a Bakusu. He had himself been a slave, having as a child fallen into the
hands of the Arabs. While still a young, as a reward for his distinguished conduct and
pluck on raiding expeditions, he was given his freedom. Starting with one gun, at
eighteen years of age, he gradually collected a band of brigands round him, whom he
ruled with a rod of iron, and before long became Tippu-Tib’s chief slave and ivory-
hunter. He established himself at Ngandu on the Lomami, holding part of Malela for
Sefu, and by raiding gradually extended his influence to the westward, which brought
him into conflict with the State.
It is important to note that Tippu-Tip (1837-1905), who ruled the commercial empire in
Congo from 1860 to 1890, born in Zanzibar and son of a Swahili merchant and an Arab
mother (Encarta, 2004), turned to Zanzibar where he died. His son Sefu continued his work
in Congo, and Gongo Lutete, who was Congolese, was holding part of Malela in Congo for
Sefu. Gongo Lutete was a fighter, and was about 30 years old when Captain Descamps and
later Baron Dhanis (Congo Free State) defeated him in April 1892 (Hinde, 1897:87).

Hinde also found something discouraging in Gongo Lutute’s tribe and asserts that:
“These Batetela, and more particularly one tribe called the Bakusu, are, as far as I could
ascertain from making inquiries in every direction, the most inveterate cannibals.” And they
were not alone in doing this, as the Bangala tribe in the Equatorial province (DRC) were also
eating their fellow Congolese (Hinde, 1897:52). Who helped to stop Tippu-Tip from selling
people in Congo? God used the same white people in America, England, France, etc. to rise
up and stop this shameful trade. In Congo, for example, the Congo Free State, having sided
with Lupungu, Gongo Lutete, Kolomoni and all their Congolese people, killed more than
3600 Arabs who were serving Sefu, Tippu-Tip’s son. This took place on November 21, 1892
at Lomami River towards the actual Katanga province (Hinde, 1897: 111-112). It was in a

village opposite Ngandu town, the capital of Sankuru. Captain Hinde (1897: 116), who was
there that day, says:
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Sefu himself had crossed before the fighting began, and so escaped. On counting the
Arabs loss, we found it to be over 600 on the field of battle, and between 2000 and
3000 killed or drowned in the river. We took about 30 good repeating rifles and
upwards of 2000 cap guns, with large quantities of powder and cartridges. Sergeant
Albert Frees and Corporal Benga were the first to get to the palisades of the fort,
Albert being three times touched by balls.

It is interesting to note that the black sergeant, Albert Frees, was a Monorovian from Liberia,

while Corporal Benga was from Sierra Leone (Hinde, 1897: 112). They were Congo Free

State soldiers.

The point here is that the Congolese themselves are not holy - rather, they have
contributed to their destruction and the demise of their nation. There is also the historical
possibility of appreciating a few, but good, contributions of Westerners, and giving glory to
God. The Baluba’s (Kasai, DRC) wisdom contained in the proverb: “thishi tshidiadia
lukunda tshidi munda mua lukunda”, “the insect that eats the bean is inside the bean”, is
historically accurate and has been tested in the political context of both the DRC and Africa
in general. African chiefs have always sold their people to someone who gives them a gun to
kill his parents, sisters and brothers. Captain Speke and Captain Grant from the Indian Army,
who came to Eastern Africa as Nile River explorers on behalf of the British government, had
investigated how African kings could give them slaves and allow them everything in
exchange for good guns. On May 24, 1862, Captain Grant reached Uganda from Karagwe.
Karagwe was a kingdom led by King Rumanika in 1862. This king gave slaves and
transporters to Captain Grant and Captain Speke. Men from Rumanika’s kingdom of
Karagwe transported Grant in a hammock on his way to Uganda. Jones (1875: 285) says:
“The only real pleasant incident of the travelers’ story in Uganda was the arrival of Grant,

who, on learning from Speke of the chance of getting northward, left Karagwe, and

performed the journey on a litter, reaching Mtessa’s capital on the 24" of May.”
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Source: Charles H. Jones (1875: 284). On a letter from King Rumanika’s kingdom of Karagwe, in Uganda, not
far from the River Nile, a Briton (from the Indian Army), Captain Grant, reached Uganda on May 24, 1862
from Karagwe.

Africans who would like to condemn Captain Grant for having been transported in our
land like an African king, should start by asking themselves: Why did King Rumanika of
Karagwe reserve such a welcome for Grant and Speke? First of all, white men had seen how
African kings were transported - therefore, they did this in Africa. Secondly, in exchange for
their rights as elders, African kings in the central and eastern parts of this continent only
wanted guns for killing their people. With regard to the barbarity of the Ugandan king,
Kabaka M’tessa, in 1862 in Uganda, where Captain Speke was at this time, and to whom
Captain Grant was going to search for information about the Nile, Jones (1875: 285) says:

Four days after his first visit, Speke was again in the palace, and was requested to
shoot four cows, which were loose in the enclosure. * Having no bullets for my gun, I
borrowed the revolving pistol I had given the King, and shot all four in a second of
time; but as the last one, only wounded, turned sharply upon me, I gave her the fifth
and settled her. Great applause followed this wonderful feat, and the cows were given
to my men’.

In describing King M’tessa of Uganda in 1862, Jones (1875: 285) specifies that “The

cruelty of this savage was equal to his rapacity and greed. He executed his wives and sisters
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without remorse for the most trifling offences, or for no offense at all, and it was not
uncommon for him to take upon himself the office of executioner”. The problem has always
been the heart of humankind, and not the white or black people, BaNyarwanda, BaLuba,

Babira, BaHema, BaNgiti, etc. Good and bad hearts are found everywhere and at every time,

depending on whether or not one fears God.

Source: Jones (1875: 132). On July 15, 1871, Dr David Livingstone received reports on the massacres of
Congolese women in Nyangwe on the Lualaba River (Manyema country, in the DRC) by Swabhili Arabs.

The picture of the killing of Congolese women in Nyangwe (above) and those below,
show what the heart of the Swahili Arabs was like. However, in order to re-orient the human
and social sciences towards a new interpretation of historical events for the sake of a culture
of peace and positive action, it is important, in the researcher’s view, to consider that God
has never left Africa in its times of turmoil. He is the master of all history and loves us in
Africa, and even in the Congo. For historical illustration and practically speaking, some of
these slaves have become free American citizens, while many Africans today struggle and
have difficulty in getting visas to go to America, a land of freedom. These former sons of
slaves, such as Dr Martin Luther King, had a dream of reconciliation for American society
and were respected throughout the world. God remains the judge of heaven and earth. All
people die, weak and persecuted Africans, Arabs and Westerners such as King Leopold II,

who killed many Congolese, and other cruel people in the world and in Congo, such as
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Mobutu. God historically judges persecuters of Africa, unless they confessed before they
died, which Mobutu cleverly did, or so it seems. Honoré Ngbanda Nzambo-ku-Atumba, who
was Mobutu’s adviser for security affairs, asserts that Mobutu confeseds all his sins before he
died, and should therefore now be in Heaven (Ngbanda, 1998). Therefore, we should thank
God and criticise Africans who still persecute Africans in the Congo, in the physical absence
of the coloniser.

There is always the question of the “tshishi tshidiadia lukunda tshidi munda mua
lukunda”, “the insect that eats the bean is inside the bean”. On May 2, 1863, the British
explorer, Mr Backer, discovered how King Katchiba, who was good towards the white men,
was unfortunately travelling on the shoulders of his slaves in Africa. Katchiba was a sorcerer
and the king of Obbo in Uganda, not far from the Nile River. With regard to Katchiba and the
Obbo people, Jones (1875: 303) says:

They are courteous in their manners, and never ask for presents. They are ruled by a
sorcerer named Katchiba, who is a most peculiar old man, and from whom the
travelers obtained much information about the country. He has different seraglio at
every village, in order that his wives should not quarrel, and boasts of one hundred
and sixteen children living. His method of travelling is on the shoulders of one of his
slaves, and whenever he starts on a journey a dozen or more of these bearers are
among his retinue.
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Source: Jones (1875: 302). On May 2, 1863, Katchiba, a sorcerer and King of Obbo in
Uganda, not far from the Nile, whose method of travelling was on the shoulders of one of his slaves.
He had many wives and boasted about having 116 children.

If Katchiba was found by white men in this state of travelling on the shoulders of his slaves,
then to condemn only Westerners and other slave masters seems to be a one-sided judgment.
Such a culture of predation will not change our actual situation in Africa, where people suffer
at the hands of their fellow Africans, as is the case in the DRC, which is being sold slowly

but surely by Congolese warlords.
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Source: Jones (1875:56). A testimony by Dr Livingstone on June 27, 1866. These are the
slaves abandoned because they were tired and could not march again. The Arab slavers’
avenged their loss of money by tying them to a tree or killing them.

Source: Jones (1875: 56). A testimony by Dr Livingstone on June 19, 1866. Slavers revenging their losses.
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FETISH IDOLS,

Source: Stanley: “The Congo and Its Free State” Vol.1, p. 200.
Two fetish wooden- idols that Stanley found on March 25, 1880 at Banza Uvana village
(9% miles from Vivi, Congo).

