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Part 2
Chapter 5

 Development centred on Buddu

 1892-1900
The concentration of Catholics in Buddu
 At the beginning of April 1892, peace was signed with Lugard and between the parties. Kabaka Mwanga agreed to return to the capital, and declared that he now favoured the Protestants. A geographical separation of the belligerents was the solution imposed. In fact, in the division of the kingdom of Buganda, the Protestant chiefs were the great victors and obtained seven of the eleven provinces. The Catholic chiefs received the province of Buddu, and three small provinces were reserved for Muslims. Those chiefs who still followed the traditional religion received nothing. 

This decision provoked a good deal of internal migration: groups of Catholics and their sympathisers left for the province of Buddu, while groups of Anglicans left Buddu for other regions of Buganda. Stanislaus Mugwanya was charged with redistributing chieftaincies in the province of Buddu, and the exiles settled in 950 villages of the province. Many Catholics chose to live around Villa Maria in the north of Buddu (whither the post of Kiwala had been transferred), or around Bikira, a new post founded in July 1892 in the south of the province.

Between May 1892 and January 1893 another station was founded on the banks of the Buddu at Bujaju for the Catholic exiles from the Sese Islands who had also had to flee after the defeat at Mengo and the exactions which followed. A year later, Portal, the new British Commissioner, improved the division of power by doubling the number of important functions in the country. He named two prime ministers, Messrs Kaggwa and Mugwanya. The Catholic chiefs received a new province and some other territories. In 1893, after the Muslims had risen in revolt and been defeated, and after the annexation of South Bunyoro (the ‘Lost Counties’) by Buganda, immigration began from overcrowded Buddu towards these regions.

The importance of the chiefs

During these years, the Catholic chiefs played an important part in the development of the mission. This was particularly evident after 1892 in Buddu. The Protestant chiefs were just as significant for the development of the Anglican Church. For a better understanding of the influence of the chiefs, it is helpful to remember that Buganda at that time was a society based on authority. Social organization and many aspects of social life show this influence; to serve and follow a chief was the key to security and social status in Kiganda society. Consequently, as Iliffe explains: ‘It was through ties of clientage that the Christians spread their militant religions so rapidly during the two decades after their victory.’ 39 The role of the chiefs in the success of the mission confirmed those responsible for the mission in their opinion that conversion from above is the most effective
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Alexis Sebowa                     Stanislaus Mugwanya
Alexis Sebowa (? -1937) 

 He was one of the great Catholic chiefs at the end of the 19th and beginning of the 20th centuries. After the coup d’état of 1888 he became chief of the province of Kyagwe, and after the events of 1892, the Pokino or chief of the province of Buddu where the Catholics regrouped. He strongly encouraged the implantation of Catholicism. He had a chaplain-cum-catechist with him for his entourage. He remained Pokino until 1920, and died in 1937. 43
Stanislaus Mugwanya (1858-1938)
 He was a page at the court of Mutesa, where he learned Arabic. He was baptized in 1886. Known for his bravery in battle, he became one of the important chiefs during the revolutionary period, 1886-1890, and replaced Nyonyintono as leader of the Catholics when he died. He became one of the three regents of the kingdom in 1897. After the signature of the Uganda Agreement in 1900, he became Omulamuzi, responsible for justice in the kingdom, a post which he held until 1921. Highly esteemed, he always defended Catholic interests in the Lukiko (parliament of Buganda) and encouraged education. He died in 1938. 44
In November 1891, Bishop Hirth wrote: ‘Here it is necessary that the chief himself impose his religion and teach it’ 40 and in 1894 he wrote the following instructions concerning the chiefs: ‘The Father superior should draw them quite often to his room, and even each one individually. The reason for this is that chiefs always have great power over their men and can do a lot to spread and to strengthen our holy religion among them.’ 41 Bishop Streicher wrote in 1896 that ‘while our Christianity is in its infancy, Providence has given us for the dissemination of the faith the support of the top people.’ 42

The Catholic chiefs of the 1890s influenced the success of the mission in several ways. Needless to say, the example of their own lives and their direct encouragement of their subjects were extremely important, but they did much more: in 1891 Father Streicher wrote in the diary at Villa Maria: ‘At the first suggestion which we made to them, the chiefs accepted the role of catechists with an alacrity which filled us with joy.’ 45 And in 1892, Father Achte, who was then at Bikira, wrote: ‘Most of the village chiefs are Christians and they themselves take charge of the instruction of their people.’ 46 Some chiefs taught the new faith themselves to their subjects; others made sure that one of their subordinates did so. This tendency to catechise family and followers was not new in Buganda. It had existed from the beginning.

Evidently, the link between politics and religion still functioned. There was no separation between religion and socio-political life; the chiefs encouraged their followers to join them in religious matters too. In Buddu, that began with the few Catholic chiefs who had established themselves there before the arrival of Father Streicher in 1891. It continued after the crowds of exiles settled there: ‘The most authoritarian theocracy was the Catholic county of Buddu, where the chiefs made Catholic instruction compulsory for the young, employed catechists as resident chaplains, presented candidates for Baptism, marched their people to church on Sundays, and persecuted adherents of indigenous religion.’ 47

The chiefs were also involved in the construction of mission stations by furnishing men and material. All the great chiefs caused huts and hangars to be built around the mission; through the week these were used by the catechumens from their villages, and on Sundays by themselves and their Christians. In 1896 at Villa Maria, there were about 300 of these temporary huts, and at Bikira 200.

It must be admitted that not all the Catholic chiefs had the same zeal and the same convictions. Among the chiefs there were different tendencies and, effectively two groups: that of Mugwanya and Sebowa and another around Gabriel Kintu. 48 This second group, far less pious than the first, was less appreciated by some of the missionaries. For Bishop Streicher it was clear that some chiefs had become Christians out  of self-interest: ‘Until quite recently, Baptism has been considered a necessary pre-condition for getting on, or at least like a letter of credit for appointment to a post or promotion to a higher dignity.’ 49 Streicher expected irreproachable Christian moral conduct from the community and he insisted on it from the chiefs.

Outside the province of Buddu, small groups of Catholics lived around the capital and in the Protestant provinces of Buganda, i.e. in places where the provincial chief was Anglican. There too the influence of the chiefs on choices in matters of religion was important. The numerous court cases and protestations during those years show that even if religious liberty existed in theory, in practice there were often problems. In the last years of the 19th century, the principle of cuius regio ejus religio was often a reality in southern Uganda.

Mwanga’s revolt  (1897-1899) 

and its impact on the mission
In July 1897, Kabaka Mwanga rose in revolt against the colonial authority. He fled from the capital and assembled his supporters in Buddu. Little by little, the Anglo-Christian domination of Buganda and the loss of his personal power had become intolerable. He joined forces with some traditional chiefs who had lost all their power, and with others who were dissatisfied with the new system and dreamed of restoring the greatness of Buganda. Some Catholic chiefs, including Gabriel Kintu, followed him. Despite some early indications, and explicit warnings given by Bishop Streicher to the colonial authorities, these last were taken by surprise. Bishop Streicher made several attempts to avoid this revolt. At the beginning of 1897 he wrote to the missionaries to create an association of Catholic chiefs in order to strengthen their faith through mutual support. In May 1897 - two months before the beginning of Mwanga’s revolt - he went to Villa Maria:

‘In the face of the hesitations and half-measures of Wilson (the British commissioner) I went to Buddu myself, in order to calm the effervescent spirits and preach, in the name of religion, submission to the established government … I called together all the chiefs of the district, and when I threatened to withdraw their missionaries and suppress their post unless they made immediate public reparation for their past conduct, they all, as one man, fell to their knees and begged me not to abandon them; they declared themselves ready to accept any penance I might impose on them. With real enthusiasm they agreed to construct a brick wall 280 metres long to enclose the church. There and then they divided the work between them. Next day they were at work, led by the chiefs.’ 50

A similar meeting took place at Bikira. In other words, the missionaries were in fact intervening in political problems. For Bishop Streicher and the missionaries, the rebellion against British authority by Mwanga and his followers was at the same time a rebellion against the Church. They likened the group of rebel chiefs to the group of chiefs leading scandalous lives. In so doing, the missionaries interpreted the movement of those who followed Mwanga as an abandonment of the faith, which certainly was not true in every case. The rebels were excluded from the Catholic community. The great Catholic chiefs, like the missionaries, played the card of the colonial power. This attitude is to be noted because it shows that the chiefs had accepted a modus vivendi with the political system imposed on them a few years before.

