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               Although Rwanda is among the most Christian countries in Africa, in the 1994 genocide, church buildings became the primary
                  killing grounds. To explain why so many Christians participated in the violence, this book looks at the history of Christian
                  engagement in Rwanda and then turns to a rich body of original national- and local-level research to argue that Rwanda’s churches
                  have consistently allied themselves with the state and played ethnic politics. Comparing two local Presbyterian parishes in
                  Kibuye before the genocide demonstrates that progressive forces were seeking to democratize the churches. Just as Hutu politicians
                  used the genocide of Tutsi to assert political power and crush democratic reform, church leaders supported the genocide to
                  secure their own power. The fact that Christianity inspired some Rwandans to oppose the genocide demonstrates that opposition
                  by the churches was possible and might have hindered the violence.
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            1 
“People Came to Mass Each Day to Pray, Then They Went Out to Kill”
Christian Churches, Civil Society, and Genocide

            
               The small East African state of Rwanda gained sudden international attention in the spring and summer of 1994 when an explosion
                  of deadly violence shook the country. The death of Rwandan President Juvénal Habyarimana in a fiery plane crash on April 6,
                  1994, served as the pretext for a circle of powerful government and military officials to launch a long-planned offense against
                  opponents of the regime. Within hours after Habyarimana’s death, the Presidential Guard and other elite troops spread out
                  into the capital, Kigali, with lists of opposition party leaders, human rights activists, progressive priests, journalists,
                  and other prominent critics of the Habyarimana regime to be eliminated. During the next few weeks, government officials, soldiers,
                  and civilian militia carried the violence into other parts of the country, focusing it more narrowly on one minority ethnic
                  group – the Tutsi, whom regime supporters viewed as a primary threat to their continued dominance. By early July, when the
                  remnants of the Habyarimana regime fled into exile in Zaire, the violence had devastated political and civil societies, killed
                  as many as one million people, and almost completely annihilated the country’s Tutsi minority. In a century that has known
                  many atrocities, the genocide in Rwanda was remarkable for its intensity – more than one-tenth of the population of Rwanda
                  was killed in only three months.1
Rwanda is an overwhelmingly Christian country, with just under 90 percent of the population in a 1991 census claiming membership
                  in a Catholic, Protestant, or Seventh-Day Adventist Church.2 In the aftermath of the 1994 genocide, journalists, human rights activists, scholars, and even some church officials condemned
                  Rwanda’s Christian churches for their culpability in the shocking violence that ravaged the country.3 Not only were the vast majority of those who participated in the killings Christians, but the church buildings themselves
                  also served as Rwanda’s primary killing fields. As African Rights claims, “more Rwandese citizens died in churches and parishes
                  than anywhere else.”4 Organizers of the genocide exploited the historic concept of sanctuary to lure tens of thousands of Tutsi into church buildings with false promises
                  of protection; then Hutu militia and soldiers systematically slaughtered the unfortunate people who had sought refuge, firing
                  guns and tossing grenades into the crowds gathered in church sanctuaries and school buildings, and methodically finishing
                  off survivors with machetes, pruning hooks, and knives.
               

               In Nyakizu commune in the far south of Rwanda, for example, after instigating massacres along the Burundi border to prevent
                  Tutsi from fleeing the country, the burgomaster (leader of the local government) traveled through the commune to encourage
                  local Tutsi, as well as the thousands of refugees from violence in neighboring communes who were passing through Nyakizu,
                  to gather at the Roman Catholic parish of Cyahinda, promising to protect them as Tutsi had been protected in the church from
                  ethnic attacks in the 1960s. The burgomaster subsequently personally supervised gendarmes and civilian militia who surrounded
                  the parish complex and, over a four-day period, systematically slaughtered more than 20,000 people. The church sanctuary,
                  the last building to be attacked, still bears the marks of bullets and grenades and the stains of blood and brains on its
                  floors and walls. According to local officials, 17,000 bodies were exhumed from one set of latrines beside the church, only
                  one of several mass graves at the site.5 Research by Human Rights Watch, African Rights, and other groups suggests similar numbers killed at parishes throughout the
                  country.6

               The involvement of the churches, however, went far beyond the passive use of church buildings as death chambers. In some communities,
                  clergy, catechists, and other church employees used their knowledge of the local population to identify Tutsi for elimination.
                  In other cases, church personnel actively participated in the killing. The International War Crimes Tribunal for Rwanda convicted
                  Elizaphan Ntakirutimana, a pastor in the Seventh-Day Adventist Church, for encouraging Tutsi to assemble at his church in
                  Kibuye Prefecture, then leading to the church a convoy of soldiers and civilian militia, who slaughtered some 8,000 Tutsi.7 In April 1998, a Rwandan court condemned to death two Catholic priests, Jean-François Kayiranga and Eduoard Nkurikiye, for luring people to Nyange parish, where soldiers and militia subsequently
                  massacred them, then bringing in a bulldozer to demolish the church and bury alive any survivors.8 Prosecutors in Rwanda have accused Father Wenceslas Munyeshyaka, the curé of Sainte Famille parish in Kigali, of turning
                  over to death squads Tutsi who had sought refuge in his church. Survivors report that Munyeshyaka wore a flack jacket and
                  carried a pistol and that he helped to select out sympathizers of the Rwandan Patriotic Front to be killed. According to some
                  witnesses, he offered protection to women and girls who would sleep with him and turned over to death squads those who refused
                  his advances.9

               In my own research, I discovered similar stories. For example, a Tutsi woman who worked at a Catholic primary school in Kaduha
                  parish in Gikongoro Prefecture testified that her priest, Robert Nyandwe, had himself come to take her out of hiding and turn
                  her over to a death squad:
                  
                  
                     
                        The priest, Nyandwe, came to my house. My husband [who is Hutu] was not there. Nyandwe asked my children, “Where is she?”
                           They said that I was sick. He came into the house, entering even into my bedroom. He said, “Come! I will hide you, because
                           there is an attack.” … He said “I’ll take you to the CND.” He grabbed me by the arm and took me by force. He dragged me out
                           into the street, and we started to go by foot toward the church. But arriving on the path, I saw a huge crowd. There were
                           many people, wearing banana leaves, carrying machetes. I broke free from him and ran. I went to hide in the home of a friend.
                           He wanted to turn me over to the crowd that was preparing to attack the church. It was he who prevented people from leaving
                           the church.10