People such as Dr David Livingstone, a medical doctor and missionary, whose wife died in
Africa from malaria because of their wish to serve humankind, deserve honour from Africans
for what they achieved on this continent. He himself also died in Africa. Without their
testimony and denouncement of slave traders in Africa, nobody today would have even
discovered African suffering and turmoil at the hands of African kings and their Swabhili-
Arab partners. We could have been left alone in the hands of sorcerer kings such as Katchiba,
and cannibal kings such as M’Siri, Tippu-Tip and Gongo Lutete. They could have killed
more people. It is interesting to see a white doctor such as Dr Livingstone coming to serve in
African villages, while many Congolese people hate their own villages and go to America
and England, as they still have many reasons that prevent them from serving their parents in
their own villages! Some even flee their own villages because of sorcerers in their villages!
With regard to Dr Livingstone, Wright (2004) says:

As a missionary, Livingstone quickly came to believe that his primary task was not to
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remain in one spot, preaching the gospel to the few local people willing to listen.
Instead, he should keep on the move, reaching new groups and extending to them an
acquaintance with Christianity. Eventually he would expand this idea into a belief
that his role was to open up” Africa’s interior to broader influences from Western
civilization. Once that occurred, he reasoned, commerce and Christianity would work
hand in hand to end slave trading and uplift African peoples. Such motives drove
Livingstone (“I will open a way to the interior or perish,” he vowed to his brother)
and turned him into one of Europe’s greatest African explorers.

Hulbon Deutsch >y !l

Source: Encarta (2004). Dr Livingstone,
David (1813-1873), Scottish missionary
and physician, whose wife died from malaria in Africa.

Wright (2004) specifies that:

David Livingstone (1813-1873), Scottish missionary and physician, spent half his life
exploring southern and central Africa. In addition to adding greatly to Europe’s
knowledge of the continent’s geography, he heightened Western awareness of Africa
and stimulated Christian missionary activity there. His activities helped bring about
the Scramble for Africa, in which European powers seized virtually all of Africa in
the late 19th century and early 20th century.
Instead of following Livingstone’s humanitarian motives, American and Europeans were
unfortunately attracted by Stanley’s economic discourse for the benefit of Westerners only.
They should have taught us (Africans) how to deal with commerce, since they came to Africa
when Livingstone saw the possibility of a close relationship between Christianity and
commerce, in order to eliminate slavery, which continues today in other ways because of
poverty. Surprisingly, Westerners did not prevent their fellow Westerners from conducting
commerce in Congo — rather, they prevented Protestants, especially evangelical churches,

from conducting commerce! What Congolese are doing to their fellow Congolese today, after

independence, as shown in this section, indicates that the heart of humankind is the problem,
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and not a specific group. A person can also change if taught well about twofold love (love of
God and one’s neighbour). The following pictures provide a background to the lack of
twofold love in the DRC. Despite the fact that only Hema photos of killings by the Lendu

tribe were available during the time of this research, one should consider that even Lendu

people died at the hands of the Hema (Annan, 2004).

Source: Hema Community, May 2003. An innocent old woman in Ituri
Bunia has her leg amputated because of tribalism and a lack of humanity in Ituri Bunia

Source: Hema Community. Red Cross workers dig graves for bodies
found in the market in Bunia, Sunday May 18, 2003.
Photo credit: Karel Prinsloo, AP
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Source:  Hema  Community. Murder.  Murder.  Murder. Red  Cross  workers  cover
their mouths as they look at a dead body, May 18, 2003,
in the market in Bunia. Photo credit: Karel Prinsloo, AP

Source: Hema Community. A Congolese man walks past corpses in a street in Bunia town, May 17,
2003.



2.2.1.6.3.2 Economic Context

Due to the fact that the economic context is influenced by the political context of
the DRC, this section will only use one word to summarise what is known about the
economic context of the DRC in particular, and even the Great Lakes region in

general. This word is “predation”. It is an economy of predation.

According to the dictionary, predation means “the act of an animal killing and
eating other animals” (Wehmeier, 2005, s.v. ‘predation’). Mbaya Kankwenda (2005:
1-424), who is a renowned economist, has written a book entitled “L’’économie
politique de la prédation au Congo Kinshasa: Des Origins a nos jours 1885-2003”
meaning “The Political Economy of Predation in Congo Kinshasa: from origins up to
the present -1885-2003”. This book shows how, from the time of Leopold IT (1885)
up till Kabila II, nobody has put the needs of the common citizens of the DRC on
their economic agendas. Everything is for Westerners and people they have put in
political positions for the purpose of plundering of natural resources in the DRC.
Kankwenda (2005: 7) asserts that today, the Democratic Republic of Congo is in total
crisis, if not total bankruptcy, at all levels and in everything. More than anything else,
the economy is in total ruins, according to Kankwenda. Tribalism, corruption of
Congolese intellectuals and the International System of Predation (ISP) are the three
elements that different regimes, since Leopold II, have used to settle the predatory
system in the Congolese economy, Kankwenda asserts (2005:7). This system of
predation has three dimensions: economic, social and political (Kankwenda, 2005:

17).

In the political context, this study has explained the motives that drove Leopold
IT in the Congo. Leopold II’s system of predation consisted of predation of land,
predation of natural resources, and predation of human resources. The predation of
land allowed Leopold II to chase away the natives from their own lands for his selfish
use. He exploited natural resources such as rubber and ivory. His human predation
consisted, in terms of Karl Marx, of the alienation of Congolese people. Economic

alienation, in terms of Karl Marx, consisted of making people work hard and produce,
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then keeping workers far away from their product, in such a way that they cannot
profit from their labour. Leopold II made Congolese work hard for him, and did not
pay them. Instead, they died. Clark (2003: 35) says: “Due to epidemic, famine, and
state-sanctioned violence between 1887 and 1905, the population of Congo Free State
plummeted to half of what it had been in pre-colonial times. It became obvious that
the brutality of Congo Free State could not be ignored.” Kankwenda (2005: 24)
specifies that the Congolese died from cold, disease and other mortal accidents in the
forest, and those who could not produce were harmed and killed. Then, the old people
were left alone in the villages and died, as they could not produce anything in order to

stay alive.

Having learned predation from King Leopold II, the Belgian colony (Congo)
was just a type of “Belgian democratization of predation”, according to Kankwenda
(2005: 26). This is to say that the Belgian colony continued the predatory system
based on the economic self- interest of Belgians. All these are the historical facts that
cannot be denied. Unfortunately, however, after the departure of the Belgians (after
the so-called independence of Congo), Congolese politicians did not bring about the
expected changes for the welfare of ordinary people in the country. From Mubutu to
Kabila I and Kabila II, Congolese at the grassroots level are still awaiting these
expected economic changes. Leopold II, at least, when he was ready to die in 1909,
and was tired in 1908, he transferred his Congo to the Belgians that year (1908), but
Mobutu, for example, waited until he died without transferring ‘“his Congo” to
somebody else. People at the grassroots cry in vain and go into the street, only to be
killed again. Kankwenda (2005: 36-38) mentions five points that he develops in his
books to show what happened in the Congolese economy from Leopold II to Kabila
II. The first point is the fact that an economy for the benefit of Congolese citizens has
never been a preoccupation of Congolese political leaders. The second point is the
privatisation of the economic structure for the leaders’ selfish ambitions. The third
point is a strong dictatorship, in order to ensure that people at the grassroots level do
not benefit. Fourthly, Kankwenda mentions that only a popular revolution changes

the situation, as a dictator will never change without pressure from democratic and
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popular movements. Fifthly, is the fact that the international community always
supports their Congolese political partners in terms of the plundering of natural
resources. This was true in 1885, 1960 and even today. Mobutu, for instance, was put
in power by the international system of predation, according to Kankwenda (2005:
40). In order to establish his predatory system, Mobutu used both a spectacular
accumulation of wealth for himself and the rivalry in the international system of
predation during the Cold War. This made Mobutu unshakeable by Americans and
Europeans, even though he was doing nothing for the economic peace of the
Congolese. More than Leopold II, Mobutu’s predation was not limited only to land,
natural resources, financial resources and human resources, but rather was extended
to material resources, immovable property and environmental resources. In the
process of land predation, Mobutu established many memoranda of understanding
between him and the buyers of government lands for his own pocket (Kankwenda,
2005: 41-42). He even sold lands reserved for the national environment, and carried
on with deforestation. He privatised governmental societies. In terms of material
predation, Mobutu sold government houses to individuals (Kankwenda, 2005: 44).
Government vehicles were distributed to individuals (Kankwenda, 2005: 45). The
product of governmental societies such as diamonds from MIBA and gold from Kilo-
Moto became Mobutu’s property. On November 30, 1973, Mobutu came up with a
grave economic predation measure called “Zairianization”, which was the
confiscation of private societies belonging to foreigners. He then distributed these
foreigners’ societies to unaccomplished people among his Congolese friends. In his
process of financial predation, Mobutu bought a monetary machine that was
producing banknotes at home, which devalued Congolese money, managed public
enterprises, and withdrew money from the national bank by telephone and through
appointed people, without following the official procedure for money withdrawal at
the bank (Kankwenda, 2005: 48). Mobutu also ordered Congolese banknotes from
other gangs and money printers in Europe and South America (Brazil) etc. On
October 14, 1994, for example, 14 tons of banknotes landed at the Mbandaka airport
in the Equatorial province, which was Mobutu’s province, without passing through

the Central Bank in Kinshasa. In this business of laundering, there were ramifications
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for France, Belgium, Brazil, Argentina and some businessmen and transporters from
Liban, such as Mr Naim Kanhafer and Abdoul Karim. This then became an

international network of mafia, organised by Mobutu (Kankwenda, 2005: 52).