The consequences of the rebellion were important, especially for the missions in Buddu: after the set-piece battles in the summer of 1897, which Mwanga’s partisans lost, Mwanga himself fled to Kiziba in northern Tanzania. Left behind, his partisans continued guerrilla warfare. The mission at Koki was pillaged and burned down in January 1898, and remained without a priest until the end of the year. In July and August 1899, the three missions in Buddu, Villa Maria, Bikira and Koki were abandoned on account of the insecurity occasioned by the revolt, and the counter-attacks of the colonial troops. Summarizing the effects of this revolt, Bishop Streicher estimated that 2000 Christians had been killed, countless women and children kidnapped and sold into slavery, and many village chapels burned to the ground.

Outside Buddu, the mission at Bukumi was attacked and besieged by Nubian troops who had revolted at the same period, in March 1898 and again in December of the same year. Meanwhile, in mid-1897, Kabaka Mwanga was deposed and replaced by his son Daudi Chwa, an infant a year old. Three regents were to govern the kingdom: Kaggwa and Kisingiri, both Protestants, and Mugwanya, a Catholic.
The rapid increase in conversions in Buddu, 

and beginnings elsewhere
 At the time of Father Lourdel’s death in 1890, there were 2200 baptized Catholics and 10,000 catechumens under instruction. The following decade witnessed an extraordinary growth. Conversions were most evident in Buddu, which was often called ‘the Catholic province’. Towards the end of the century, there were five mission stations outside Buddu, in other provinces of the kingdom.



 
  1894

  1896

   1898
    1900

Baptised


  8 660

  6 032

  37 115 
  50 272

Catechumens

50 900
80 000
109 700
116 712

Total



59 560
96 032
146 815
166 984

 For the other regions of Buganda too, there were promising signs, especially where there were Catholic chiefs; elsewhere the Catholics encountered many obstacles. Development was often linked to the installation of a Catholic chief coming from Buddu. When Danieli Ssematimba became chief of the province of Mawokota, in August 1893, he brought 800 Catholics with him. Others were to follow. What are we to make of these figures? In 1896, when the population of Buganda was approximately 800,000 people, 51 there were 16,032 baptized Catholics, and the Anglican statistics record a further 12,500 Christians. 52 So, about 3.5% of the Baganda had been baptized. By adding the catechumens, we can reach a figure of about 15-20% of Christians. The movement for the Christianisation of Buganda was under way, but a large majority of the population continued to follow the traditional religion, and there was a Muslim minority.

In 1900 there were three missions outside the original Buganda: Koki, Bukumi and Virika. In 1894 Father Streicher obtained from King Kamswaga - before he declared himself Anglican - a property at Koki to which he sent some catechists. A mission station was opened there in January 1895. When Cypriano Mutagwanya became chief of the province of Buwekula in the annexed region of south Bunyoro, he went there with 200 Catholics. Father Achte founded the post of Bukumi. Two years later, this post numbered 1132 baptized Christians. The report adds: ‘mostly Baganda who came with the provincial chief Cyprien and his subordinate chiefs.’ 53 In November 1895, when Father Achte left the mission at Bukumi to found a post at Virika in the kingdom of Toro, Baganda catechists went with him.

Auguste Achte (1861-1905)

 Born in the north of France, he was ordained priest in 1886 and arrived in Uganda in 1891, where he spent twelve years. He died at Virika in 1905. He is remembered for his affable character and as the founder of the first missions outside Buganda, at Bukumi in 1893 and at Virika in 1895. During Bishop Streicher’s visit to Europe in 1898-1899, he administered the vicariate. 54
 Institution of the residential catechumenate of six months

The remarkable increase in the number of people taking an interest in Christianity, and of adults asking for Baptism during the last decade of the 19th century led to serious problems of organization. The figures for 1893 mention more than 46,000 catechumens at the two missions in Buddu. The five missionaries there were not enough to instruct all those catechumens. At this point they solved the problem by dividing the catechumenate into two distinct phases: the whole of the first phase took place in the villages and not at the mission station. Only the second phase was given by the missionaries at the mission. The postulants began receiving instruction and learning the catechism in the villages where their teachers were either catechists or Christian chiefs. Having frequented these classes for two or three years, they came to the central mission station to follow the intensive courses given directly by the missionaries for a period of six months. In other words, this system replaced the last part of the catechumenate by six months of residence at the mission. 55

Early in 1893, Bishop Hirth fixed at 300 the number of persons admitted to this residential cycle at any one time, and he recommended that no group should exceed 100 people. Every six or seven weeks another group began. The heavy work load on the missionaries was the reason for the organization of the residential catechumenate and the restriction on the number of participants. There was also a concern for the Christian life based on a regular sacramental life as Hirth explained: ‘I was obliged to halt the preparations for baptism, judging that it was better to administer the sacrament of penance to those who were already baptized rather than to increase endlessly the number of baptisms. Each parish has around 2500 faithful and we need to see these people on average every three weeks.’ 56 He agreed to ‘slow down the movement towards Baptism so as to leave our people a bit of time to acquire a Christian spirit.’ 57

The catechism was divided into ‘beginner’s catechism’ (Katekismu ey’abasoka) and ‘catechism of the Sacraments’ (Katekismu ya masakramentu). In the villages, the postulants learned the prayers and the first catechism. They wore a medal as a distinctive sign to show that they were believers. After a period of two or three years, they were presented to a visiting missionary who would put them through an examination before admitting them to the residential course at the mission. There, during the first three months, the missionaries gave explanations of the first catechism, and during the following quarter, they learned the text of the second catechism, concerning the Sacraments, which the missionaries explained during the afternoons.

We have already seen that, from the outset of the mission, learning to read was linked to religious instruction. During the first phase in the villages, in addition to the catechism, the catechumens had to learn at least to spell out the alphabet. Later, during the six-month residential course at the mission, they had an hour-long reading lesson each day. As the residential catechumenate was divided into two parts of three months each, in addition to being examined on their knowledge of the catechism, the reading ability of the candidates was also tested. In 1894, Bishop Hirth prescribed that everyone must learn to read except for old people and women. 58 In 1900, this rule became absolute for youngsters aged between 10 and 15 years; if they could not read their Baptism was postponed. 59

At the mission stations, the missionaries had the help of a number of catechist tutors. Still other catechists had the responsibility of teaching the catechumens to read. Among the catechists helping with the residential catechumenate were some women who tutored the women and girls. Just before Baptism the catechumens underwent a last examination. The intensive instructions were given morning and evening every weekday. At weekends, the catechumens returned to their villages leaving their place to the Christians coming from far away to attend the Sunday Eucharist. Throughout their stay at the mission station, the catechumens were not allowed to attend Mass. This rule, laid down by Lavigerie (the Arcana) was applied from the beginning. After their Baptism, the new Christians wore a rosary around their necks and stayed on for another fortnight at the mission to get into the habit of receiving the Eucharist.

This system implies that the catechumens left their families and their villages for six months to go to live at the mission for these intensive courses. To spend six months away from home was not without its problems, as the following assessment makes clear: ‘It was hard for the catechists and the missionaries to convince a bachelor who was actively involved in the life of the village to give up his life without a worry for six months. A common motive for doing so was the desire to marry a Catholic girl.’ 60 The organization of the residential catechumenate called for lodgings and food for all these people living at the mission: ‘To accommodate all these people, each of our stations has assumed the proportions of a large village. In the centre is the chapel, sometimes a proper church, the house of the missionaries and several hangars which could shelter several hundred people for the catechetical instructions. From there radiate three or four avenues symmetrically lined by spacious huts each one surrounded by its banana trees and a vegetable garden. It is in these that our Christians reside during their stay at the mission. The cultivation of their little plot occupies their leisure time, and the produce is sufficient for their modest sustenance.’ 61 

One thing which encouraged the catechumens to follow the residential courses at the mission was that there they would be fed. This form of organization of the catechumenate, developed in 1892-1893 in Buddu was later extended to Rubaga and to the new missions founded afterwards.