                     

                  

               

               National church leaders were slow to speak publicly, and they never condemned the genocide, instead calling on church members
                  to support the new regime that was carrying out the killing. Based on the past close collaboration of church leaders with
                  the organizers of the genocide and their failure to address specifically the massacres of Tutsi, many church members concluded
                  that the church leaders endorsed the killing.11 Believing that their actions were consistent with the teachings of their churches, the death squads in some communities held mass before going out to kill. In Ngoma parish in Butare, a Tutsi priest
                  who was hidden in the sanctuary by his fellow Hutu priests reported to me that, “People came and demanded that my fellow priest
                  reopen the church and hold mass. People came to mass each day to pray, then they went out to kill.”12 In some cases militia members apparently paused in the frenzy of killing to kneel and pray at the altar.13 According to a report by a World Council of Churches team that visited Rwanda in August 1994, “In every conversation we had
                  with the government and church people alike, the point was brought home to us that the church itself stands tainted, not by
                  passive indifference, but by errors of commission as well.”14

               Apologists for the churches have responded to accusations of church complicity in various ways. The official Catholic response
                  has denied institutional responsibility, blaming the participation of Christians in the genocide on individual sinfulness.
                  In a 1996 letter, Pope John Paul II stated that participation in the genocide was clearly against church teachings, and thus
                  clergy and other Christians who participated were personally culpable, without implicating the wider church. According to
                  the pope, “The church itself cannot be held responsible for the misdeeds of its members who have acted against evangelical
                  law.”15 Father André Sibomana, who himself offers a number of criticisms of the Catholic Church, offers a similar defense. “I don’t
                  accept the language of generalization which states that the Roman Catholic Church participated in the genocide.… It is not
                  the Church as such which is called into question, but its members.”16

               Others have emphasized the mixed response of the churches to ethnic violence, countering the examples of involvement by some
                  clergy and church leaders with examples of bravery and resistance by others. These authors pointed out that, although the
                  Catholic and Anglican archbishops strongly supported the regime that carried out the genocide, other people in the churches were actively involved in the democracy movement that emerged to challenge the regime in the early 1990s.
                  The Catholic newspaper Kinyamateka played an important role in criticizing governmental corruption and helped to spark an explosion of free press, while the
                  paper’s editor, Father Sibomana, was among a number of Catholic and Protestant leaders who became involved in founding a Rwandan
                  human rights movement. The president of the Catholic conference of bishops, Thadée Nsengiyumva, frustrated at his fellow bishops’
                  quiescence, published an open letter in 1991 not only condemning human rights abuses and ethnic violence and calling for multiparty
                  democracy, but also criticizing the churches for their refusal to show leadership. In November 1993, the Catholic bishop of
                  Nyundo publicly condemned the distribution of arms to civilians, an early preparation for the genocide. The churches themselves
                  had a large number of Tutsi priests and pastors, and during the genocide many clergy were killed. According to Ian Linden,
                  emphasizing the role of church people who supported the genocide gives an unbalanced portrait of the churches:
                  
                  
                     
                        And it would be a simple matter to attempt to balance the record by itemising the many incidents of martyrdom, heroic self-sacrifice,
                           courage and the kind of stubborn unwillingness to take the easy way out and deny their faith.… The death toll of Church leaders,
                           bishops, priests, ministers, and sisters was very high, between a quarter and a third of leadership. This is mostly to be
                           explained by the way Tutsi people had not been blocked from advancement in the Churches as they had been in the rest of society,
                           and their disproportionate presence amongst the clergy.… But a great number of Hutu Church leaders also died opposing the
                           massacres or were killed as intellectual opponents of the Habyarimana regime.17

                     

                  

               

               According to the new archbishop of Kigali, Thadée Ntihinyurwa, “Perhaps some priests behaved badly, but we have not carefully
                  figured accounts; I deny the global responsibility of the institution.” As an editorial in the Catholic journal Tablet states, if the church was complicit, it was also a Church of martyrs.18 If the church itself suffered in the genocide, the reasoning goes, how could it be truly complicit?
               

               A third defense of the churches emphasizes institutional weaknesses that rendered them incapable of opposing the genocide.
                  According to this argument, the churches were themselves deeply divided along ethnic, regional, and ideological lines, creating a “fragmented” religious authority, unable to speak publicly on issues of national importance.
                  As Linden states,
                  
                  
                     
                        By the early 1990s the Church had no recourse against a propaganda machine that preached exclusive Hutu identity defined over
                           and against the threat of a Tutsi invader, and, indeed, defined being Hutu ultimately as being the killer of Tutsis.… It was
                           hopelessly divided at a leadership level as well as parish level.19

                     

                  

               

               Saskia Van Hoyweghen claimed that this fragmentation arises from the minimal impact that Christianity has had on Rwandan society.
                  Despite the high rates of conversion and the magnitude of the churches’ presence in Rwanda, they lacked “intensive” power,
                  having attracted many members for social and economic reasons without significantly shaping their beliefs. “One should not
                  therefore be blinded by the strong side of the Church, namely its omnipresence in Rwandese social and economic life. We have
                  to look behind membership statistics; the accounts of mass baptisms have no meaning as such.”20 Drawing on Mbembe,21 Van Hoywegen suggested that the churches have reflected rather than shaped Rwandan society, as Christian symbols have been
                  adapted to Rwandan culture. “[T]here are plenty of indications to suggest that despite the powerful outlook of the Church,
                  the re-appropriation of Catholic symbols has always fermented uncontrolled.”22 The implication of this argument is that Christianity bears no responsibility for the genocide, because at base Rwandan society
                  was not truly Christian. Agatha Radoli, a Catholic sister writing in the preface to a book called, The Rwanda Genocide and the Call to Deepen Christianity in Africa, makes a similar claim:
                  
                  
                     
                        If Rwanda, a country where 70% of the people claimed to be Christians, exhibited such an unchristian attitude in time of crisis
                           then Christ’s message of love and fellowship has fallen on deaf ears completely. In spite of a century of evangelization,
                           Christianity has not taken root in Rwanda and many other parts of Africa.23

                     

                  