Kabila I and Kabila II brought wars of liberations to the Congo. Their history is
just a continuity of predation Kankwenda (2005) thinks. The UN experts on the
plundering of natural resources have already produced more than 4 reports on the
plundering of natural resources in the DRC, showing how this plundering is
internationally organised by all the warlords who are put in power for this very
purpose. The result of the economy of predation is hunger for ordinary people who do
not take guns for killing. This helps political leaders in the DRC to divide and rule.
Otherwise, how does one explain repeated demonstrations like that of Wednesday
March 22, 2006 in Kinshasa, when UN Secretary-General Mr Koffi Annan was
visiting this country? According to Kankwenda, it will not be easy to succeed if these
predators are still in power (Kankwenda, 2005: 387-424). Ntalaja (2002: 262-264)
proposes that the solution is to chase away all these predators through democratic,
popular protest movements. The criminals cannot provide solutions to Congolese
problems through dialogue, because they meet in order to share power among them
and to redistribute what they have stolen from the population, and nothing else, says
Kankwenda (2005: 390). Many Congolese thinkers at the grassroots level say that the
ICD cannot be the abbreviation for “Inter-Congolese Dialogue”, which was held in
Pretoria in 2002, but should rather stand for “Inter-Criminal Dialogue”, because

warlords met in order to protect their interests.

Before his death on March 14, 1883, Marx (as translated by Moore & Aveling, 1906:
719) observed the badly paid strata of the British industrial class as the aftermath of capitalism
in the folllowing words: “Among the agricultural labourers, those of England, the wealthiest
part of the United Kingdom, were the worst fed. The insufficiency of food among the
agricultural labourers fell, as a rule, chiefly on the women and children, for ‘the man must eat
to do his work.” Still great penury ravaged the town-workers examined”. Revolt in order to
defend one’s rights was recommended by Karl Marx. The messages of these demonstrators

below could express the views of the persecuted common people of Congo that the
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international community, as in 1885, 1860, 1961 and even today, is supporting the predation

in Congo, while neglecting the will of the Congolese population.

Source: NGO members of UNESCO-PEER CPN Congo. Demonstrators in Kinshasa, March 22, 2006, when
Mr Koffi Annan, the UN Secretary-General had been in the DRC since Tuesday 21* March, 2006.
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Source: NGO members of UNESCO-PEER CPN Congo. Demonstrators in Kinshasa, March 22, 2006. Mr
Koffi Annan, the UN Secretary-General Secretary had been in the DRC since Tuesday 21* March, 2006. The
writings in the Lingala language say: “Ex Zaire was People Without Compassion”. “1+4= squalor”. “Caution!
Sorcerers without compassion”. Their problem is that the actual leaders do nothing for the economy to benefit
Congolese citizens. Therefore, they should go and give Etienne Tshisekedi a chance to lead Congo.
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Source: NGO members of UNESCO-PEER CPN Congo. Demonstrators in Kinshasa, March 22, 2006. Mr
Koffi Annan had been in the DRC since March 21, 2006. The writings in the Lingala language say: UN (United
Nations), CIAT (International Commision for accompaniment of Transition in Congo), MONUC (UN Mission
in the DRC), CEI (Independent Electoral Commission). What do you want? Afghanistan, Iraq or Tshisekedi.
Choose yourself. Signed: Congolese People, DRC. Their problem is that the actual leaders do nothing for the
economy to benefit Congolese citizens. Therefore, they should go and give Etienne Tshisekedi a chance to lead
Congo.
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LE CONGO Nest
PAS A YENDRE

KorFl ANNAN™
COMMISSIONNAIRE!

Source: NGO Members of UNESCO-PEER CPN Congo. Demonstrators in Kinshasa, Wednesday March 22,
2006. Mr Koffi Annan, the UN Secretary-General, had been in the DRC since 21* March, 2006. The writings in
the Lingala language say: The DRC is not for sale. Is Kofi Annan a Commissioner to sell Congo? Their
problem is that the actual leaders do nothing for the economy to benefit Congolese citizens. Therefore, they
should go and give Etienne Tshisekedi a chance to lead Congo.
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Source: NGOS Members of UNESCO-PEER CPN Congo. Demonstrators in Kinshasa, March 22, 2006. Mr
Koffi Annan, the UN Secretary-General, had been in the DRC since Tuesday 21* March, 2006. The writings in
French say: Tshisekedi or Iraq. Their problem is that the actual leaders do nothing for the economy to benefit
Congolese citizens. Therefore, they should go and give Etienne Tshisekedi a chance to lead Congo.
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Source: NGOS Members of UNESCO-PEER CPN Congo. Demonstrators in Kinshasa, March 22, 2006. Mr
Koffi Annan, the UN Secretary-General, had been in the DRC since Tuesday 21* March, 2006. The writings in
French say: Tshisekedi or Iraq. Their problem is that the actual leaders do nothing for the economy for the
benefit of Congolese citizens. Therefore, they should go and give Etienne Thsisekedi a chance to lead Congo.
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Source: NGOS Members of UNESCO-PEER CPN Congo. Demonstrators in Kinshasa, March 22, 2006. Mr
Koffi Annan, the UN Secretary-General, had been in the DRC since Tuesday 21* March, 2006. The writings in
French say: Etienne Tshisekedi wa Mulumba, a great president worthy to be president of a great country, DRC.
Their problem is that the actual leaders do nothing for the economy for the benefit of Congolese citizens.
Therefore, they should go and give Etienne Tshisekedi a chance to lead Congo.
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Source: NGOS Members of UNESCO-PEER CPN Congo. Demonstrators in Kinshasa, March 22, 2006. Mr
Koffi Annan, the UN Secretary-General, had been in the DRC since Tuesday 21* March, 2006. The writings in
French say: Elections without Tshisekedi mean civil war from June 30, 2006. MONUC (UN Mission in the
DRC) would be responsible for this. Their problem is that the actual leaders do nothing for the economy for the
benefit of Congolese citizens. Therefore, they should go and give Etienne Tshisekedi a chance to lead Congo.

2.2.1.6.3.3 Sociological Context

Sociological elements in Africa in general, and in the DRC in particular, have
positive and negative sides, depending on whether or not one neglects twofold love as a
measurement of validity. Through some sociological aspects found in both Africa and the
Congo (DRC), this study, in this section, will examine some Congolese sociological elements
that could be used to build a culture of peace in the DRC. These are: the idea of God and the
notion of “sacred” in Africa, hierarchy, tribalism and the idea of belonging to a community,
symbolism and proverbs. This study will then seek to show how sociological elements that
are not in conflict with twofold love could be used to build a culture of peace for everyone in

the Great Lakes region in general and the DRC in particular.
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The first sociological element is the fact that Congolese, before their encounter with

Westerners, already had an idea of God and holiness. Concerning the idea of God, one should
note that in Africa, God is generally known through revelations and is worshipped as the
Supreme Being. Mbiti (1997: 29) specifies that "African knowledge of God is expressed in
proverbs, short statements, songs, prayers names, myths, stories and religious ceremonies."
Speaking of what God is like (the nature of God) in African traditional religion, Gehman
(1989: 191-192) asserts, “God is present everywhere (omnipresent), Almighty, transcendent
(extraordinary), Everlasting, Spirit, kind, protector of mankind and creatures. He is the
savior in the times of crisis. He is king, Lord, and Judge. His statues are absolute”.
Africans want an Almighty God, who solves their material, social and spiritual problems, and
not a sleeping or careless God. This understanding of God by the Congolese and Africans in
general could be used by missionaries in their evangelization, in order to create a consistent
and practical faith in Jesus Christ, and a culture of peace in Africa. Unfortunately,
missionaries have only been interested in transmitting their own cultures to Africans in the
name of Western civilisation and evangelisation. The point is that the Congolese had an idea
of a Supreme Being, who could punish sinners. Although the fact that the historical Jesus
Christ of Nazareth, who died for our sins, was not known in the African culture, Africans
were sometimes able to identify their God with visible things, which was very positive. The
idea of a transcendental Almighty God who provides everything and must be respected and
worshipped was a good idea, in order to achieve a culture of peace. This idea could be very
helpful in the process of establishing a culture of peace in the context of holiness or being
sacred.