What are we to make of this adaptation of the four-year rule? In effect, the six months of residence replaced the last two years of catechumenate on which Lavigerie had insisted. This evolution or adaptation of the catechumenate was a choice made under the pressure of numbers, and was not seen as calling into question the four-year rule. We can well believe that six months of concentrated instruction was like a hothouse, its courses morning and evening and daily contact with the priests usefully replacing two years of instruction in the villages. Nonetheless, the system did uproot the postulants, and bypassed the ‘long period necessary for inner conversion and a permanent change in moral behaviour’ which Lavigerie had requested. It is, however, true that in Buddu in those days, the social pressure of the community was an appreciable support for the newly converted.

During the first years of flourishing catechumenate in Buddu, there was hardly any criticism or questioning of the new system. In 1898, Father Lévesque, who was at that time at Kamoga in northern Tanzania, wrote to Livinhac protesting against the idea of preparing someone for his new life as a Christian by taking him out of the normal environment of his village. 62 The silence of Bishop Livinhac, who was by this time Superior General of the Missionaries of Africa, and of the General Chapter held in 1894, is surprising. Very likely Bishop Livinhac was proud of the success of ‘his mission’ - and one does not readily criticize a success. The subjects discussed at the first General Chapter held after the death of Archbishop Lavigerie were more concerned with the organization of the Society of Missionaries of Africa, and the methods of apostolate were not on the agenda. 63 The silence can be understood after reading the 1894 draft of the constitutions of the Missionaries of Africa: ‘for admission to Baptism, the rules drawn up by the ecclesiastical superiors of each mission, in conformity with the instructions of the Holy See and the Founder, are to be followed.’ 64 Any question of interpretation turned on the weight of the different authorities.

The village catechists

The reorganization of the catechumenate into two phases greatly enhanced the role of the village catechists. Previously, the catechists had been helpers sent to make contact - ‘catechist ambassadors’ - and if a village chief agreed, they would stay and explain the new religion. The role of the catechist became more important when the many sympathisers and catechumens were required to learn their prayers and the text of the first catechism, as well as to spell out the alphabet. Very soon, the village catechists of necessity took on other functions beyond the simple instruction of new catechumens. They were the contact persons for the missionaries. They were responsible for the basic Christian community, which had a small chapel as the focus of its activity. They brought the Christians together for Sunday prayers.

It was either the missionaries or the district chief who appointed the village catechists to their post. During the last decade of the 19th century, there were in Buddu two types of catechist and two types of preparation for the first phase of the catechumenate: some catechumens received instruction from their chief, or from catechists named directly by the chiefs. Later the chiefs conducted their candidates for baptism to the mission station for the residential phase of the preparation. As a result, these candidates had received the whole of the first phase of their instruction without the missionaries knowing anything about them. Other catechumens followed the course of religious instruction in a village where the catechist had been placed by the missionaries.

Be it noted that the strategy of creating outstations with resident catechists did not form part of Lavigerie’s directives. Neither was it an imitation of parish organization in Europe. It is impossible to exaggerate the importance of the role played by catechists alongside Christian chiefs and missionaries: for most people, the personal qualities of the catechist, his exemplary life, his manner of presenting religion, his nearness, were so many factors which led people to join the new religion and to modify their way of life. As one of the missionaries wrote: ‘Without them we would practically have to abandon our outreach towards pagans and devote all of our time to looking after our Christians; in this country, the religion is only as good as the catechist.’ 65

Human resources of the mission
During the last decade of the 19th century, there was a renewal and a considerable increase in the number of missionaries. In view of the number of conversions, Bishop Hirth and his successors, Bishop Guillermain and later Bishop Streicher, were constantly asking for reinforcements.

Antonin Guillermain (1862-1896)

 Ordained priest in 1887, he arrived in Uganda in 1891 and worked there for five and a half years. In 1894 when the Vicariate of Nyanza was divided into three, he succeeded Bishop Hirth in the western part of Uganda which the White Fathers kept and which was then called Northern Nyanza. He was ordained bishop at Rubaga in October 1895 by Bishop Hanlon, the first bishop in the territory entrusted to the Mill Hill Fathers. The occasion was ‘an excellent demonstration of the unity in the faith of the new and the old missions’. 66 Bishop Guillermain died suddenly nine months later, during a visit to Buddu. He was 34 years old.
There were many reasons for requesting more missionaries. In 1893, Bishop Hirth wrote to the General Chapter of the Missionaries of Africa: ‘The number of missionaries is not nearly enough to give the Sacraments of Baptism and Penance to people who are ready and well-disposed, nor to keep abreast of the Protestants whose one desire is to take possession of all the most important points so as to prevent Catholics from going there.’ 67 In August 1896, Bishop Streicher wrote a pathetic letter to Bishop Livinhac, which was signed by nearly all the missionaries in the vicariate. One of his arguments for requesting more personnel in Uganda is quite surprising: ‘Just lately when I read the yearbook for 1896, I almost wept with sorrow at seeing posts in North Africa staffed by zealous missionaries who burn up their youth and their talents in the hope of one day converting an Arab or a Kabyle, while here in Uganda a harvest is ripe but the grain will perish in the ear for want of just one of these apostles.’ 68 Livinhac’s answer was perfectly clear: ‘We were surprised and greatly saddened at reading the letter of bitter complaint which you sent us.’ 69
The  Missionaries



1892

1894

1896

1898

1900



   8

  14

  25

  28

  42

The Catechists





1894

1896

1898

1900





  151

  243

  288

  722

The arrival of new missionaries made possible the founding of new missions: at the beginning of 1892 there were three posts; eight years later, at the beginning of 1900, there were thirteen. Yet the number of these stations remained relatively low because of a key point in the strategy of the Missionaries of Africa, namely the rule of living always in a community of three. This limited the number of stations. Furthermore, this rule, together with the system of the residential catechumenate called for the construction of mission stations with many buildings, which made a highly visible and imposing feature of the landscape. 70

The extent of the network of outstations can be deduced from the number of catechists since one can say that more than 90% of the catechists worked in the villages. Only a small number of them had some function alongside the priests at the centre of the mission, where they might be tutors or reading masters for the residential catechumenates, or school teachers. The reports for the years 1894-1895 mention 122 villages in Buddu where the catechists brought the people together for Sunday prayers, and Bishop Streicher mentioned 168 chapels in the province of Buddu alone in 1898. When we recall that in 1888 there was not a single catechist, 71 the growth in their number is another astonishing feature of the development of the mission during this decade.

The increase in the number of catechists between 1898 and 1900 is the result of the integration by the missionaries of the group of catechists installed by the chiefs. 72 It is also a consequence of a special effort suggested by officials of Propaganda Fide whom Bishop Streicher visited in Rome in 1899. As he explained in his annual report for 1900: 

‘Your Eminence, struck by the great difficulty experienced by the missionaries in Uganda, on account of their small number, in visiting their district, had strongly recommended that I encourage the work of catechists. Your Eminence’s desire has been realised. This year we have seen the number of these indigenous apostles triple. Chosen among the better educated and the most pious of our Christians, they all dwell in the bigger villages working successfully at the recruitment of catechumens and spreading generously around them the good seed of religion.’ 73
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Bishop Guillermain visiting villages in Buddu, 1896
 Christian lifestyle
 Becoming Catholic implies a standard of conduct in accordance with the commandments of God. During the long period of pre-baptismal instruction, the candidates were expected to try to live a Christian moral life. Several chiefs in Buddu, among them Alexis Sebowa, insisted on an irreproachable moral conduct from those who wanted to live in his domain. Regular attendance at Sunday Mass was the sign of a good Christian. Those who lived a long way away would come to the mission station at least once a month. On the other Sundays they would join the catechist at the outstation for prayers. Before hearing Mass and receiving Communion, they would go to Confession. As the number of baptized Christians was growing fast, the missionaries were overwhelmed by these requests for Confession, and they introduced ‘Confession tickets’ which the missionary distributed before entering the confessional. 

Apart from regular reception of the Sacraments, devotions were another feature of Christian life, and among these devotion to Mary soon became the most important. Every one of the mission stations in the vicariate bore one of the titles of Our Lady. At every mission there was, beside the church, a chapel dedicated to Our Lady which the faithful, Christians and catechumens alike, visited regularly. Many Christians wore a rosary around the neck. Devotion to Mary was particularly shown in many families by recitation of the rosary, and was a distinguishing part of Christian life. This was most notable in the months of May and October, as elsewhere in the 19th-century Catholic Church. One reason for the popularity of devotion to Mary is the Kiganda tradition according to which the king’s mother is ‘the most important doorway to the king’s favour.’ 74

Adoration of the Blessed Sacrament, another devotion which was widespread in Europe in those days, was introduced by the missionaries and soon became popular as a means of honouring Christ the King.