               
As I demonstrate in this book, contrary to the claims of their defenders, the complicity of Rwanda’s Christian churches in
                  the 1994 genocide was profound, going well beyond the actions of a few individuals. An analysis of the historical role of
                  Christianity in Rwanda reveals that, far from simply adapting to and reflecting Rwandan society, the churches actively shaped
                  the ethnic and political realities that made genocide possible by acting to define and politicize ethnicity, legitimizing
                  authoritarian regimes, and encouraging public obedience to political authorities. Since by any measure of participation and
                  personal piety, Rwandans were devout and active believers, who, although not necessarily renouncing indigenous religious beliefs,
                  nevertheless accepted many of the principles of Christian faith, Christian involvement in the genocide cannot reasonably be
                  attributed to insufficient conversion. Rather, something in the nature of Christianity in Rwanda made it unable or unwilling
                  to restrain genocide. The Christian message received in Rwanda was not one of “love and fellowship,” but one of obedience,
                  division, and power. Far from exonerating the churches, the resistance that some Christians presented to the genocide – and
                  my own research indicates that a number of people were indeed inspired by their faith to challenge authoritarianism and oppose
                  ethnic violence – demonstrates that the churches potentially could have opposed the genocide. If the churches were, as I contend, powerful and influential institutions that were in fact being
                  pressured from within and without to take a stand against authoritarianism and ethnic violence, why, then, were they so deeply
                  inculpated in the genocide? It is this question that I hope to resolve in the course of this book.
               

            

            GENOCIDE AND RELIGION

            
               That the Christian churches in Rwanda should be implicated in genocide is, of course, not exceptional. Religious institutions
                  have unfortunately been involved in a number of shameful acts, including genocides, in which they provided both ideological
                  and institutional support for those seeking to scapegoat vulnerable minorities. The long history of anti-Semitism among Christians
                  in Europe, dating back to the Roman era and inspiring repeated massacres and expulsions from countries, created the preconditions
                  for genocide against Jews and provided the ideological background for the Nazi doctrines of racial supremacy. Anti-Semitism
                  practiced by Christians in Europe implicated Jews as the killers of Christ, in league with the devil, and as child murderers who poisoned wells and degraded society.24

               Though Nazi leaders were themselves often hostile to Germany’s Christian churches, Christianity nevertheless provided ideological
                  support that made the Holocaust possible. As Doris Bergen contended, “[I]t would be inaccurate and misleading to present the
                  Christian legacy of hostility toward Judaism and Jews as a sufficient cause for Nazi genocide. Christianity, however, did
                  play a critical role, not perhaps in motivating top decision makers, but in making their commands comprehensible and tolerable.”25 Most Christians in Germany did not go as far in seeking to reconcile Christianity with National Socialism as the German Christian
                  movement, a radical anti-Semitic faction that gained control of the Protestant churches in 1930s,26 but the leadership of the major Christian denominations supported the Nazi regime and assisted in the process of genocide
                  by, for example, supplying baptismal records that by exclusion helped identify Jews. The Vatican signed a Concordat with Hitler
                  shortly after his rise to power in 1933, and although the German Catholic bishops challenged the regime on specific issues,
                  such as eugenics, they, like their Protestant counterparts, maintained cordial relations with the regime until the end of
                  the war and never spoke out against the Holocaust.27

               Christian churches played a particularly important role in supporting the identification, isolation, and deportation of Jews
                  in a number of countries under German occupation during World War II. In Croatia, after World War I, Catholic priests pushed for an independent Croatian state, equating Croatian nationalism with Catholicism.28 Church leaders embraced the independent Croatian state created by the Germans and Italians after their occupation, and they
                  enthusiastically supported persecution of Jews.29 Catholic involvement in the murder of Jews, as well as Serbs, was not limited to ideological support, as a number of priests
                  were active in the nationalist movement and nearly half of Croatia’s extermination camps were headed by priests. The Vatican
                  was repeatedly informed of the atrocities occurring in Croatia, but refused to condemn them, at one point responding to evidence
                  of crimes that they “are the work of the Communists, but maliciously attributed to the Catholics.”30 Catholics played a similar role in Slovakia, where a priest founded and led the main nationalist party, which regularly employed
                  anti-Semitic rhetoric, and another priest became head of state after the Germans created a Slovakian state. A number of priests
                  served in the Slovak parliament, and all voted in favor of the deportation of Slovakia’s Jews.31

               In the Ottoman Empire as well, religion served as a basis of solidarity for the majority population and a means of singling
                  out minorities, ultimately serving to justify genocide. Although officially Islamic, the Ottoman Empire formally recognized
                  certain rights for non-Muslim “people of the book,” the “tolerated infidels.” While Muslims were governed by Islamic law,
                  Jews and two Christian communities – Orthodox and Armenian – were organized in separate millets, distinct religious communities that were allowed a degree of autonomy, but that paid special taxes and did not enjoy full
                  citizenship rights. As the Ottoman Empire became increasingly weak in the late 1800s, Greek, Romanian, Serbian, and Bulgarian
                  nationalist movements fought successfully for independence, while a nationalist movement emerged among Armenians. A nationalist
                  movement emerged among Turkish Muslims as well, who sought to convert the Ottoman Empire from a multiethnic empire into a
                  nation-state, based on Islam and the Turkish language. As Christians and non-Turkish speakers, Armenians by their existence
                  challenged Turkish nationalist ideologies, and with the Armenian homeland situated as it was in the midst of the Turkish-speaking and Muslim populations
                  of the Ottoman and Russian Empires, Turkish nationalists regarded the Armenians as a threat to their aspirations for a pan-Turkic
                  nation.32

               During World War I, as Russia threatened to advance on its eastern border, the Ottoman government, dominated by Young Turks,
                  decided to eliminate the Armenian threat by moving the entire Armenian population to the Syrian desert. Beginning in April
                  1915, Ottoman police and troops arrested Armenians, including those who did not live in the supposedly vulnerable border area.
                  They killed many outright, while thousands of others died en route to or after arriving at the concentration camps. The identification
                  of Armenians as infidels, already used to motivate massacres in the 1890s, made the Armenians an effective scapegoat for the
                  struggling Ottoman state and garnered public support and participation for the massacres and deportations.33

               More recently, religion has served as an important factor in the conflicts in the former Yugoslavia. Serbian ethno-nationalist
                  rhetoric identified Slavic Muslims, who are today concentrated in the state of Bosnia-Herzegovina and the Kosovo region of
                  Yugoslavia, as traitors who allied themselves with the Turkish conquerors. Serbian myths hold the Muslims responsible for
                  the death of Serbia’s historic hero, Prince Lazar, in a 1389 battle with the Ottoman Empire that marked the end of Serb independence.
                  As Michael Sells writes, “Christoslavism – the premise that Slavs are by essence Christian and that conversion to another
                  religion is a betrayal of the people or race – was critical to the genocidal ideology being developed in 1989.”34 The ideology that defined Muslims as “other” served as justification for Serbs and Croats to slaughter Muslims and to drive
                  hundreds of thousands from their homes in Bosnia in 1992–93 and later led to the expulsion of more than a million Albanian-speaking Muslims from Kosovo.
               