In the Congo (DRC), the notion of sacred, holy or taboo was integrated into the life,
religion and philosophy of every person who wanted to live well and achieve success in
everything he/she did on earth. Congolese traditions had their lists of sins. For instance, the
Luba-Kasai considered this in terms of “tshibindi”, meaning “prohibition” or “taboo”.
“Taboo” is an Australian and Polynesian word meaning “holy”. According to Freud (as
quoted by Kankolongo, 1978: 99-109), the word “taboo” is equivalent to the Roman word
“sacer”, the Greek word “aios” and the Hebrew word “kadosch”, meaning “holy”. The point
here is that Congolese traditions had an idea of distinguishing good from evil, and the idea of

holiness in order to live in harmony with God and one’s neighbour. In this process of fearing



213

punishment from an Almighty God who provides for his people through an attitude of
holiness and harmony with one’s neighbour, a culture of peace was possible in traditional
settings of the DRC.

How do Congolese and the people of Africa in general relate to God, and vice-versa?

This is the sociological element of hierarchy, which is very important in Africa and in the
Congo in particular. People used to communicate indirectly with God (most of the time). In
some cases, people communicated directly with God through prayers. The reason for this,
according to Mbiti (1987: 32), is that God is both transcendent (far) and immanent (near).
To communicate indirectly means that both God and people have to pass through a
hierarchical structure. Mulago (1978: 48-49) explains this hierarchical structure. It comprises
the invisible hierarchy and a visible hierarchy of living people. The invisible hierarchy is
made up of God, dead founders of tribes, spirits of old heroes, dead parents and geniuses.
The hierarchy of living people is made up of the king or queen, chiefs of clans and patriarchs
of the elderly branch in each clan, chiefs of families with the father in the centre of each
family, members of different families, and clans in one community. In this way, God in
African traditions and in Congo in particular, is not supposed to bypass the king and start
talking to those who are inferior to the king. This structure of communication between God
and people explains why the king deserved strict respect. The reason is that the king speaks
on behalf of God and represents God to the other people in the hierarchy. In order to talk to
God, people in general had to first talk to the king, in terms of this hierarchy. This hierarchal
system is fundamental to African culture. A culture of peace is based upon the strict respect
of this structure.

This study’s observation is that up till now, democracy has not yet helped the Congolese
to understand democratical rules and policies. The reason for this is that Congolese leaders
and governors have not mastered democratical rule. There is an urgent need to educate
Congolese through simple ways of everyday living, like South Africans and Kenyans do. For
instance, regardless of their rank in society, people in Kenya and South Africa wait in a
queue to get onto a bus or enter an office, bank etc. The one who comes first has the right to
finish his business first. In the DRC, when the bus comes, everybody wants to run and be the
first on the bus. The weaker people fall and miss the bus, although they might have been first

to be at the bus stop. As this culture based on a scorn of elders occurs in both churches and
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secular settings, the result is that, at election time, even in 2006, 73 and finally more than 40
people were given candidature to become president of the DRC. In Kenya, at the time of
presidential elections, people, and especially the Kikuyu tribe, selected Mwai Kibaki over
Uhuru, saying that Uhuru was young and therefore, Mwai should be president first. In the
Congo, young men, in the name of foreign behaviours of so-called “democracy”, do not
respect elderly people like Tshisekedi, who had fought first to dismantle Congolese
dictatorship. In South Africa, people respect Mandela. In this study’s view, to respect elderly
people is biblical (Lev. 18: 32). Sociologically, it can provide a good basis for a culture of
peace.

The third sociological element in this section is a tribe or ethnic group. The word
“tribe” means “a group of people of the same race, and with the same customs, language,
religion, etc, living in a particular area and often led by a chief” (Oxford Advanced Learner’s
Dictionary, 2005, s.v. ‘tribe’). Sociologically speaking, it is not bad to belong to a group.
According to the American Heritage Dictionary (electronic CD), tribalism is ‘‘the
organization, culture, or beliefs of a tribe”. In the same dictionary, tribalism is also defined as
“‘the sense of entity of a tribe”. Tribalism, together with twofold love, can be a good way of
uniting people for productive work and boosting of the national economy. What causes
tribalism (organisation of a tribe, culture and beliefs of a tribe) to become a bad thing is just
the lack of twofold love, where all evils against God’s Ten Commandments meet to create a
struggle for hegemony and predation.

The fourth sociological element is symbolism. It is important, at this point, to
understand the characteristics of culture, before dealing with symbolism. First of all, one
should remember that in anthropology, culture means:

the patterns of behaviour and thinking that people living in social groups learn,
create, and share. Culture distinguishes one human group from others. It also
distinguishes humans from other animals. A people’s culture includes their beliefs,
rules of behavior, language, rituals, art, technology, styles of dress, ways of
producing and cooking food, religion, and political and economic systems (Bodley,
2004).

A culture also has distinguishing features, which John H. Bodley explains as follows:

(1) It is based on symbols—abstract ways of referring to and understanding ideas,
objects, feelings, or behaviors—and the ability to communicate with symbols using
language. (2) Culture is shared. People in the same society share common behaviors
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and ways of thinking through culture. (3) Culture is learned. While people
biologically inherit many physical traits and behavioral instincts, culture is socially
inherited. A person must learn culture from other people in a society. (4) Culture is
adaptive. People use culture to flexibly and quickly adjust to changes in the world
around them (Bodley, 2004).
In this section, in terms of the issues of twofold love and a culture of peace, this study deals
with symbolism, which means abstract ways of referring to and understanding ideas, objects,
feelings or behaviours. In African religion, Froelish (1964:196) identifies four fundamental
laws that lead to symbolism. The first is the law of similitude or law of sympathy. According
to this law, similar things mutually influence each other. Second is the law of contrasts.
According to this law, one thing may act upon its opposite. The third one is the law of
contagion or law of continuity. This law holds that things that have once been in contact
continue to be related. Fourthly, there is the law of succession of facts. According to this law,
if “B” comes after “A”, then “A” is the cause of “B”. In other words, if someone drinks
water in the house of somebody else and dies ten hours later, the whole village will say that
the water that (A) drunk is the cause of death (B). In Congolese culture, death must have a
direct cause. Sometimes it is not true, and creates conflict in societies. The point here is that
without twofold love, the interpretation of symbols can create a lot of problems in Congolese
societies.

The fifth sociological element is proverbs. In Congolese proverbs and songs, there is
wisdom that can build a culture of peace. Unfortunately, there are also some proverbs that
promote a culture of violence. In this case, this study proposes twofold love as a
measurement of any Congolese wisdom. In order to promote peace, Kasaian people say:
“Udiadia wadia tshibi mmatandu”, which means in the Tshiluba language (Kasai, DRC)
“Whoever eats can eat, quarrel is not tolerated”. This is good. However, some names and
proverbs are only made for recalling past and bad events. For example, “Makila Mabe”, a
Lingala (DRC) name meaning “bad luck”. “Bipendu” in Tshiluba is the name of a person and
means “insult”. This means that a father or mother has given this name to his/her child
following insults that he or she had been subjected to in the past. “Betu ku mesu”, a Tshiluba
Kasai name meaning “They are not our true parents” - this is a name given to a child whose

parents suffered a lot at the hands of other people in his/her family, tribe or society.
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The ecclesiastical context of the DRC will deal mainly with how the church is criticised by
both Christian lay people and clergy in terms of twofold love and a culture of peace in the

DRC.

2.2.1.6.4.4 Ecclesiastical Context

When Diego Cao discovered the mouth of the Congo River in 1482, he did something
which is today still the subject of wonder. According to Merriam (1961:4), the thing he did
is: “On the right bank at a point since called Point Padrom, he erected a monolith bearing the
coast of arms of Portugal and a Cross”. Merriam then notes that “the marker was knocked
over by early Dutch explorers in 1642, rediscovered by a Swedish traveller in 1886, and is
now in the Museum of the Lisbon Geographic Society” (Merriam, 1961:4). A “coat of arms
of Portugal” and a cross seem to have symbolized, according to this study, what was going to
happen in the DRC, “wars” and an “evangelism that was a mingle of gospel and Western
patronizing culture”. The aftermath of such evangelism in the DRC was the birth of “hungry
and angry warlords-Christians”, with very few exceptions. It is also important to recognise
that evangelisation in the Congo has been a wonderful thing in terms of the number
(quantity) of baptised people, in such a way that the majority of Congolese are Christians
anyway (94% of the Congolese population in 1997 - see statistics in chap.1).

This section will provide insight into how Congolese scholars feel about Congolese
evangelisation. Its importance lies in the fact that it tries to understand the background of
wars in the Great Lake region. In their criticisms of Western evangelists in Congo, Congolese
scholars do not make much differentiation between Western agents of evangelisation in
Africa in general, and in the Congo in particular, and all other Westerners who came to
Congo for economic purposes. Most Congolese scholars in general acknowledge that the
message of evangelism was very important to the Congolese, but the following three things
were very bad, and should not have occured.