We have already seen that Christians made up most of the Ugandan population who could read, and that they were called basomesa. Some of the young Christians also learned writing and elementary arithmetic; in 1885, when a new Kiganda syllabary was published, it included at the end a few pages of adisio, soutratio, multiplikasio. 75 Thus, beside the catechumenate where each new convert learned to read, there was in each post a small group of boys to whom one of the missionaries, with the help of a teacher-catechist, taught writing. But the writing school was optional. 76

In addition to the system of education accessible to all the baptized young people, Bishop Hirth started in 1893 to give a special training to catechists and the future Ugandan priests. 77 Clearly, this seminary had a dual purpose: to train future priests - they began teaching Latin there in 1894 - but also to train catechists. ‘The boys selected are brought up to assist the missionaries as catechists, or even as priests if they should be called to that holy state.’ 78 Between 1893 and 1898 some 300 boys and young men were admitted to the seminary, and three of them were to become the first Ugandan priests. Very few of the ex-seminarians were to remain catechists for long, but some went on to become schoolmasters at the mission.
Chapter 6

 Development of a strong community

1900-1914
The political context 

and the colonial administration
The Union Jack had been raised at Kampala in 1893 and from April the following year, Uganda was officially a British Protectorate. In 1899, Sir Harry Johnston was appointed Special Commissioner and charged with setting up the administration of the Protectorate and establishing the basis for its financial autonomy. The Uganda Agreement, which he concluded with Buganda in 1900, was to be the basis for the colonial administration for decades to come. The agreement fixed the constitutional powers and the role of the Kabaka, new laws of land tenure, and fiscal measures. The powers of the Christian chiefs installed a dozen years earlier were confirmed. As the Kabaka, Daudi Chwa was still a child - he would reach his majority in 1914 - executive power was in the hands of the three regents: Apollo Kaggwa, prime minister (who held office until 1925) Stanislaus Mugwanya, justice minister (until 1921) and Kisingiri , finance minister (until 1917). The Lukiko, or parliament, was established as a native council. The frontiers of the kingdom of Buganda were officially extended to include part of South Bunyoro (the ‘Lost Counties’), Koki and Kabula. It was divided into twenty provinces. The chiefs of these provinces were incorporated into the colonial administration and were paid for their services.

At this time, the political elite in power in Buganda consisted of two ministers and eleven Protestant provincial chiefs, one minister and eight Catholic provincial chiefs, and one Muslim provincial chief. Over the following decades the balance of political power between the different politico-religious factions hardly changed. Political power continued to be bound up with religion. The confirmation by the colonial authorities of the pre-eminence of the Protestant chiefs was resented by the Catholics who, during the following decades often felt like second-class citizens. 79

The political power of the Christian chiefs was strengthened by the new law of land tenure included in the agreement: the Kabaka was no longer to be considered the owner of all Buganda, but a law of private land tenure called mailo land was adopted. While large holdings were left to the Kabaka and his entourage, the ministers and several hundred greater and lesser chiefs also received holdings, or mailo land which they could practically choose where they wanted. Furthermore, the three missionary societies then present in Uganda also received plots for their activities: the Anglicans 42 square miles, the Mill Hill Fathers 12 square miles, and the Missionaries of Africa 35 square miles (= 9065 hectares). The rest of the country was held to be the property of the colonial power.

The new land law organized by the colonial power and approved by the chiefs then in office allowed the Missionaries of Africa to keep the existing concessions and mission stations, amounting to 13 square miles, and guaranteed the future, first of all by selecting several large areas for the founding of future mission stations, but also by choosing 620 smaller holdings intended for outstations, where they could confirm or appoint catechists. 80 The introduction of the new land law together with the absorption of the chiefs into the system of ‘indirect rule’ guaranteed a place for the Christian elite at the heart of power. So the Pax Britannica introduced a period propitious to steady growth in the Church. During the first decades of the 20th century, the Buganda parliament (the Lukiko) passed a number of laws to provide for a kind of public Christian morality, with, for instance, laws on Sunday work, indecent language, alcohol abuse, and sorcery. There were times when people spoke of Buganda as ‘a Christian country’. 81

The Uganda Agreement directly concerned the kingdom of Buganda, and not the other kingdoms making up the vicariate. Similar agreements were signed with Toro and Ankole in 1900 and 1901 respectively. The system of indirect rule was applied to these parts of the Protectorate as well. It was only in 1933 that an agreement with Bunyoro was signed.

In those three kingdoms, Toro, Ankole and Bunyoro, the kings and most of the great chiefs joined the Anglican Church. Kasagama, the Mukama or king of Toro, was baptized an Anglican in 1896; Kahaya, the Mugabe or king of Ankole in 1902; Kitehimbwale, the Mukama (king) of Bunyoro in 1899, as also was Duhaga who succeeded him in 1902. this did not help the penetration of Catholicism into their kingdoms. 82

The colonial administration at the beginning of the 20th century employed many Baganda Christians as civil servants, because they knew how to read and write, but also because the British exported the administrative system of the Baganda into the other territories of the Protectorate. These Baganda civil servants were not always popular, and later on there was talk of ‘Baganda sub-imperialism’. In Bunyoro in 1906 and 1907, there was an insurrection against them. Since the missions had Baganda catechists in these same regions, it was not always easy for the local people to distinguish Baganda catechists from civil servants.

 Growth and consolidation of Christianity

 In 1900, there were something over 50,000 baptized Christians and more than 110,000 catechumens in the Vicariate of North Nyanza. From 1900 to 1914, the number of Catholics continued to grow steadily.
The Catholics


   1904
     1906
   1908
     1910
   1912         1914

Baptised
86 839  
100 024 
98 009 
107 647       116 406    136 291

Catechum 135 020
149 696       112 757
   85 480         89 584     86 452

Total
          221 259            249 720      210 766             193 127       205 990   222 743
The Catholic Christians were still concentrated in Buganda: 95% of those baptized were there in 1903, and 85% in 1914. Nonetheless, the evolution of the mission outside Buganda was significant as the following table makes clear:

Throughout this period, the number of conversions of adults remained the most important factor in this growth, but from 1908 onwards there was a marked decline in the number of adult catechumens in Buganda. 83

From 1907 onwards the number of infant baptisms exceeded adult baptisms in Buddu. 84

The growth was made possible thanks to the increase in the number of missionaries in the vicariate permanently: from 43 priests and Brothers in 1900, it grew to 115 at the beginning of the War in 1914. The first missionary Sisters came to the country in 1900 and there were 30 of them at the outbreak of war. The number of mission stations passed from 18 to 30. Most of the new stations, nine in fact, were founded outside Buganda: two in Bunyoro, two in Ankole, two in Toro, and three in that part of the Congo which was at the time included in the vicariate.

In 1900 there were 724 professional catechists; in 1914 there were 1450 of them. Many ‘missionary catechists’ preceded or accompanied the creation and the early development of the mission stations outside Buganda. Yohana Kitagana is the best known of the missionary catechists who laboured to found the Church away from their own people. 85
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Yohana Kitagana (1858-1939)

 He was married to several wives until he entered the catechumenate. He was baptized in 1896 and became chief of his village. In 1900 he became a catechist and left for Hoima in Bunyoro. He was one of the first students at the new school for catechists, and after that formation he went to work as a catechist in Ankole, first at Mbarara, later at Bunyaruguru, then from 1910 at Kigezi where he died in 1939. From the time he began his work as a catechist, he lived a simple life, marked by evangelical poverty. By reason of his goodness, and the medical care he provided, he had considerable moral influence throughout his life. 86
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Fathers Basilio Lumu and  Victor Mukasa Womereka
In the census of 1911, it emerged that in the 17 provinces of Buganda in which the Missionaries of Africa were working nearly 30% of the population were registered as Catholics. In the other parts of the vicariate, the percentage was smaller, but still encouraging. 87
The percentage of catholics 1911


         Population   Baptised   Catechumens       Total      % Catho   % Prot

Buganda
570 000
102 752
64 291 
167 043        29.1         21.6

Ankole
250 000              2 083            9 185              11 268          4.5           3.7