               In Africa, religious institutions also have a long record of supporting authoritarian governments that, even if they did not
                  carry out genocide, have oppressed their populations and fostered or engaged in ethnic discrimination and violence. Christian
                  missions were an integral part of the “colonial project,” promoting Western culture while undermining indigenous cultural
                  systems. They often developed close and cooperative working relationships with colonial authorities and remained silent or
                  even openly supported colonial repression, torture, displacement of peoples, and other violations of fundamental human rights.35 Since independence, religious institutions have remained major political and economic players in most African countries,
                  commonly working in close collaboration with the state. The shared material and institutional interests of state and religious
                  institutions are reinforced by close personal relationships between religious leaders and government officials. Religious
                  institutions have provided important legitimization to many autocratic rulers and have generally encouraged obedience to authority
                  rather than standing up for the rights of oppressed populations.36

               Rather than challenging the ethnic divisiveness that has led to bloodshed in many African countries, churches have commonly
                  reflected ethnic divisions. In the Democratic Republic of Congo (formerly Zaire), for example, the ability of the Catholic
                  Church to challenge the state has been impeded by ethnic conflict within the church.37 In Tanzania, even as ethnic conflict has been limited within the state sphere, the Lutheran Church has been deeply divided
                  by ethnic competition.38 In Burundi, which has strong historic and cultural ties with Rwanda, the churches remained silent even after ethnic massacres killed 200,000 in
                  1972. As in many other countries, in Burundi church leaders such as Catholic and Anglican bishops have been named disproportionately
                  from the same ethnic group as the president and other political officials.39

               Given the number of genocides and ethnic massacres carried out in the name of God40 – and the long and inauspicious history of specifically Christian support for bigotry and violence, ranging from the Crusades
                  to slavery to missionary involvement in the colonial project – one might justifiably question whether explaining church involvement
                  in the Rwandan genocide is in fact necessary. Perhaps religious belief and practice are predisposed toward exclusiveness and
                  the type of fanaticism that supports communal violence and genocide. This assumption, however, is refuted by the cases in
                  which religious groups have opposed authoritarian governments, ethnic violence, and genocide. In an extensive statistical
                  analysis of factors that explain the divergent levels of participation in the Holocaust in various countries occupied by Germany
                  during World War II, Helen Fein found that religious opposition was key in the lower levels of Jewish victimization in Belgium,
                  Romania, Bulgaria, Athens, France, Italy, and Denmark. According to Fein’s findings:
                  
                  
                     
                        Where the state or native administrative bureaucracy began to cooperate [with Nazi Germany], church resistance was critical
                           in inhibiting obedience to authority, legitimating subversion and/or checking collaboration directly. Church protest proved
                           to be the single element present in every instance in which state collaboration was arrested – as in Bulgaria, France, and
                           Rumania. Church protest was absent in virtually all cases in which state cooperation was not arrested. Church protest was
                           also the intervening variable most highly related to the immediacy of social defense movements that enabled Jews successfully
                           to evade deportation. The majority of Jews evaded deportation in every state occupied by or allied with Germany in which the
                           head of the dominant church spoke out publicly against deportation before or as soon as it began.… The greater the church resistance, the fewer Jews became victims.41

                     

                  

               

               The role of religion in Africa is similarly more complex than the history of close cooperation between states and religious
                  institutions might suggest. In recent years, religious groups have become a key source of opposition to authoritarian governments
                  in a number of countries, and in some places they have increasingly organized against ethnic violence and division.42 The involvement of Christian church leaders such as Anglican Archbishop Desmond Tutu and Reformed Church leader Allen Boesak
                  in the anti-apartheid movement in South Africa is well known.43 Religious opposition was key to the successful replacement of authoritarian rulers in Zambia, Benin, Congo, Kenya, and Malawi,
                  and even where power has not changed hands, as in Cameroon, religious groups have been key in pressuring governments to accept
                  reforms.44 Catholic church leaders became an important source of opposition to President Mobutu in Zaire, and in interviews I conducted
                  in April 1996 with refugees from anti-Tutsi violence in Eastern Zaire, a number of refugees claimed that church personnel
                  had protected them and helped them escape. Tutsi refugees reported that in several locations Hutu priests had barred the doors
                  of their churches to death squads, claiming that they could not kill in a church and, in at least one case, paying the mob
                  to leave.45

               Even where religious institutions and leaders have allied themselves with authoritarian governments and racist ideologies,
                  they generally face dissent from within their own faith communities. Members of Germany’s “Confessing Church,” although not
                  necessarily opposed to the Hitler regime, fought efforts to give the Nazi state primacy over the Protestant churches.46 Although the number of German Christians who actively resisted the Nazi regime was quite small, resistance by people such
                  as Dietrich Bonhoeffer, Ewald van Kleist-Schmenzin, and Friedrich Siegmund-Schultze nevertheless clearly was inspired by religious
                  faith. Groups such as the Catholic resistance circle in Berlin worked to save Jews, despite the lack of support from the church
                  hierarchy. In fact, many of those recognized as “Righteous Gentiles,” non-Jews who saved Jewish lives in Germany and other
                  countries occupied by or allied with Germany, often risking their own lives, acted out of a belief that their religious obligations
                  required them to oppose genocide.47

               The facts that religious institutions have in some cases opposed genocidal violence and that even where religious leaders
                  support genocide and opposition is hazardous, religious belief may still serve as an important reason for some people to resist
                  bigotry and violence suggests the degree to which the involvement of religious institutions in genocide is contentious. Hence,
                  why religious institutions become allied with authoritarian governments and implicated in ethnic violence and genocide, far
                  from being inevitable, demands explanation and warrants serious investigation. As research such as Fein’s demonstrates, the
                  involvement or resistance of religious institutions in genocide can have a profound impact on the success or failure of genocidal
                  movements. By explaining why Christian churches in Rwanda became so deeply implicated in the genocide, I hope to further the
                  understanding of the factors and conditions that encourage and allow religious institutions to oppose authoritarianism, violence,
                  and institutionalized bigotry.
               