The first is the fact that Westerners used a methodology of evangelisation that was
characterised by a total rejection of Congolese culture, while imposing their own as part of
the gospel. The motives for evangelisation in the Congo were also not holy. Their methods of
evangelisation also privileged the quantity of followers and not the quality of the baptised

converts. The second thing with regard to Western missionaries, as seen in the criticisms by
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scholars in the Great Lakes region, was the fact that economic and material needs of
Congolese were not dealt with in the Christian curricula developed and brought from
England, America or other European countries. This was a mistake in terms of the
evangelisation of Africans who, before Western colonization, considered God to be the
source of material blessings and power, as explained earlier in this study (see sociological
context section). This means that the curricula of Christian education brought from Western
countries were good for Westerners, but irrelevant to the Congoleses’ socio-cultural, socio-
economic, socio-political and material needs. These Christian curricula, written by people
who did not have any social, material and political turmoil, transported the welfare of the
Congolese to heaven. Although Dr David Livingstone, who invited Western missionaries to
come to Africa, found that commerce and Christianity could work hand in hand (see earlier
in this chapter), missionaries who came to the Congo (especially Protestant missionaries such
as evangelicals) prevented the Congolese from doing commerce. They did not help the
Congolese to learn how to deal with commerce, but in general, they assisted quietly in the
plunder of Congolese natural resources through their respective governments in America and
Europe. And, many Congolese now know this by means of communication (Internet). The
third criticism is that Westerners did all this because of the lack of twofold love. This study,
in this section, will reveal some of the criticisms by scholars themselves.

With regard to the first criticism regarding the Westerners’ method of evangelisation,
Mushete (as quoted by Kasonga, 1988:3-6) explains the three theological theories of
evangelization, which are: theology of conversion, theology of church implantation and
theology of the local church. The theology of conversion is based on “the salvation of souls
considered lost to heathenism. Grounded in the principle extra ecclesiam nulla salus,
missions from this perspective have the function of converting, healing, and christianizing
pagan people” (Kasonga, 1988:3). The theology of church implantation “is ecclesiocentric:
its aim is to establish the church universal wherever in the world the church is called to be.
According to the advocates of this school, missionaries are to establish, among those people
considered to be ‘without culture or civilization’, ‘the historical church as known in the
West” (Ngindu, as cited by Kasonga, 1988:3). Kasonga (1988:3) specifies that “In this
context, we are reminded that the church has unfortunately remained foreign to the people

among whom it functions”.



218

Mushete (as quoted by Kasonga, 1988: 4) asserts that “the theology of church implantation
has given rise to paralytic Christian communities, carbon copies of European and American
churches which have shown no initiative, creativity or originality”. In terms of the third
theology, which is the theology of the local church, Mushete (as cited by Kasonga, 1988: 5)
avers that “this theological position is concerned with the establishment of an indigenious
church...Establishing local churches was a goal of missionary theology, yet it was not
‘colonialist’ in the sense of destroying local cultural identity and growth.” Kasonga (1988:
6) suggests that the theology of the local church was not initially bad, but it was subsumed
under the more dominant theologies of conversion and church implantation.

How did this method of evangelisation contribute to the actual turmoil in the Congo?
The answer to this question is simple. Westerners should have used the Congolese culture,
instead of mingling the gospel with Western culture in Africa. The result is that Africans in
general have not understood what the Western missionaries wanted to preach, and this is just
a problem of methodology. This lack of the pure message of Christ in the heart of Africans in
general and Congolese in particular is the cause of unrest in Congo. The motive for
evangelization, as explained above, was not biblically correct. Talking of the Western

(133

missionary in general, Semujanga (2003:73) says that “‘to pagans’ he brings Christ’s
message, and to ‘Christians’ who stayed in the home country, he gives information on the life
of ‘savages’”.

Thus, to despise the evangelised (calling them pagans and ignoring the good elements
of their culture) already marked the beginning of a culture of war, which continued in the
Great Lakes until today. The church growth in numbers in Catholic and Protestant settings
had made pastoral care impossible, to such an extent that parishioners were left to their own
fate when it came to spiritual matters. Therefore, in this context, we are dealing with non-
Christians who have been baptised and even become bishops.

Apart from the question of the method of evangelisation, the second criticism against
Western evangelisation is based on their neglect of socio-economic and political questions of
the evangelised. This is a question of the real needs of the evangelised population.
Considering the neglect of the socio-economic needs of the Congolese by churches founded
by Westerners, many intellectuals who had at least read the book by Karl Marx (The Capital)

in its three volumes, then established a link between evangelisation in the Congo and
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Western economic exploitation through King Leopold II. This concerns the issues of
predation (political, economic and social), hegemony, cheap labour, poor salaries,
exploitation of workers by capitalists, transportation of welfare to heaven, and a culture of
poverty.

Many of these are Congolese who are not even paid for their work in the church, which
sets a bad example for the world. This has contributed to a culture of war in this country, as
all underpaid workers could easily be less spiritual and more corruptible. Otherwise, how
does one interpret the common looting by both secular people and Christians in the DRC in
1991 and 1992? Some Christians even directed their riots and looting towards the houses of
their Western missionaries in Rethy, Bunia, Kisangani etc, taking food and other things. The
researcher will never forget the day when he was about to be killed by a bullet, as he was
upset because of a member of a church of Bunia (CECA 20) who stole things belonging to a
missionary from his church in Bunia (1992). Some days after this, as the researcher
continued to talk to him, he returned something and confessed. Social questions should be
taken into account in Christian education. Commerce, as Dr David Livingstone said, could
resolve some Congolese questions for people at the grassroots level. This is because the
Congo has to be understood in the context of its political leaders, who are predators and do
not take care of their political responsibilities. Twofold love is the key for one to understand

that it is good to do to one’s neighbour what one would like to be done to oneself.

2.2.1.6.3.5 Summary

Hegemony, predation, indirect rule, divide and rule, corruption, killing, modernism and
fetishism are the elements that have characterised the socio-cultural and ecclesiastical
contexts of the DRC. The lack of twofold love through the disobedience of the Ten
Commandments has disguised itself through the evils mentioned above. It has produced a
culture of war, which has been built and nutured in the country, mainly by political leaders
since 1885. Since the colonial period and even before, the army, “La Force Publique”, “The
Public Force”, which was the Belgian Army in the Congo, has been constituted as a
repressive force and not for people’s security. Soldiers have thus persecuted common
Congolese for the sake of their selfish economic ambitions. They have sold Congolese people

and their land, and continue to do so today. Their politics of predation has had a negative
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influence on economic, sociological and ecclesiastical contexts in the DRC. In all this
turmoil, solutions from the sciences are still to come. Common people continue to struggle
for their total liberation.

Since 1956, the struggle for freedom, development and other democratic rights in the
Congo has gone, according to Ntalaja (2002:253), through four distinct periods, namely: the
fight for independence (1956-1960); the revolt against the failure of the postcolonial state to
fulfill the expectations of independence (1963-1968); opposition to one-party dictatorship
and support for multiparty democracy (1969-1997); and current resistance against external
aggression and new forms of internal dictatorship. As the struggle continues, even after
independence, it clearly shows how the problem is not only the colonialists or tribalism, but
is a problem of the heart of humankind. If, in political science, the struggle is defined in
terms of revolts to be undertaken again, this study theologically proposes that the heart of
humankind should be tackled through consistent Christian education, based practically on

twofold love. The following section will deal with the Rwandan contexts.

2.2.1.6.4 The Republic of Rwanda
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Can teaching twofold love contribute to a culture of peace in Rwanda? The answer is a
definite “yes” when one understands the historical background of this country in terms of
political, economic, sociological and ecclesiastical contexts. As in the case of the Democratic
Republic of Congo, corruption, hegemony, indirect rule, divide and rule, predation,
modernism, fetishism and death have characterised politics in Rwanda since colonial rule up
to the present (2007). Even before the colonial regimes of German and Belgium, the concept
of hegemony and predation was rampant in Rwanda through the feudal Tutsi system that
promoted the practice of “Ubuhaka” and its consequences in the remote future. In this
section, this study will show how twofold love could be the way towards a culture of lasting
peace in Rwanda. In order to make this easier, it is helpful to hear again what Apostle Paul
said about the love of one’s neighbour, before discussing Rwandan politics. The text of 1Cor.
13: 1-13 (NIV) reads:

[1] If I speak in the tongues of men and of angels, but have not love, I am only a
resounding gong or a clanging cymbal. [2] If I have the gift of prophecy and can
fathom all mysteries and all knowledge, and if I have a faith that can move
mountains, but have not love, I am nothing. [3] If I give all I possess to the poor and
surrender my body to the flames, but have not love, I gain nothing. [4] Love is
patient, love is kind. It does not envy, it does not boast, it is not proud. [5] It is not
rude, it is not self-seeking, it is not easily angered, it keeps no record of wrongs. [6]
Love does not delight in evil but rejoices with the truth. [7] It always protects, always
trusts, always hopes, always perseveres. [8]Love never fails. But where there are
prophecies, they will cease; where there are tongues, they will be stilled; where there
is knowledge, it will pass away. [9] For we know in part and we prophesy in part,
[10] but when perfection comes, the imperfect disappears. [11] When [ was a child, 1
talked like a child, I thought like a child, I reasoned like a child. When I became a
man, I put childish ways behind me. [12] Now we see but a poor reflection as in a
mirror; then we shall see face to face. Now I know in part; then I shall know fully,
even as I am fully known. [13] And now these three remain: faith, hope and love. But
the greatest of these is love.