Bunyoro
170 000
     2 621            7 797             10 418           6.1        10.7

Toro

   94 000              6 355            6 356             12 711         13.5        22.6
 Bishop Streicher, the organizer
 Bishop Streicher was the great organizer of the vicariate, which he directed from 1897 to 1933. During his early years as a missionary bishop he travelled constantly crisscrossing, often on foot, the different regions of the immense territory (100,000 square kilometres) entrusted to him when he was just 34 years old. He visited all the mission stations regularly, and usually stayed there a good week, encouraging the missionaries, directing the pastoral methods, solving problems, confirming, etc. He journeyed endlessly: in 1900 he spent only three months at his residence and spent the other nine months travelling. In 1912 he wrote to his sister: ‘When drafting my annual report I realised that I had spent 218 days of the year away from my residence, travelling; and to think that I have already been leading this vagabond life for 15 years!’ 88

These journeys enabled him to know better than anyone else when it was desirable to found new mission stations, and where. From the start of his episcopate, he did indeed open many new mission stations: between 1897 and 1904 he founded six new missions. When, in 1904, Bishop Livinhac asked him to slow down the new foundations, he protested - and went on to open seven other stations between 1905 and 1914. In the course of his long career, he founded 35 new mission stations. During his frequent journeys and visits, and at the meetings at the end of the annual retreat, he infused a spirit of cooperation in the missionaries and unified the pastoral methods and approaches used by his priests.

The unification of the methods used was also the purpose of his many circulars. When he had the first volume of his circulars published in 1909, his secretary explained that the purpose of the printed edition was ‘to avoid constant repetition and to effect in every station uniformity in the direction of the works of the apostolate’. 89 With the same concern to harmonize points of view and activities, he called several synods to give solemnity and canonical weight to the decisions and directives. After the synods of 1903 and 1904, the most important were those of October 1909 at Bukalasa, August 1911 at Bukalasa, and October 1913 at Katigondo. The synods dealt with different aspects of pastoral methodology, each synod adding a new section to the body of legislation proper to the vicariate. This legislative codification had a further significance, as Bishop Streicher himself explained in 1909:

‘As long as a mission is at that point in its life when everything has to be studied, tried out, created, when its spiritual pastors find themselves faced with the unknown or the unexpected at every turn, then often, in view of the scarcity of human resources, they have no choice but to be guided by their piety, their more or less enlightened zeal and their desire to do good. But when a mission - and this is our own case - has taken on the adult character which it is to keep, when its stations have multiplied, the number of its apostles exceeds a hundred and its Christian population reaches 100,000 neophytes or more; when its resources for good and its tendencies towards evil are as well known as its plains, its mountains and its rivers, and when the methods tried have withstood the decisive test of time, a mission, having reached this age, needs a body of legislation adapted to its duly identified characteristics.’ 90

This vision, and the recognition of the maturity of the pastoral methods which have  followed the period of the pioneers, is of capital importance. It expresses the stability and the maturity of the mission in southern Uganda. This evolution opens before the mission the prospect of development towards a fully established and recognized local Church. There is no doubt that Streicher was a great bishop by reason of his vision and his talent for organization. He brought the vicariate entrusted to him to maturity.

Fervent Christian life
As in the rest of the Catholic Church, to attend Sunday Mass, to go to confession regularly and to receive Holy Communion were considered the most important signs of Christian life. Indeed, the frequency of reception of the Sacraments is like a barometer for showing fervour. Statistics for the number of Confessions and Communions each year show that in 1906-1907 all the baptized Christians received Communion at least five times in the year, and went to Confession just as often. Christian practice in those days implied receiving Communion only after having made a Confession.  From 1907 onwards it is clear that Communions were less frequent.

It was easy for Christians who lived near the mission stations to confess and receive Communion often. For those who lived a long way from the mission - in 1911 ‘a long way’ meant an hour and a half’s march - the catechists in the outstations gathered people together for prayers on Sunday mornings. To improve the quality of these Sunday gatherings, Bishop Streicher prescribed the reading of a text called the Kirangiro in 1908 - ‘The simple reading of this printed text, without any commentary, will do away with the uninformed babble of quite a few of our native catechists.’ 91

In an attempt to ensure a fervent Christian life, the whole year was marked by different liturgical feasts. Each one had its specific exercises, like the rosary in May and October, adoration of the Blessed Sacrament on the first Thursday of each month and for three days before the feast of the Blessed Sacrament and its procession; Lent was kept with the full severity of fast and abstinence. These manifestations of Christian life were much the same as those practised elsewhere in the Catholic Church at that time.

With the same intention of promoting an irreproachable Christian life, various sodalities and confraternities were organized. There were monthly meetings for the different groups: for instance, on the first Sunday of the month there was the meeting of married men, on the second, that of married women, the third was for young men, and the fourth for girls. On those days, the group concerned had priority at the confessionals (with tickets), attended the Sunday Mass, and listened to an appropriate instruction. These movements, called Kibina were popular at the time. The annual report for 1910 mentions 80 sodalities which regularly brought together 3400 young men and 5540 girls. The purpose: ‘The best of the young people come regularly to refresh their Christian life.’ 92

In missionary writings of the period, one often sees a glimmer of pride at the realisation that the Christians of Uganda had reached the level of European Christians in such things as the sacramental life, devotions, and respect for the discipline of the Church. They had reason to be proud, because the theology and pastoral practice at the time were completely framed by what we might call with Prudhomme ‘Roman uniformity’ whereby the missionaries attempted to create new churches which were ‘daughters of the western version of the Roman Church, begotten practically by cloning.’ 93 Nonetheless, even if the pastoral methods and the devotional and sacramental practices were very similar, this assessment overlooks one of the great differences with the European churches: the catechumenate and the role of residential catechists in the outstations.

Very few missionaries were critical of this style of Christian life. The General Chapter of the Missionaries of Africa in 1906 did, however, warn against overdoing things: it asked ‘that there be no overload of religious practices, and particularly that there be no obligation to perform them’. 94 On the subject of Christianity in Uganda, Father Laane wrote in 1911: ‘We have worn them out and made them blasé with too many devotions, non-obligatory festivals, practices and methods which the Christians of the early Church never knew and would not have been able to bear, practices which are often local and even in Europe only came into being after 18 or 19 centuries. We gave them everything which the old Christians of Europe have, we practically imposed it: excess of devotions, which these poor people thought were nearly as important as the commandments of God and of the Church.’ 95 

Development of the education system

Writing of education, Bishop Streicher left the following directives at Villa Maria in 1901: ‘I am sorry that you have lost sight of the importance of this work, which is of the first importance for the future of your Christianity. My dear confreres, I appeal to all your zeal and love for your flock and I call upon you to take up again with renewed devotion the task of instructing your young people.’ 

While education is ‘a support for the faith and a powerful means of persevering’ it is also important because it will be necessary henceforth ‘at least to be able to read and write to get a [government] job. Or, to put it another way, illiterate people will be excluded from the public service and, as a result, deprived of any influence’. 96 For Bishop Streicher, the teaching of the faith was most important. In 1901 he wrote:

‘Each year we record several thousand infant baptisms. These thousands, when added together, bring to almost 18,000 the number of lambs of our flock. But who is to give the spiritual nourishment, which their souls require, to these recruits to the Good Shepherd’s sheepfold, who want to live and to grow? …It is the missionary’s duty to bring these children together and to instruct them.’ 97  The catechists in the outstations were to choose among the children aged from 7 to 10 those who were ready and accompany them once a month to the mission station. There, the superior was to give them a special instruction, and those who were ready would receive their first Holy Communion; this ceremony was called ‘the private Communion’. When they were 10 to 14 years old the young adolescents would follow a special course lasting three months at the mission itself; this course was called Mugigi and, at its end, in a Solemn High Mass in the parish church, they would make their ‘Solemn Communion’ with a public personal affirmation of their faith. These Mugigi residential courses were extended in 1907 to six months. In 1910, a further three months were added. 98 Apart from the catechism, everybody learned to read there. In the Mugigi there were examinations of reading as well as of religion.

The Mugigi was created specifically for children who had been baptized as babies; the catechumenate was there for youngsters coming from the traditional religion. At the start of the 20th century, the two institutions ensured that all the youth learned to read. Today this basic instruction strikes us as somewhat rudimentary, but it must be admitted that this elementary western education was useful to the mass of young Catholics.