               The involvement of Christian churches in the genocide in Rwanda demands explanation for another reason as well. As discussed
                  in subsequent chapters, the 1994 genocide in Rwanda resembles the Holocaust and the genocides of Armenians and Bosnian Muslims in many ways, but the Rwandan case differs from these other genocides –
                  and from the violence among Hindus, Muslims, and Sikhs in South Asia, between Christians and Muslims in Lebanon, and against
                  the Christian and animist minority in Sudan – on one key point: In Rwanda, religion did not serve as an ascriptive identifier
                  to demarcate a social group as an essential “other.” Although, as I argue, Christian churches were deeply implicated in the
                  genocide, religious affiliation did not coincide with ethnic identity. Both Catholic and Protestant churches were multiethnic,
                  and the genocide in Rwanda occurred within religious communities. Hutu who attacked the churches where Tutsi sought refuge
                  were themselves often members of the very churches they attacked, and in a number of cases, Tutsi priests and pastors were
                  killed by their own parishioners. The question thus arises over why religious identity failed to inhibit ethnic massacres.
                  Why, in other words, did loyalty to their church and to their fellow believers not prevent Catholics from killing fellow Catholics
                  and Protestants from killing fellow Protestants?
               

            

            CHURCHES AND CIVIL SOCIETY

            
               To understand why Christian churches in Rwanda failed to impede public participation in genocide requires a complex analysis
                  of churches as institutions. In discussing church and society or church and state, social scientists commonly speak of “the Church” in a given country, as if Christians were unified in a single, coherent religious organization clearly distinct from
                  “the State.” Although this may be good theology, reflecting the belief that God acts on Earth through a single, universal
                  Church that unites all Christian believers,48 it is bad social science, ignoring not only the confessional divisions between Catholic and Protestant churches, but also
                  the divisions – which in the Rwandan case I argue are more significant – within each confession.
               

               The vast majority of works on the social and political engagement of Christian churches focus on the highest levels of church
                  hierarchies, looking at the official declarations and activities of bishops and other leaders of a church and assuming that they represent the entire church.49 While national church leaders certainly possess significant influence and power, wielding considerable moral authority and
                  maintaining substantial control over their churches through the power to hire and fire and to distribute funds, drawing conclusions
                  about an entire church from the actions and statements of the leadership exaggerates the coherence of churches as institutions.
                  A mere recitation of the sermons, official letters, and other statements of church leaders ultimately says very little about
                  the engagement of churches in society, because it ignores the degree to which these declarations are known and accepted by
                  church members and says nothing about their real impact on the society.50

               Churches are, I contend, diffuse organizations that contain under their institutional umbrellas a wide range of groups and
                  individuals only nominally controlled by their superiors. While according to church polity (particularly in the more ecclesiastical
                  churches such as the Roman Catholic and Anglican churches), national and international church leaders officially represent
                  their churches, standing at the pinnacle of neatly organized hierarchies, in actual practice, much happens in the churches
                  that is not within the control of church leaders and may in some cases be in direct contradiction of official policy. Each
                  level of the church hierarchies – international, national, regional, and local – acts with considerable autonomy, while many
                  groups that fall under the church umbrella, such as Catholic religious orders, informal pietistic movements, and national
                  or regional youth and women’s associations, do not fit neatly into the hierarchical structure. To contend that churches are
                  diffuse institutions is not to suggest that they are chaotic, but rather to argue that gaining a more complete picture of
                  how the churches relate to their societies and states requires a complex, multileveled analysis that explores how the various
                  groups and individuals acting in the name of any church connect to one another and how power is organized and authority exercised within the churches. A brief discussion of the concept of civil
                  society as a location of political contestation between society’s weak and powerful can help lay a framework for this analysis.
               

               The concept of civil society has gained considerable attention since the early 1990s as social scientists have attempted to
                  explain challenges to authoritarian governments and reconfigurations of state–society relations, particularly in Eastern Europe
                  and Africa. States in these two regions had for a number of decades sought to dominate all of social, political, and economic
                  life. In Eastern Europe, the Communist Party absorbed into their structures nearly all social organizations, such as women’s
                  groups and labor unions, while the states, which were under communist control, owned most industries and controlled most production.
                  In Africa, similarly, most regimes became increasingly authoritarian during the 1960s and 1970s, and many adopted single-party
                  political systems, ostensibly to prevent ethnic conflict and facilitate economic development. These parties, like parties
                  in Eastern Europe, were used as instruments of social control, subsuming nearly all organizations under their umbrella. States
                  became the primary actors in African economies, in some countries because of an acceptance of socialist principles, but more
                  commonly out of necessity, because the lack of an indigenous capitalist class left the state as the only source of capital
                  for investment.51 As a result of the growth of the state in both regions, those who dominated the state and party were able to dominate the
                  entire society, because the masses of the population, lacking any independent organizations and independent sources of capital,
                  had few means to challenge their domination.52

               By the 1980s, however, states in both Africa and Eastern Europe had become “overextended.” They were pervasive, but they had
                  a declining capacity to conduct the activities typically associated with modern states.53 States provided fewer services, focusing their energies on collecting revenue and on maintaining control through coercive
                  force.54 As part of their coping strategies in response to the declining economy and weakness of the state, which also included engaging in
                  the informal economy,55 people increasingly joined together in a wide variety of new independent associations, ranging from economic groups, such
                  as rotating credit societies and producers cooperatives, to more social or even spiritual associations. With their declining
                  capacities, party-states could no longer impede the proliferation of spontaneous social and economic groups, permitting the
                  population to carve out a social and economic space independent of state control. In the context of an intrusive yet ineffective
                  state, Moshe Lewin noted, “The societal maze finds new ways to ‘keep private’ what it wishes to remain private, and to ‘socialize’
                  what it does not want to have fully subject to statism.”56