Keeping the Ten Commandments and this text from Apostle Paul in mind, this study will
now look briefly at how their non-respect in Rwandan politics has resulted in turmoil, death

and unrest.

2.2.1.6.4.1 Political Context
As in the case of the Democratic Republic of Congo, “the first known inhabitants of

Rwanda were Twa, the Pygmies”, according to Fegley (2004). The same author says that
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many believe that Hutus probably came from the Congo Basin and settled in Rwanda in the
15" century. Tutsis came from the North of Africa (Ethiopia) and found Hutus already
settled in Rwanda. They conquered the area, and the Tutsi kings known as Mwamis became
the absolute monarchs, well-endowed with hegemonic thoughts. Tutsi kings established a
system of chiefs and sub-chiefs, each ruling an “umusozi”, which was a fiefdom consisting of
a single hill. They also established a political and economic policy based on an unequal
feudal relationship known as “ubuhake”. According to this system, “Hutu became a caste of
serfs forced into subjugation and economic dependency by the Tutsi. This caste system was
rigidly upheld, and intermarriage was almost nonexistent. A similar feudal system was
dominant in Burundi”.

How did Rwanda come into contact with Western explorers? As it has already been
shown in the case of the DRC, explorers first came with the Catholic Church. Protestants
followed afterwards. In 1858, “John Hanning Speke was the first European to visit the area.
German explorers arrived in the 1880s, and Roman Catholic clergy established missions in
the area in 1900 (Savé Hill). Later in the decade, Rwanda (then called Ruanda) and Burundi
(then called Urundi) were incorporated into German East Africa” (Fegley, 2004). Germany
ruled over Rwanda for 19 years from 1897 to 1916, when “Belgian colonial domination was
effective on the ground with effect from 1916 military conquest” (Prunier, 1995: 25). The
indigenous rulers maintained good relations with the Germans and later, they also maintained
a good collaboration with the Belgians, who occupied the country during World War I (1914-
1918). In 1919, after the war, the League of Nations mandated Belgium to control this area,
which became known as the territory of Ruanda-Urundi. During German rule, the German
government mounted a military expedition against the Hutus, who refused to pay royal
tribute (Bodnarchuk, 2000:91). This could have just created and reinforced a split between
the Hutus and Tutsis. After World War II (1939-1945), Rwanda—Urundi became a United
Nations (UN) trust territory. “The Belgians continued previous policies of supporting
education through missionaries and of ruling through the Tutsi chiefs. However, they also
forced the Tutsis to phase out the “ubuhake” system by 1958 (Fegley, 2004). By the end of
Belgian rule in 1959, 43 out of 45 chiefs in Rwanda were Tutsis, and in the same spirit of
domination, 549 sub-chiefs out of 559 were Tutsis (Prunier, 1995: 25). In 1932, the Belgian

administration came up with a new ethnic guideline, saying that anyone with 10 cows or
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more was a Tutsi, and the one who had fewer than ten cows was a Hutu. Each citizen was
also given an identification card stating his or her ethnic group (Bodnarchuk, 2000: 91). In
1954, the Belgian administration abolished the Ubuhake feudal system, and in 1957, Hutu
leaders drew up the Bahutu Manifesto, which criticised the political, economic and social
dominance of the Tutsis (Bodnarchuk, 2000:91). Thus, after World War II, political
consciousness increased among Africans. The Hutus grew more vocal in protesting against
the social and political inequalities in Rwanda. The aftermath of the Hutu revolutionary
movement was that in 1959, the antagonism between Tutsis and Hutus erupted into violence.
In 1960, the Tutsi king fled the country, and an exodus of some 200,000 Tutsis followed. In
January 1961, a republic was established. In September of the same year, elections were held
and the Hutu-dominated party “Parmehutu” won a large majority of the seats in the National
Assembly, and a 4-1 majority voted against the return of the king (Fegley, 2004).

What can one say about the independence of Rwanda? Fegley (2004) notes that,
following the insistence of the United Nations trusteeship council, Belgium granted
independence to Rwanda on July 1, 1962, with Grégoire Kayibanda, leader of the Parmehutu
(now renamed MDR “Movement Démocratique Républicain™, "the Democratic Republican
Movement”), as president. The MDR won the elections in 1965 and 1969. Some exiled
Tutsis returned to Rwanda in 1963 as a rebel army. Although unsuccessful, their takeover
attempt prompted a large-scale massacre of Tutsis by Hutus, followed by periodic ethnic
violence. “At the same time thousands of Hutus persecuted in Burundi took refuge in
Rwanda. In July 1973 the defense minister, General Juvénal Habyarimana, led a bloodless
coup that ousted Kayibanda. Habyarimana, a Hutu from the north, charged that Kayibanda
favored southern Hutus and was trying to monopolize power” (Fegley, 2004). Immediately
after his coup, Habyarimana suspended both parliament and the MDR (Mouvement
Démocratique Républicain). The MDR was leading the country during the time of
Kayibanda. It became the main opposition party during the time of Habyarimana, but later,
the MDR became the main coalition partner in Habyarimana’s government in July 1994. In
1975, the suspended political activities resumed with the formation of a new ruling party
called the National Revolutionary Movement for Development (NRMD) (Fegley, 2004). In
1978, a new constitution was approved, and President Habyarimana was confirmed in office

for another five years (Fegley, 2004). Having thwarted a coup attempt in 1980, he was re-
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elected without opposition in 1983, and again in 1988. In 1990, Belgium and several Central
African nations sent troops to Rwanda to oppose an uprising by the Tutsi-backed Rwandan
Patriotic Front (RPF), a movement of Tutsi refugees and moderate Hutus invading from
Uganda. In 1991, a new constitution authorising the establishment of a multi-party
democracy became law, and a prime minister was appointed to organise a transitional
government in preparation for multi-party elections in 1995 (Fegley, 2004).

How then did the lack of twofold love change peace building through different cease-
fire agreements into violence and genocide in Rwanda? On April 6, 1994, the Rwandan
government and the RPF (Rwandan Patriotic Front) concluded peace negotiations, which
called for UN peacekeeping forces to be stationed in Rwanda. The same day, and shortly
after the conclusion of this peace accord in Arusha, Tanzania, President Habyarimana and
Burundian president Cyprien Ntaryamira were killed when their plane was shot down. The
plane fell in the President’s plot in Gigali. Responsibility for the attack has not been
established. Fegley (2004) says:

Habyarimana’s death provoked a wave of ethnic violence, prompting UN Secretary
General Boutros Boutros-Ghali to accuse the Hutu-dominated Rwandan Army of
genocide against the Tutsi. At the height of the violence, the UN forces, lacking a
mandate to protect civilians, abandoned Kigali. Over the next few months, it is
estimated that between 500,000 and 1 million Rwandans, mostly Tutsis, were
massacred. The RPF army pushed toward Kigali, and a civil war ensued. In June the
French government sent 2,500 troops to Rwanda to establish a safe area in the
southwestern part of the country. But attempts to mediate a cease-fire failed as the
RPF mounted a successful final assault.



225

Source: (Encarta, 2004). In November 1996, some 800,000 Rwandan Hutu refugees streamed home from camps
in eastern Zaire (now the Democratic Republic of Congo). Most of the Hutus who returned had been held in
camps against their will by armed Hutu militias seeking protection. Following a series of clashes between the
militias and Zairian rebels, the militias fled and the refugees were free to leave.