In reports and other writings, these Mugigi courses, as also the courses of religious instruction and reading, given by the catechists in the outstations, were often called ‘schools’. People did not always pay attention to the third institution of basic education which came to be established: the ‘writing schools’, or ‘voluntary’ schools where the pupils could learn writing, the elements of arithmetic, geography and history; these might more properly be called the predecessors of the primary school. At each mission, the detailed organization of the ‘writing school’ depended on the care and the personal capacity of the missionary responsible. There was no syllabus, no general directive. That is a remarkable omission on the part of Bishop Streicher, who issued practical rules for all the other domains of missionary activity.

The writing schools grew rapidly during the 20th century. Until 1905 they existed only in the mission stations; later they spread to the bigger outstations. From 1910 onwards, in the villages, all the catechists who were capable of it were strongly encouraged to add a writing class to their catechism and reading courses. This development was in line with the people’s wishes and was linked to the missionaries’ realisation that their system of elementary education was inferior to that of the Anglicans. By the beginning of the 20th century, many missionaries were convinced of the need to open a secondary school and to form the country’s elite in English. Despite a certain hesitation on the part of Bishop Streicher, who had other priorities, St Mary’s College opened its doors in 1907 and developed rapidly. 99

Bishop Streicher was more concerned with forming auxiliaries for the mission, and a future Ugandan clergy. The junior seminary begun in 1893 developed slowly; until 1903 its purpose was twofold: to form catechists and/or future priests. In that year, six of the oldest students began their senior seminary with courses of philosophy. On account of sleeping sickness, which affected Kisubi at that time, the junior seminary was transferred to Bukalasa, and the senior seminary, after passing through Bikira and Bukalasa, to Katigondo in 1911. From that first period, 1893-1913, five students became priests. Of  the 160 students admitted to Bukalasa between 1903 and 1910, 42 reached the senior seminary and 20 were ordained priests. 100
Changes in the organization of the catechumenate

From 1900 onwards, the requirement that all the catechumens should reside for six months at the centre of the mission came to be considered too difficult. The introduction of the colonial fiscal system, based on the number of dwellings - the hut tax - led to this change because it altered the habits and way of life of the people. It had become necessary for everyone to find money to pay the tax. As it was not easy to find paid work, the number of people taking part in the residential catechumenate began to decline at once. 

Accordingly, the missionaries opened ‘regular catechumenates’ of five months duration in the principal outstations. The catechumens who were ready for the final stage of preparation (the six months intensive) could continue to live at home, but had to attend the classes every day in the chosen outstation. They only came to the central mission station a few weeks before baptism. 101 A number of ‘regular’ or ‘sectoral’ catechumenates were soon opened in the biggest outstations. The novelty of this system, apart from the fact that the catechumens could continue to live at home, lay in the fact that the daily instructions, morning and evening, were given by the catechists who were in charge of these groups, and not by the missionaries.

In general, a team of three catechists ran the ‘regular’ catechumenates: one who taught the letter of the catechism of the Sacraments, the most qualified gave the necessary explanations, morning and evening, and the third was responsible for teaching them to read. The missionaries only took over the instruction during the very last weeks before baptism, when the candidates came to the central station.

In subsequent years, only a few minor changes were made in the overall organization of the catechumenate. At the synod of 1904, the missionaries decided that the catechumens of Buganda should spend six weeks with them at the central post before being baptized. In the other kingdoms, Bunyoro, Ankole and Toro, the catechumens were to spend at least two months at the mission. In 1911, they decided to bring forward the date of Baptism to the middle of the period of six months’ intensive preparation; in that way the neophytes would get into the habit of receiving the Eucharist regularly during the last part of their instruction.

We see, then, that the instruction of the catechumens continued in two phases: two or three years in the village, by village catechists, followed by six months of intensive residential courses either at the centre of the mission or in the major outstations where the ‘regular’ catechumenates were conducted.

The catechists at the head of these programmes were key figures. A special training school for them was opened at the end of December 1902. Located first at Rubaga and then for a while at Mitala Maria the school for catechists operated at Bikira until the outbreak of the First World War. Each year between 30 and 50 adult catechists were trained to become ‘Instructor catechists whom you (= the missionaries) complement in the explanation of Catholic doctrine’. 102 A characteristic of this school was that it formed adults who already had some experience of teaching catechism in their villages. Furthermore, about a third of the students were married and came to Bikira with their wives. 103

In 1901, the White Sisters opened another school. This one was called ‘Noviciate for catechists’. 104 It formed young women to teach the women and girls who were coming to catechism. They would also prepare the children of Catholic parents for their first Holy Communion. The name chosen by the Sisters for this school shows that they were hoping to introduce the students to the religious life. From the start, apart from teaching how to explain the catechism, and courses of reading and writing, the programme included various spiritual exercises. In 1907, by which time about a hundred women had been formed as catechists, it was decided to found a religious Congregation with them. After a further two years of formation, the first eleven Bannabikira took vows in 1910. Four years later, there were 52 Baganda nuns working in groups of three or four in 12 different mission stations. They played an important part in the catechumenates, and especially in the Mugigi courses.

Preparation for Baptism continued practically unchanged until the time when the number of catechumens had declined considerably. In Buddu, their number had already gone down by 1906, but in general the phenomenon was more noticeable after the First World War. With fewer catechumens, it was possible to simplify the system: instead of taking in new entries every six weeks, there were just two admissions a year.

Challenge 

to the catechumenate as practised in Uganda
The introduction of the six months’ residential course generally shortened the four-year catechumenate. But in 1900 Bishop Livinhac insisted on a change to the system and a return to four years of instruction in the villages. Bishop Streicher replied as follows:

‘On receipt of your letter of February 6th, I communicated to the Fathers who make up my council Your Lordship’s idea of substituting for the system practised until now, of bringing our Christians together around the missions, that of visiting them at their homes in the villages. They were unanimous in judging this measure inopportune. Even with the present system, it is more and more imperative that we visit the bialos (villages) but it is still more imperative that we maintain the method of evangelization so successfully practised in Buganda up to now. Almost all the catechists we have recruited are of the bakopi (= peasants, not chiefs) class and they do not have enough influence to bring the neophytes together around themselves, nor enough learning to prepare catechumens for Baptism.’ 105

Officially, Bishop Streicher wrote several times in his instructions that the four years were not abrogated, but, at the same time, he tolerated very generous interpretations of the rule. In 1900 he wrote: ‘I know from experience how difficult it is to know, even approximately, the real date at which the catechumens who enrol for baptism began to pray. But if the rule formerly adopted, and which fixed at four the number of years of catechumenate before Baptism, is no longer applicable in many cases, this wise rule must not be considered abolished; it should be observed whenever you have sufficient information to apply it. In any case, we must never lose sight of the spirit of prudence which led our venerated Founder, of blessed memory, to prescribe for us this line of conduct. This spirit consists in only admitting to Baptism well-disposed subjects who give real guarantees of perseverance.’ 106

And in 1901: ‘The rule in force in all our missions, which fixes the pre-baptismal catechumenate at four years has not been abolished. No doubt you will at times make an exception in favour of catechumens showing unusual intelligence or enthusiasm for prayer. But in every case, you must keep in mind the spirit which led to the adoption of this rule. This spirit is that you only admit to baptism such candidates as are well disposed and who give, by their knowledge of religion and the purity of their conduct, real guarantees of perseverance. As a result, you will only enrol for the morning courses of preparation for Baptism those candidates who know the small catechism by heart, and who have been praying for a minimum of two full years.’ 107

At the General Chapter of the Missionaries of Africa in 1906, ‘It was hoped that the four years of preparation for baptism should be maintained for black catechumens, and that in addition, the two last years of this preparation should be devoted to a very serious formation in Christian living for those wanting to be baptised … All present associated themselves with this desire.’ 108

Bishop Streicher wrote: ‘The rule given by our venerated Founder, which fixed the pre-baptismal catechumenate at four years, has never been abrogated in this vicariate. This prescription is to be maintained.’ And he added: ‘So, as a general rule, when dealing with adults, admit to the pre-baptismal catechumenate only those persons who have been praying for at least three years. Exceptions may be made: (1) for elderly people; (2) for adults baptized in extremis and for whom it is necessary to complete the ceremonies of baptism; (3) catechumens engaged to be married to a neophyte; (4) and even for certain catechumens who have given more than ordinary proof of supernatural courage and constancy.’ 109

Father Malet, the Ecclesiastical Visitor sent in 1907 by the Mother House of the Missionaries of Africa explained in a confidential report: ‘His Lordship [Streicher] and nearly all the missionaries are opposed to the four-year rule. His Lordship claims that at Propaganda in 1898 they had told him to reduce the catechumenate to two years. The missionaries are convinced that if the question were referred to Rome, they would not insist on four years.’ 110

In the circular addressed to the missionaries of Uganda at the conclusion of his visit, Malet pointed out certain weaknesses in the system in use:

‘After questioning many of you, I have to say:

1. That you take no account of the time spent in the catechumenate

2. That the involvement of the missionary is limited to the six months spent at the mission

3. That for admission to the six-month catechumenate, you only ask for the words of the catechism. Indeed in some posts you are very lax about the entry standards.