               Scholars have labeled the emergent area of autonomous social action “civil society.”57 While the associations that make up civil society are not necessarily hostile to the state, their very existence compromises
                  the capacity of party-states to monopolize all social space and to establish total control over their societies. According
                  to Lewin:
                  
                  
                     
                        By “civil society,” we refer to the aggregate of networks and institutions that either exist and act independently of the
                           state or are official organizations capable of developing their own, spontaneous views on national or local issues and then
                           impressing these views on their members, on small groups and, finally, on the authorities. These social complexes do not necessarily oppose the state, but exist in contrast to outright state organisms
                           and enjoy a certain degree of autonomy. The possibility of serious dissidence from various levels of society cannot be excluded.58

                     

                  

               

               The expansion of civil society creates an autonomous space in which people are able to envision alternatives to the existing
                  order, and it creates possibilities for those who lack access to state power to empower themselves through other means. In
                  both Africa and Eastern Europe, the emergence of independent economic and social activity helped to create the possibility
                  for greater resistance to regimes, eventually giving rise to democracy movements and, in many countries, political transition.
               

               Religious groups are an important element of civil society in most states and have been actively involved in democratic transitions
                  in many locations. Samuel Huntington, in fact, identified the expansion and reform of Christian churches, the Catholic Church
                  in particular, as a major causal factor in explaining the “third wave” of democratization that began in the 1970s and spread
                  across Europe, Latin America, Asia, and eventually Africa.59 Because they have generally retained institutional autonomy, even in the officially atheistic states of the former communist
                  bloc, religious groups have been able to offer physical and ideological support for efforts to challenge the hegemonic control
                  of autocratic rulers. They have offered protection and resources to dissidents, and they have created a space outside the
                  reaches of state control where challenges to the status quo could be formulated and launched. As Mary Gautier noted looking
                  at churches and the fall of communism in Central Europe, churches both served as central institutions of civil society and
                  shaped public opinion and values.60 Similarly, in his analysis of civil society and democracy in Africa, Celestin Monga identified the growth of the religious
                  sector as a major force behind ongoing social change on the continent and argued that religious activities “are the most regular
                  activities of a significant fraction of the population.”61
The mere existence of public space autonomous from the state does not, however, guarantee a democratic state and society,
                  as the mixed record of religious groups aptly shows. While recognizing religious institutions’ centrality to civil society
                  and their contributions to democratization and political transformation in some settings, both Gautier and Monga raised a
                  cautionary note. According to Guatier, whereas churches helped promote a democratic awakening in East Germany and Poland,
                  the churches in Hungary were too closely associated with the state and actually served as a brake on transition.62 Monga similarly noted that, “Every major social player has desperately tried to gain politically from the explosion of the
                  religious and the parareligious,”63 including politicians, whom he claimed have tried to co-opt religious institutions to increase their popular support. In
                  other words, although religious groups enjoy a degree of autonomy from the state, their relationship to political power varies
                  from one location to the next and from one religious group to another. While religious institutions, like other elements of
                  civil society, may support political restructuring, they may also help to organize support for the status quo. In Rwanda,
                  as I hope to demonstrate, religious groups played both roles, helping to create support for democratic reform but also defending
                  the entrenched interests of the elite.
               

               The mixed record of religious institutions in relationship to political reform reflects a wider problem with the easy equation
                  of civil society with democracy. Even though the expansion of civil society created possibilities in Eastern Europe, Africa,
                  and elsewhere for subordinate classes to challenge the ruling classes, the transitions that ultimately took place in many
                  countries failed to redistribute significantly either economic or political power. As John Saul pointed out, popular pressures
                  for reform in Africa pushed for both liberal democracy and popular democracy, not just the right to vote, but also a substantial
                  redistribution of power, a goal that transitions did not produce.64 The work of Antonio Gramsci, the theorist who first popularized the concept of civil society, helps explain why the emergence
                  of civil society has failed to bring about a fundamental redistribution of power. According to Gramsci, in capitalist society
                  the ruling class maintains its dominance both through control of the coercive force of the state and through creating voluntary consent on the part of the governed by manipulating the various non-state
                  institutions, such as churches, schools, and the media, that he labeled “civil society.” While in ordinary circumstances,
                  civil society provides ideological justification for the status quo, during periods of crisis, the control of the ruling classes
                  may be loosened, and alternative configurations of power may attempt to assert themselves within the civil society in a “war
                  of position.” The ruling classes respond to this “disequilibrium between classes” by seeking to reconfigure their own power,
                  attempting to co-opt and divide those who challenge them, offering limited political or economic concessions and where necessary
                  turning to coercive force.65

               In other words, while the emergence of civil society creates a possibility for social groups to resist state control and to
                  craft explicit challenges to the ruling classes and existing structures of domination, the ruling classes will attempt to
                  prevent challenges to their power by extending their control over the civil society. According to Gramsci, civil society is
                  not an inherently democratic or egalitarian space but rather a site in which the ruling classes seek to organize consensual
                  domination and the subaltern classes seek to organize their resistance.66 Civil society, put simply, is a site of contestation between classes.
               

               In both Eastern Europe and Africa, civil societies emerged during periods of economic and political decline to challenge the
                  totalizing projects of the party-states. By creating economic alternatives, the civil society reduced public dependence on
                  the state, and by developing systems of mutual support, the civil society provided refuge from the predation of the state.
                  Within the autonomous space of civil society, the population was able to articulate critiques to the regime and to organize
                  resistance. In response, leaders in many states implemented political and economic reforms to appease the population – for
                  example, holding elections and allowing greater freedom of press and association – but they failed in general to redistribute
                  power significantly. Even where public protest or elections drove leaders from office, the new leaders came from a similar
                  class background and did not behave in a fundamentally different manner than their predecessors, while the deposed leaders often continued to enjoy considerable influence and economic opportunity.
                  In a number of countries as well, new ideologies emerged (or old ones reemerged) – often within the civil society – to legitimize
                  the domination of the ruling classes, such as xenophobic attacks on foreigners and foreign influence and ethnically based
                  scapegoating. From a Gramscian perspective, the subaltern classes were able in civil society to challenge the ruling classes,
                  but the ruling classes responded by providing limited benefits to the general population, by reconfiguring power to include
                  – and co-opt – leaders of civil society, and by reformulating the ideological principles that justified their power.
               