After capturing the capital of Kigali, RPF troops drove the Rwandan Army and Hutu
civilians northwest, towards the Rwanda-Zaire border. Retaliatory violence by Tutsis
claimed several thousand lives. The Roman Catholic archbishop of Kigali, for example, was
also killed in this Tutsi retaliatory violence. By mid-July, an estimated 1.2 million Rwandans
had fled the advancing RPF army across the border and into Zaire. Enormous refugee camps
around the city of Goma were formed. Congolese welcomed Hutus who came to Goma in
good faith and without knowing it, the Congolese good faith turned into an expansion of the
Rwandan conflict to Congo, with the shame and death of more than 4 million Congolese as
an unexpected reward. Hutus went to Goma for their physical salvation. The result of this
Rwandan conflict was that by early August 1994, an estimated one-quarter of the pre-war
population of Rwanda had either died or fled the country. Furthermore, although
international relief efforts were mobilised to care for refugees, the available supplies were
inadequate. Then, in the midst of the squalour in the camps, more than 20,000 refugees died
in a cholera epidemic (Fegley, 2004). This is just the result of a lack of twofold love that
disguises itself in politics based on hegemony, divide and rule, predation, tribalism,

modernism and mass killings. In July 1994, a ceasefire was declared, and an RPF-backed
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government was established with Pasteur Bizimungu, a moderate Hutu, as president. The
RPF thought it was a good idea to include other groups in the government. Many Tutsi
refugees began to return to Rwanda, including those who had fled in the 1960s, but the
repatriation of Hutu refugees was still slower, as many feared reprisals through “Gacaca” (a
Rwandan traditional court) and the Arusha International Tribunal Court that judged mainly
Hutus involved in the genocide of 2004. This fear continued, although there was the Cairo
Summit in Egypt, which was supported by the former United States president, Jimmy Carter,
in November 1995, on the issue of Rwandan refugees. The presidents of Burundi, Rwanda,
Uganda and Zaire, and a representative from Tanzania attended the summit. An agreement
was reached to work to return refugees to Rwanda. In the next few months, refugees began
returning in large numbers from Burundi and Tanzania, but very few returned from Zaire. In
March 1996, the UN mission in Rwanda ended. Throughout 1996, more than 1 million
Rwandan refugees, most of them Hutu, remained in camps in Zaire. On October 18, 1996, an
uprising erupted in Eastern Congo in Lemera (Southern Kivu). Tutsis from Rwanda, Uganda,
Burundi and the DRC (Banyamulenge) manned this civil war. Some powerful hidden hands
(hidden but easier to guess) in Western countries backed these courageous warriors. In order
to start this war, Rwanda and Uganda used Laurent Désiré Kabila, a radical from the
Balubakat party in Katanga, who was fighting Mobutu’s regime from the bush since the
assassination of Lumumba on January 17, 1961. The Balubakat party was in the same cartel
as Lumumba, a cartel of radicals (see above Congo politics, chapt. 2 or Ntalaja, 2002: 96). In
the process, this American-Ugando-Rwandan invasion in the DRC revealed that the camps in
Goma (DRC) contained small percentages of armed Hutu militias. Fegley (2004) says:

These Hutu, likely the same who led or participated in the 1994 massacres of Tutsi,
used the huge refugee camps as places of refuge while they organized raids into
Rwanda with the goal of overthrowing the RPF government. The Hutu refugees
remained in the camps either out of fear of Tutsi retribution in Rwanda or because
they were held against their will by the militias. The militias clashed with the largely
Tutsi eastern Zairian rebels around Lake Kivu, often very close to the border between
Rwanda and Zaire. The Hutu militias were aided by the Zairian government, the Tutsi
rebels in Zaire by the Rwandan government. Cross-border artillery shelling was
reported near Gisenyi, north of Lake Kivu.

In October and November 1996, the Tutsi rebels from Rwanda, Burundi, Uganda and

DRC (Banyamulenge) successfully routed Hutu militias in several huge refugee camps near
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the border. Some 800,000 Rwandans poured home, but several hundred thousand remained
in Zaire. These Hutus who returned to Rwanda from Congolese camps in October 1996, are
the ones who, since the beginning of April 2005, started to flee to Burundi and other
neighbouring countries as a result of the Gacaca traditional court organised by the Tutsi-
backed government. There is no pardon and therefore no peace. As the civil war spread and
the mostly Tutsi warriors (Rwandan, Burundian, Ugandan and Banyamulenge) who
accompanied Laurent Kabila’s uprising together gained Congolese territory, the Rwandan
Hutu refugees were forced west, deeper into the jungles of Zaire. Twofold love having
disappeared since the beginning of this entire war, the constantly moving refugees remained
largely beyond the reach of aid workers, despite an international outcry over their plight.
Fegley (2004) notes that “By the end of Zaire’s civil war in May, tens of thousands of
Rwandan refugees had been killed in the fighting, or had died of disease or starvation”. How
awful! What no man can do, twofold love can do.

In late 1994, the UN voted to establish the International Criminal Tribunal for Rwanda,
which opened in Arusha, Tanzania, in 1996. Trials began in early 1997, but due to UN
tribunal mismanagement, poor organisation, and its slow pace, the RPF government began its
own trials of more than 120,000 people accused of crimes related to the 1994 massacres in
1996. Fegley (2004) notes that “Meanwhile, Rwanda was again plagued with outbursts of
ethnic violence in 1997. Hutu guerrillas, who presumably returned to Rwanda from Zaire
with the flood of Hutu refugees in late 1996, slaughtered Tutsi in a series of attacks in 1997”.

In March 2000, Bizimungu resigned the presidency. The reason for this was that he
clashed with the RPF over the composition of a new cabinet. He also accused parliament of
targeting Hutu politicians in its anti-corruption investigations. Albeit that he was married to a
Tutsi wife, Bizimungu was arrested, put in prison and succeeded by vice president and
defence minister, Paul Kagame. Kagame, the former head of the RPF rebels, had long been
considered Rwanda’s real political leader. Kagame became the first Tutsi president since the

nation’s independence.

2.2.16.4.1.1 Comments
As far as a culture of peace is concerned, scholars have sought to determine the real

causes of killings in Rwandan politics. Two main schools have raised their voices. The first
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school holds that tribalism is the problem. However, the second school rather insists on
external causes such as the destructive interaction between Rwanda and Burundi, and the
negative influence of colonialism. This aspect will be dealt with in the sociological context
below. Meanwhile, and as far as the external cause of conflict is concerned, Melson makes
the following comment in his foreword to the book by Scherrer (2002: xi):

Dr Scherrer is quite right in stressing the reciprocal interconnection between events
Burundi and in Rwanda-a point often missed by scholars and journalists who have
felt overwhelmed by the disaster in Rwanda. Some major examples make the point
clearly: (1) The “revolution” of 1959 in Rwanda impelled the Tutsi army to seize
power in Burundi,; (2) the massacres of 1972 in Burundi had profound consequences
in Rwanda, not the least of which was bringing Habyarimana to power; (3)
Ndadaye’s assassination in Burundi in 993 had a direct connection to the unrest and
subsequent genocide in Rwanda.” Hence by implication Dr Scherrer would argue,
studying the Rwandan genocide in isolation from Burundi is a serious mistake.

Recognising the external causes related to Belgian colonialists, Semujanga (2003: 16) says:

Of course, during the early colonial period, most Europeans believed that the Tutsi
were born leaders. In 1957 the Hutu issued a manifesto calling for a change in
Rwanda’s power structure. In 1959, the ’umwami”, Mutara III, died and was
succeeded by Kigali V. Tentions between the Tusi and Hutu increased and finally
resulted in the Hutu Revolution, which overthrew the Tutsi chiefs.

Scholars who believe in external causes argue that, regardless of the evidence of attacks
between Hutus and Tutsis, Belgians are the ones who engineered the conflicts by sometimes
supporting sometimes Tutsis against Hutus, and sometimes Hutus against Tutsis.

The war that started on Monday October 1, 1990 was also regional, as it started in Uganda as
well.

Prunier (1995: 93) describes how this international war started:

At 2.30 on the afternoon of Monday, 1 October about fifty armed men came out of the
bush near the Rwandese border post of Kagitumba and opened fire on the guards,
killing one and setting the others to flight. Within minutes, hundreds more men clad in
Ugandan army fatigues had joined the attackers and were crossing into Rwanda. The
civile war had begun. The Rwandese Patriotic Army forces now on the move
numbered around 2,500, out of about 4,000 Banyarwanda still in the NRA. They were
led by Major-General Fred Rwigyema, Lt.-Colonel Adam Wasswa, five majors (Peter
Banyingana, Christopher Bunyenyezi, Samuel Kanyemera, Paul Kagame and Stephen
Nduguta) and about 150 other officers of various ranks.
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The NRA stands for National Resistance Army, a Museveni guerilla movement. Prunier
(1995:70) notes that “When Museveni’s National Resistance Army (NRA) took Kampala by
storm on 26 January 1986, about 3,000 of its 14,000 fighters were Banyarwanda”. Prunier
(1995: 93) also mentions that Major Paul Kagame was not part of the invading forces, as he
was in the States for military training at that time. He then stopped his studies and rejoined
the war at the end of October 1990.

The researcher’s understanding of the historical facts of politics in Rwanda has allowed
him to say that the cause of conflicts in Rwanda is not only tribalism or external. However, it
is the lack of twofold love. The causes, as this study will show in terms of the sociological
context, Hutus and Tutsis are not sociologically different tribes. And, even if they were
different tribes, the phenomenon of moderates and radicals, both in Rwanda and Burundi, has
caused Tutsis to kill Tutsis and Hutus to kill Hutus. This is a strong enough reason to show
that the problem is in the heart of humankind. All people can have flaws, be they Belgians or

Rwandans, Tutsis or Hutus.