4. That in many posts the question of marriage is only raised when the catechumen is about to pass to the afternoon catechism - and there are places where you only regularize the situation on the eve of Baptism.

5. That during the six months’ residence at the post you show little concern for conduct or moral training.’ 111

Following this visit, and also the recommendations of the General Chapter of 1906, Bishop Streicher called for greater vigilance concerning the moral quality of the catechumens and, in 1907, it was decided that thereafter the village catechists were the best persons to present candidates for the six-month courses, for it was thought that ‘this privilege … would give rise to more exact information about the worthiness or unworthiness of those whom we baptize’. 112 In 1908 Bishop Streicher once again made an official request to Bishop Livinhac for a reduction in the length of the catechumenate:

‘Applying the rule of four years of catechumenate, a rule confirmed by the Chapter of 1906, and which, out of deference for so high an authority, I had declared obligatory in every post of the Vicariate, has, as I feared, provoked among the confreres so many, so serious and - I might add - such well-founded remarks that I felt I must submit them to my Council. Since I must render account of my pastoral office to the Church and to the Society, it behoves me to put before you a summary of the aforesaid remarks from the missionaries of the Vicariate, as well as the request, arising from our deliberations, which the Council has asked me to address to Your Lordship.’

In this letter he went on to develop four arguments:

‘If this rule is strictly applied, it will oblige many persons of good will who want to be baptized and who have sufficient knowledge of our religion, to remain outside the Church, despite themselves, and for an indefinite time. The desire for Baptism, and the long efforts which such a desire supposes, is a disposition, which we should seize when it appears, strengthen at once and not allow to grow cold, for experience shows that if it is allowed to cool off, this desire rarely reappears.

‘Strictly applied in Uganda, the rule of four years of catechumenate will encourage many of our catechumens to become Protestants. This is particularly true of young men and girls who, at a certain age and in certain milieux, think it a blemish to be called pagans, and are impatient to cleanse themselves by becoming Christians.

‘This rule is futile for those many catechumens who have somewhere to stay in the capital, for the capital is divided between two vicariates, and the Mill Hill Fathers who are responsible for the Upper Nile diocese do not have the same four-year rule.

‘In those posts where the rule has been strictly applied, the number of candidates enrolled for Baptism has gone down by three quarters falling, for example, at Villa Maria from 247 - the figure at August 1906 - to 36 in December 1907.’ 113

Bishop Livinhac replied that they had to keep to the rule. 114 When Bishop Streicher passed on the negative reply to his missionaries, he added that they should ‘maintain as strictly as possible the rule of four years’. 115 When, in 1910, the superior of one mission wanted to prolong the period of preparation for Baptism out of fear of eventual apostasies, Streicher explained that he should baptize for ‘a reasonable expectation of perseverance is enough’, and ‘we should not discourage or stop future recruits’; furthermore, ‘any individual with the correct dispositions has a right to the Sacraments’ and ‘we entrust them to Providence and the angels. There is such a thing as grace’. 116

Despite the calls for a stricter application of the four-year rule, the rule was in fact applied in Uganda in what Bishop Streicher called a ‘benevolent’ manner. Confidence in the proven pastoral methods was certainly a reason for not changing.

Chapter 7

 Perspectives:  the First World War 

and its aftermath
On the eve of the First World War, the mission in southern Uga­nda was considered ‘the pearl of the Catholic missions in Africa’. 117 In East Africa there were then about half a million Christians (Catholics, Anglicans and Protestants) and the majority lived in Buganda which was practically a Christian country. ‘Christianity had become the new tribal religion, its customs and practices the customs of Baganda.’ 118 Elsewhere in East Africa, the Christians constituted tiny minorities.

The growth of the mission slowed down between 1914 and 1918. The First World War affected the institutional Church in Uganda, especially through the reduction of human and financial resources. Mobilisation took away a quarter of the missionaries. Of 128 missionary priests and Brothers, just 96 were still working in the vicariate in 1916; the others were either on the European front, or serving as army chaplains in East Africa. As a result, those remaining in parishes and seminaries bore very heavy workloads. Yet all continued to function during the War. The only institution to close was the catechists’ school at Bikira. The growth in the number of Catholics continued steadily after the War
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  1914

  1920

   1925
  1930

Baptised
222 743
233 789
258 377
338 309

Catech
  86 452 
  53 775
  45 509
  69 905

 Buganda accounted for 79% of all the Catholics; Buddu remained the heart, the outstandingly Catholic province, with 25% of all the baptized Catholics of the vicariate. One can say that, fifty years after the arrival of the first missionaries, primary evangelization in Buganda was effectively over: about 35% of the population was Catholic. In other regions the development was also very encouraging..

 Catechumenate or schools ?

 Pastoral methods remained much the same, but the catechumenate was becoming less important. This was for the simple reason that the number of adults wishing to join the Church was going down, especially in Buganda. Outside Buganda the situation was different, and most notably in the region of Kigezi.

The actual organization of the catechumenate remained much the same. The synod statutes promulgated in 1923 restated the methods of organization which had been honed over the previous decades. Whereas, just before the outbreak of war in 1914, there had still been 6219 adult Baptisms and only 4465 infant Baptisms, the situation changed so that the greater part of the growth of the Church came from the Baptism of the babies of Catholic parents.

Baptisms  of children and adults 



1917

1920

1925

1930

Children
6 593

6 609 

8 852
           13 576
Adults 
5 595

4 062

4 508

  6 852

In this situation, the Christian instruction of the children and youths born to Catholic parents assumed very great importance. During the 1920s, this became the pastoral priority. For a long time, the instruction given to Catholic children had been limited to religious knowledge and reading; other subjects, like writing, arithmetic, history, geography - and above all, English - were reserved for a small group. Towards 1925 the colonial authorities started to take a serious interest in educational matters and to prescribe new standards. The work of Catholic missionaries was commended, but judged to be quantitatively insufficient. The little schools of the village catechists were excluded from the new system of schools eligible for subsidies, as were the Mugigi courses. The standard of the schools at the mission centres was found to be acceptable.

The colonial power and the Church began to work together, with a system of subsidies and controls on the quality of the schools. In order to improve the quality of the schools, the formation of the schoolmasters became a priority for the mission. This was an important development. Previously, everything to do with the organization, the financial burden of the staff and the buildings, as well as the training of teachers, and the syllabus, everything, had been left by the political authorities to the missionaries. The new policy of subsidies allowed a better development of the schools. But giving priority to the schools meant that the status of the catechists was declining. The golden age of the catechists was definitely over. They continued to have moral prestige, but their knowledge was now judged insufficient in comparison with the general level of instruction.

Towards a local Church

Another important development of the 1920s was the beginning of the passage from a mission to a local Church with its own clergy. The ordination of the first Ugandan priests, Fathers Basilio Lumu and Victor Mukasa, in 1913 were followed by others each year, so that in 1924 there were 21 Ugandan priests.