               This conceptualization of civil society as a site of class conflict is highly useful for understanding conflicts within the
                  churches in Rwanda and, ultimately, why the churches failed to oppose the genocide. In Rwanda, as in most African countries,
                  civil society was extremely weak in the colonial era, and the first decades after independence. Colonial rule disrupted many
                  existing social relationships, and after independence, even those social organizations that were encouraged by the colonial
                  state, like economic cooperatives, were subsumed under direct party-state control. Under President Habyarimana, the ruling
                  party sought to bring all women’s groups, youth groups, and economic organizations under its management. Yet the emphasis
                  on economic development by policy makers and encouragement from the international community ultimately led to the creation
                  of numerous development cooperatives, women’s groups, and other associations, particularly from about 1985. Although often
                  closely allied with the regime and controlled by elites, these groups ultimately allowed a degree of autonomous space to emerge
                  and contributed in important ways to Rwanda’s democracy movement.67

               Churches were the one exception to the general rule of state-party control, as they remained formally autonomous throughout
                  the colonial and post-independence periods. At the same time, like other civil society groups, churches were closely linked
                  to the state. Dating back to the beginnings of the colonial era, church leaders in Rwanda sought to maintain a close and cooperative
                  relationship with political leaders, believing that an alliance with the state created the optimum setting for a church to flourish. They sought to contain dissent within the churches in order to avoid tensions with the state, and they
                  actively participated in political power struggles, including those that occurred along ethnic lines. Church leaders organized
                  patrimonial structures within the churches to maintain their power, and these structures were linked to patrimonial structures
                  in the state. Nevertheless, the relative autonomy of the churches and their loose internal organization offered the possibility
                  for some members to develop challenges to the status quo, challenging structures of power both within the state and within
                  the churches. Churches became a major source of support for the emerging civil society in Rwanda in the 1980s and early 1990s.
                  They played a vital role in the creation of women’s and human rights groups and supported development organizations, some
                  of which, like the Iwacu Center, articulated a vision of Rwandan society in conflict with that of state officials. Coalitions
                  developed within the churches of those supporting a reorganization of power not only in the state but in the churches as well.
                  The leadership of the churches responded by seeking to reorganize their own support and to rein in opposition.

               In other words, churches, like other civil society organizations, became sites of class conflict. While, given their diffuse
                  organizations, churches embraced a considerable diversity of ideas and served a diversity of interests, broad coalitions formed
                  within this complexity, cutting across institutional levels and even denominational lines. As they developed, these coalitions
                  contained an ethnic component, as Tutsi felt they faced limited opportunities within the churches, despite the large number
                  of Tutsi pastors and priests, and supported reform. Leaders of both the churches and the state had a shared interest in preserving
                  the status quo, and both sought means to appease their critics without giving up real power. As the Habyarimana regime turned
                  to ethnic politics as a means of regaining public support, the leaders of the churches, because of their close association
                  with the regime and the long history of church entanglement in ethnic politics, offered little or no opposition but instead
                  engaged in their own brand of ethnic politics. By the time the genocide began, the majority of church leaders had already
                  clearly associated themselves with Hutu ethno-nationalism. They had made their support for the regime clear, and they had
                  offered no condemnation of previous attacks on Tutsi, even when those attacks included targeting church property and personnel.
                  Participation in the genocide, thus, seemed quite consistent with the policies and principles previously articulated by church
                  leaders.
               

            
OVERVIEW OF THE ARGUMENT

            
               The purpose of this book is not simply to explain how the churches were involved in the 1994 genocide in Rwanda but also to attempt to explain why. The book is based primarily on original data collected during two extended periods of field research in Rwanda, first in
                  1992–93, during the time of transition just before the genocide, then again in 1995–96 after the genocide had taken place,
                  when I returned to Rwanda as head of the Human Rights Watch office there. The research project included interviews with bishops
                  and other church leaders at the national and regional levels as well as collection of official church documents, but the bulk
                  of the data came from case studies of six local parishes, three Protestant and three Catholic, where I conducted both participant
                  observation and extensive interviews during my first period of field work and research in local government archives, as well
                  as additional interviews, during my second period of field work. The combination of research on different churches and on
                  various levels of each church allows a richer, more complex analysis of the engagement of churches in society than a more
                  limited focus on either the national or local level would allow.
               

               The first part of the book presents a broad overview of church engagement in Rwandan history. In Chapters 2 and 3, I review the involvement of Christian missionaries in the colonial project in Rwanda. It is my contention that the nature
                  of missionary activity profoundly affected the particular character of Christian churches in Rwanda. The White Fathers, the
                  missionary society that brought Catholicism to Rwanda, vigorously sought to ally the church with the political establishment,
                  believing that Christianity would most easily flourish where the ruling elite supported the church. While from the earliest
                  days there were dissenting voices that called for the Catholic Church to ally itself with the poor and disenfranchised, church
                  leadership repeatedly reiterated the commitment to alliance with the powerful. The ultimate success of this strategy in winning
                  converts proved to many, both Catholics and Protestants, the efficacy of maintaining close ties to the state. As I discuss
                  in Chapter 3, missionaries and indigenous priests also played an important role in redefining ethnicity within Rwanda. The missionaries
                  regarded Hutu, Tutsi, and Twa as clearly distinct, homogeneous, and mutually antagonistic racial groups, and this erroneous
                  interpretation became a basis for colonial policy and, ultimately, shaped the nature of ethnic identity in the country. Whether
                  missionaries supported the Tutsi, as they initially did, or the Hutu, as many did in the late colonial period, they set a precedent of active engagement of churches in ethnic politics.
               

               In the Chapter 4, I turn to the postcolonial period, in which the churches continued to seek a close relationship with the state, now dominated
                  by Hutu. The churches and the state cooperated extensively on social engagements such as health care, education, and development,
                  and while conflicts occasionally arose, such as over family planning, they were rare and easily resolved. Leaders of the churches
                  and the state developed close personal ties, and the patrimonial structures that they erected to maintain their authority
                  were interconnected and mutually reinforcing. At the same time, structural, theological, and programmatic changes within both
                  Catholic and Protestant churches created opportunities for a wider range of people and helped to foster challenges to perceived
                  injustices in both the state structures and the churches. The churches played an important role in encouraging the growth
                  of civil society – human rights groups, the media, women’s associations – out of which eventually emerged challenges to established
                  structures of power, not only within the state but within the churches as well.
               