2.2.1.6.4.2 Economic Context

As the study showed in the Congolese case, predation is a word that best summarises the
economy of Rwanda. It started with the “Ubuhake system”, whereby Tutsis, through their
hegemonic system, persecuted Hutus, and since 1959, Hutus, supported by Belgians,
persecuted Tutsis. At the time of Habyarimana’s rule, the politics of predation with regard to
the economy of the country could be seen through “Akazu”, which was, according to
Scherrer (2002: xviii-xx):

Rwanda’s genocidal power elite (Rwanda: originally the royal court; since 1970s
special inner circle of persons close to Juvenal Habyarimana and his wife Agathe;
most originate from his northwestern Gisenyi home region, the communes of Karago
et Giciye, or were relatives of his wife and her three brothers; close personal ties to
the dictator made them the center of political, economic, and military power in
Rwanda from 1772 to mid-1994, built informal parallel structure in the army, state
party, administration and in the economy, controlling all major banks and import-
export facilities.)

In this case, an economy of predation could explain, as in the case of the Congo, the
Rwandan economy. In Rwanda, being also a naturally poor country, as already explained in

the environmental section above, the economy of predation has only worsened this situation.
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2.2.1.6.4.3 Sociological Context

In Rwanda, as with Burundi, the question of whether or not the sociological root cause
of conflicts and mass killings is the tribalism of mainly Hutus and Tutsis, has captured the
attention of human and social scientists. Since many authors side with one or other of the two
assumptions, this study is interested in showing how the lack of twofold love in the heart of
Rwandans and non-Rwandans, is in fact the cause of the crisis. Be they Rwandans or
Belgians, it is not important, as the cause of conflict still comes from the heart and not from
tribalism. Before dealing with this assumption, two views can be examined. The first holds
that effectively, tribalism is the source of killings and turmoil in Rwanda. The second view
highlights instead the interference of colonizers, and especially Belgians, in Rwandan affairs
and socio-political structures as the root cause of the conflicts.

In terms of the first view that tribalism is the root cause of conflict in Rwanda, its
protagonists base their assumption on the recurrent attacks by Hutus against Tutsis and vice
versa in the history of both Rwanda and Burundi.

The second view, which says that external causes, such as the presence of the Belgians,
is the main cause of conflict in Rwanda and not tribalism, is more attractive because of its
unique character. The first response to this second view is based on one of the myths in
Rwanda, that Tutsi, Hutu and Twa are the three children of one person. They are not from
different tribes. The Banyarwanda or inhabitants of Rwanda believed that Kanyarwanda or
Gihanga was their common ancestor, who began the monarchy in Rwanda. His three sons
were then Gahutu, Gatutsi and Gatwa, who are the mythical ancestors of Ba Hutu, Ba Tutsi
and Batwa (Semujanga, 2003:15). If Ba Hutu, Ba Tutsi and Batwa are children of one person
in Rwanda, then authors who believe in this assumption conclude that it is not possible to
talk of Tutsis, Hutus and Twa as different tribes. Therefore, tribalism is not the cause of
conflict in Rwanda.

Secondly, there are other reasons, according to Scherrer, to support the external cause of
conflict rather than tribalism. Scherrer (2002: 22-23) has determined that there are six or
seven distinct social groups in Rwanda and Burundi, which are: Ba Tutsi, Ba Hutus, Batwa,
BaHima, Ba Nyambo, and Ba Gogwe. Three of the smaller groups, which are: Hima,

Nyambo and Gogwe, are assigned to Tutsis and are all endogamous, which means that they
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do not intermarry with other groups. As a result, one should talk of three of four ethnicities
that are to be found in both Rwanda and Burundi as follows. There are Hutu, Twa and Tutsi
in Rwanda, who comprise Hima, Nyambo and Gogwe. In Burundi, these tribes are
Banyarwanda, Twa, Hutu and Tutsi, who comprise mainly Ganwa, Hima and Mbo. By
combining all these social groups in both Rwanda and Burundi, one should be left with four
ethnic groups, namely: Twa, Hutu, Tutsi (Hima, Nyambo, Gogwe, Ganwa, Mbo) and
Banyarwanda (in Burundi). If one adds other Rwadaphones in the DRC, one will then get Ba
Nyabuisha (Tutsis and Hutus living in Northern Kivu) and Banyamulenge, found in Southern
Kivu. Wealthy Tutsi landlords employed at least Hutus as herdsmen. However, the Hima,
Gogwe and Mbo from Rwanda and Kivu in the DRC could not employ a Hutu as a
herdsman. They (Hima, Nyambo and Gogwe) are endogamous, which means that they do not
intermarry with other groups. However, only a small group of Mbo in Burundi, Rwanda and
Kivu (DRC) intermarry with other Tutsis.

Why then did conflicts between these different groups and the Hutus exist? With regard
to the three social groups (Hima, Nyambo and Gogwe) in Rwanda, and in response to this
question, Scherrer (2002: 23) says:

All three groups were never recognized as “official minorities” by the Rwandan
regime but they were discriminated against and, from 1990, systematically
persecuted. The Habyarimana regime’s policy of genocide and eradication had been
directed against the small Bahima group of Mutare in October 1990 and the small
Bagogwe group in the northeast in January and February 1991, before ever the
genocide was perpetrated on the Tutsi. About two thousand Bagogwe families were
murdered. In May 1992, after the Cease-fire with the RPF (March 1991) and the
political concessions by Mouvement Révolutionnaire National pour le Développement
(MRND), the Tutsi in Bugera became the target of Interahamwe terror [...] Between
1990 and 1994, the regime incited the originally indigenous Batwa (twa) population

LAY IR

against the ‘Inkotanyi’ “ trouble-makers”’.

In order to show that tribalism is not the cause of conflict in Rwanda, Scherrer argues that
people who were attacked and persecuted by Kayibanda and Habyarimana’s regimes are the
ones who came together as one to defend their rights. Habyariman, as indicated in Scherrer’s
above quotation, had killed people in the three small groups of Bahima, Bayambo and
Bagogwe. Therefore, they responded as persecuted people, and not as Tutsi-related social
groups. Even moderate Hutus were also members of the Rwanda Patriotic Front. This was

like the Luba Kasai in the DRC and Tutsis in Rwanda, who could come together as people
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persecuted by the Mobutu regime, which also supported Habyarimana in the war against the
Tutsis. Therefore, tribalism was not the cause of war in Rwanda.

In his sociological effort to show that Tutsis and Hutus are not different tribes, Scherrer
tested Tutsis and Hutus’ so-called “tribes” against the following sociological attributes of an
ethnic community, and the result was that Tutsis and Hutus are not different tribes or ethnic
groups. These attributes of an ethnic community, according to Scherrer (2002: 26), are:

1) a historically generated or ( in some cases) re-discovered community of people
that largely reproduces itself, 2) a distinct name, which often simply signifies

’

“person” or “people” in the ethnic community’s language, 3) a specific,
heterogeneous culture, including, particularly, a distinct language, 4) a collective
memory  or historical remembrance, including community myths ( myths of
foundation or emergence relating to shared ancestry), and 5) solidarity between
members of the community, generating a feeling of belonging.

Having done this, Scherrer (2002:26) concludes that “Measured against this Hutu, Tutsi and
Twa (the latter arguably with some distinction) are certainly not belonging to different ethnic
entities but belong either to the Banyarwanda or to the Barundi ethnic group. In the case of
the often ‘forgotten” Hima of Rwanda, Gogwe and Mbo, most of the mentioned attributes
seem to stick.”
This complicated grouping in both Rwanda and Burundi cannot allow one to sociologically
conclude that there are three tribes (Tutsis, Hutus and Twa), and that the Hutus and Tutsis
were the cause of the conflict.

If tribalism is not even the sociological cause of conflicts between Tutsis and Hutus, the
only criterion that can effectively explain conflict in Rwanda is the lack of twofold love. This
is even supported by the fact of moderates and radicals within the Hutus and Tutsis. Hutus

have thus killed Hutus, and Tutsis have killed Tutsis, both in Rwanda and Burundi.
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2.2.1.6.4.4 Ecclesiastical Context
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Muvami Musinga discusses matters with a Belgian administrator. Although,
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the Belgians reduced the powers of the mwami, their policies further
reinf the social and political dominance of the Tiusis.

Source: Bodnarchuk (2000: 38). Rwandan Mwami Musinga holding a discussion with a Belgian administrator.
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Grégoire Kayibanda played a
leading role in the Hut,

opposition. While working as a
E'f'f_'i tor for the Catholic newspay
K iIH"L'(HH(HL"k(L Kayibanda gaw,
vaice to the rising anger of the
Hutu middle class. -

Source: Source: Bodnarchuk (2000: 43). Gregoire Kayibanda, the first Hutu president elected by a revolutionary
Parliament at Gitarama (Rwanda Central) on September 25, 1961.
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In terms of this section, this study is mainly indebted to Pierre Erny, who explains the
relationship between the Rwandan genocide in 1994 and its colonial origin. Erny (1994) also
explains the responsibility of the church of Rwanda in the conflicts since colonial times up to
the 1994 crisis. Erny (1994: 113) suggests that the history of Rwanda is so close to its
political evolution, in such a way that one can see the same things, both in the church and in
political settings. At the beginning of the 20™ century, Christianity in Rwanda was viewed as
a success in A