In 1921, Bishop Streicher decided to entrust some mission stations to Ugandan priests. In his annual report in 1925, he suggested dividing the vicariate into two parts and giving one of them to the Ugandan clergy. The suggestion was not accepted. By 1928 there were 36 Ugandan priests, and eight posts were in their charge. The time had come to begin reorganizing the vicariate, so the whole of the district of Mubende, which was a deanery, was assigned to the Ugandan clergy. Father Mpagi was put in charge of the region. The existence of one deanery, entrusted to some of the Ugandan priests, continued until 1933 when Bishop Streicher retired. Then the whole province of Buddu, with its eight missions, was given to them. Most of the Ugandan priests were appointed there. Father Mpagi became the Episcopal Vicar, but still under the authority of Bishop Michaud, Streicher’s successor. Finally, in 1939, this entity became the Vicariate of Masaka, in the hands of the Ugandan clergy, with Bishop Kiwanuka its first bishop. The creation of the Vicariate of Masaka, and the nomination of the first African bishop of modern times, was a source of great pride to Ugandan Catholics as well as to the missionaries. It was a clear sign of the maturity of this Church and of its national and international recognition - at least in ecclesiastical circles - at a time when political decolonisation was not yet on the agenda.

The fact remains that 14 years had passed since Bishop Streicher first proposed giving the responsibility for part of his vicariate to the Ugandan clergy. Why so long? Not everybody thought the transfer opportune. Some missionaries had to get used to the idea and several thought it unwise to give all the pastoral work to the diocesan priests; they spoke of ‘precipitation’. As Waliggo explains: ‘The missionary priest is a human being like all others ... He falls in love with the people and the area he comes to evangelize. He may thus, humanly speaking, forget or play down his very definition as a man ‘on the move to the regions beyond’. From being a cultivator of the ground and a planter of the seed, he may be tempted to assume also the role of a harvester.’ 119 

The 1920s were a turning point in the general history of Southern Uganda, and also in the history of the Catholic Church in the region. The generation of famous chiefs, the heroes who seized power in 1888-1889 and who guided the country through several decades of political and religious changes, gave way to a new generation of leaders. The missionaries began withdrawing from certain regions where the Church had enough indigenous personnel. The primary evangelization of certain parts of Buganda was finished. And the missionary strategy of converting adults through the institution and organization of a good catechumenate came to be less important than deepening the Christian life, and the formation of the young.

General conclusion 

This overview of the history of the Catholic mission in southern Uganda has shown how, in the first decades, implantation began in the kingdom of Buganda and came to be concentrated in the province of Buddu. It was there that, sixty years after the arrival of the first missionaries in the country, the local Church really came into being with the creation of the vicariate of Masaka under the direction of Bishop Kiwanuka, the first African bishop of modern times. 

When the missionaries came to Buganda they had a number of ideas about the strategy to follow for the evangelization of the country. They wanted to convert the country from above by first converting the king; that did not work. But, in the course of their evangelising work at the king’s court, they won over the future leaders of the country so that, in an unexpected way, the method of conversion from above became a success a few years later. Buganda was converted by its aristocrats, who adhered to the new religion, and not, as in other parts of Africa by the schools - nor, for that matter, by ransoming slaves and creating Christian villages, a common enough method among late 19th-century missionaries. It is true that at the very beginning some slaves were ransomed in Uganda and orphanages opened, but this was connected with the idea of founding a corps of doctor-catechists, another strategy which had little impact in Uganda.

The mission can be said to have been a success from 1890, eleven years after it began, and thanks to the links established with the local political power. A number of young Christian chiefs seized power by arms in a coup d’état. This was a deciding moment in the evangelization of the country. It is neither possible nor useful to measure the impact of the three principal actors in the success of the mission. Clearly, the influence of the Christian chiefs, and the work of the catechists who were so close to the people, were just as important in the success of the mission as anything the missionaries themselves did.

It is worth noting that the link between politics and religion was one of the characteristics of the mission in southern Uganda. It was also important in the rivalry between the two groups of Christians. The Catholic and Anglican missionaries began the evangelization of the country almost at the same time, before the arrival of the colonial power. Through the Christian chiefs, the two religious groups became opposing political parties. Through and with the intervention of the colonial power, this opposition became a confrontation, which profoundly marked the faithful of the two Christian Churches and even their geographical distribution in the country. At the same time, the Anglican presence, and the rivalry of the two groups of missionaries, was often a useful stimulus to the Catholic mission in certain of its choices, e.g. in requiring literacy before Baptism and, later, in the development of schools.

As for the organization of the catechumenate in the Uganda mission, we can identify four periods: (1) Before June 1880: a short preparation for Baptism with instruction given at the mission station. (2) June 1880-1892: the four-year catechumenate with instructions given at the mission by the missionaries themselves. (3) After 1892: a catechumenate organized in two distinct phases: two years or more of instruction given in the villages, away from the mission posts, by the catechists. The second phase, of six months, the residential catechumenate, took place at the mission itself where the missionaries gave the instructions with the help of some catechist tutors. (4) After 1900: there was the same arrangement for the first phase, but for the second, in addition to the ‘residential catechumenate’ at the mission stations, there were ‘regular catechumenates’ in some of the largest outstations, where the instruction was given by catechists.

When we compare this organization with Archbishop Lavigerie’s instructions, we see that parts of them were closely followed, such as the principle of a serious initiation in two phases, or the rule which forbade catechumens from attending the second part of the Mass. But other parts of the instructions were not applied, such as the directive about preaching only natural truths during the first phase of the catechumenate, or the principle of keeping polygamous people in the catechumenate.

Other instructions, such as the rule about the four-year catechumenate, were revised with lots of adaptations and exceptions. The missionaries themselves added some requirements which Lavigerie had not asked for - literacy, for instance. The system of the residential or regular catechumenate as organized in Uganda, replacing the second part of the preparation for Baptism, had not been foreseen by Lavigerie. It nearly always reduced the four years duration. It is remarkable that the system continued despite some protests from Lavigerie’s successors. No General Chapter of the Missionaries of Africa ever condemned the system. Considering the success of the Uganda mission, one can understand their hesitation: the winners tend to be right!

It also seems that Bishops Hirth and Streicher believed that, as bishops of the circumscription, they had power to interpret the rules and modify the methods to be applied, without following the letter of the directives of their religious superiors. The General Chapter of 1912 was later to recognize this authority: ‘The Chapter maintains the principle of the four-year rule, but the Vicars Apostolic are the judges if any modifications or exceptions are to be made.’ 120

After 1892, the number of catechumens was so great that the missionaries themselves could no longer give all the instructions to the new converts. For this reason, they created a corps of auxiliaries, the catechists. In so doing, they harnessed the zeal and proselytism of the first generation of Ugandan Christians to a function recognized in the Church. Developing the institution of catechists was in line with one of Lavigerie’s basic methodological principles: to convert Africans by Africans. So they created and developed a body of ‘lay minister’, even if they only called them ‘auxiliaries’, and so de facto accepted that there are many ministries in the Catholic Church, long before the Church herself had given the question much thought.

1878-1886
Creation of the 

Nyanza Mission in 1878.

Provicariate of Victoria-Nyanza in 1880.

Vicariate of Victoria-Nyanza in 1883.

Father Livinhac was in charge and became Bishop in1884
1886-1894

 Vicariate of Victoria-Nyanza.

under Bishop Livinhac  until the end of 1889 

and Bishop Hirth  from 1890 to 1894
1894-1914

 Vicariate  of Northern Nyanza.

In 1915, the name was changed to  Vicariate of Uganda. 

Bishop Guillermain from 1895 to 1896

and then Bishop Streicher.
Glossary
Baganda (singular: muganda): the inhabitants of Buganda

Bakopi: peasants, other than chiefs, in Kiganda society

Buddu: one of the provinces of Buganda

Buganda: kingdom at the northern end of Lake Victoria, incorporated in colonial times into the Uganda Protectorate

Kabaka: the king of Buganda

Katikiro: the Kabaka’s Prime Minister

Kiganda: adjective referring to Buganda or the Baganda

Luganda: the language of the Baganda

Lukiko: the parliament of Buganda

Mugigi: the programme of religious instruction and literacy preparing children for their Solemn Communion

Omugabe: the king of Ankole

Omukama: the kings of Bunyoro and of Toro

Pokino: the chief of the Buddu province

Propaganda Fide: the Vatican department responsible for mission territories

Provicariate: the name given in the canon law of the Catholic Church to a mission territory before it has been erected as a vicariate. Its head is not a bishop.

Ssaza: one of the provinces of Buganda

Vicariate: the name given in the canon law of the Catholic Church to a mission territory before its creation as a diocese. It is headed by a bishop who is called a Vicar Apostolic.

N. B. The names of people and places are those normally used in missionary writings at the beginning of the 20th century, with the prefixes current at the time.
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