               In Chapter 5, I turn to the mixed engagement of the churches in the process of democratic reform that emerged in Rwanda in the early 1990s.
                  While some groups and individuals within the churches were at the center of the reform movement, others were closely tied
                  to the regime and saw reform efforts as a threat to their own power. Popular pietistic movements within both Catholic and
                  Protestant churches challenged the authority of established church leaders and claimed spiritual power on the part of the
                  masses, and a general movement within churches called for greater democracy within church structures. Seeking both to remain
                  relevant within the changing political context and to respond to internal pressures, church leaders offered mild endorsements
                  of political reform, but like their counterparts in the state, church leaders were primarily concerned with preserving their
                  personal power and undermining their opponents. To this end, as I suggest in Chapter 6, leaders of both church and state turned to ethnic arguments as a means of regaining popular support. I argue that the genocide
                  was a strategy organized by political and military leaders seeking to eliminate challenges to their power and regain popular
                  support. While they were not central to the planning of the genocide, the churches and their leaders helped make genocide
                  possible by encouraging obedience to authority and making ethnic prejudice seem consistent with Christian teachings. Ultimately
                  the genocide served the interests of church leaders who felt their own power was being threatened by the movement for reform and were, thus, not willing to condemn the violence once it had begun.
               

               In Part 2 of the book, I turn from the broad view of the relationship between churches and the state to a more localized analysis
                  of how churches came to be implicated in genocide. I look in depth at the case studies of two Presbyterian parishes in the
                  west-central province of Kibuye that best illustrate the contrasting roles that religion played in Rwandan society. These
                  two parishes effectively demonstrate the contrasting tendencies for churches that I saw in all six of the parishes I studied,
                  as well as in various other places where I conducted research. In communities throughout Rwanda, churches helped to create
                  a local elite and to organize its hegemonic control while at the same time they created the possibility for challenges to
                  the existing hegemony. In the Presbyterian parish of Kirinda, which I discuss in Chapter 7, the church played a central role in the creation of an elite, which included church employees, politicians, and business
                  people in a unified bloc who cooperated in their exploitation of the local population. In contrast, in the neighboring parish
                  of Biguhu, which I discuss in Chapter 8, the church had become a force for social change, supporting the masses in their efforts to resist exploitation and hindering
                  the formation of a unified elite bloc. As I discuss in Chapter 9, this difference was key in determining the role of each parish in the genocide. In Kirinda, the church was at the center
                  of the slaughter of Tutsi, with church buildings used as a location for killing and church personnel actively involved in
                  the organization and execution of the genocide. In contrast, in Biguhu, although the Tutsi in the community were still killed,
                  the church presented a hindrance to genocide and was itself targeted. While killing occurred in both places, the contrast
                  suggests that greater church resistance might have had some impact in slowing or lessening the extent of the genocide.
               

               In the concluding section of the book, I discuss the implications of the Rwandan case both for understanding religious involvement
                  in ethnic violence and genocide and for the analysis of civil society. To understand the involvement of religious institutions
                  in ethnic violence may require not simply discerning the links between religious institutions and the state, but also an appreciation
                  of power struggles within the religious institutions themselves. The democracy movement that swept Rwanda focused not just
                  on the state sphere but on the religious as well, and church leaders failed to condemn the growing ethnic conflict in the
                  country, not simply because they were too closely associated with the state officials who were orchestrating it but also because
                  heightened ethnic tensions helped to undermine the reform movement and thus served their interests just as they served the interests of the state authorities.
                  The Rwandan example calls for a broader understanding of the process of democratization and also warns against too romantic
                  an assessment of the relationship between civil society and democracy. The struggle for greater democracy may not simply pit
                  the civil society against the state but may also involve a struggle within the civil society itself. Churches, like other
                  institutions of civil society, can play an important part in fostering a more open society where power is widely distributed,
                  but their relationship to power is not predetermined, and they may also help to preserve an oppressive status quo. The example
                  of Rwanda demonstrates that civil society, although potentially progressive, does not necessarily promote democracy and, in
                  fact, may be involved in actions that are distinctly uncivil.
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      PART I
“RIVER OF BLOOD”
Rwanda’s National Churches and the 1994 Genocide

         
            
               
                  On that day, the Virgin appeared to the children, each in turn, sad, frustrated, the seers even said that she was angry. It
                     was nevertheless the day where on earth we celebrate her triumph in the sky. Alphonsine saw the Mother of God crying. The
                     seers sometimes cried, chattered their teeth, or trembled. They collapsed several times with all the weight of their body
                     during the apparitions, which continued for eight hours, without stopping. The children saw terrifying images, a river of
                     blood, people who killed one another, cadavers abandoned without anyone to bury them, a tree all on fire, a wide open chasm,
                     a monster, decapitated heads. The crowd present that day, around 20,000 people, kept an impression of fear, even of panic
                     and sadness.
                  

                  – Gabriel Maindron, discussing the apparition of the Virgin Mary at Kibeho on August 15, 1982

               

            

         


   
      
            2
“Render Unto Caesar and Musinga …”
Christianity and the Colonial State

            To explain how churches came to be so deeply implicated in the Rwandan genocide requires reviewing the history of Christian
               involvement in Rwandan society and politics. In the earliest days of Christian missionary activity, a conflict arose between
               the missionaries who believed that the expansion of Christianity was best promoted through a close alliance of churches with
               the state and others who believed that the Christian message required the churches to ally themselves with the poor and marginalized.
               The fact that the first group prevailed in both the Roman Catholic and most Protestant churches has had a determinative impact
               on the nature of Christianity in Rwanda, where, despite consistent voices of dissent, a close collaboration between churches
               and the state has been the norm. The entanglement of churches in ethnic politics also has roots in the earliest days of the
               Christian presence in Rwanda and has profoundly shaped the nature of Christianity.
            

            In this chapter, I present an historical overview of Christian church history in Rwanda from the appearance of the first Catholic
               missionaries in 1900 to the deposition of King Musinga, an event over which the missionaries had great influence and after
               which the church entered into a period of exceptional expansion. As I attempt to demonstrate, Catholic Church leaders committed
               themselves from their arrival in Rwanda to becoming important political players. They interpreted Rwandan power relations
               in ethnic terms and set as their primary goal gaining the support and ultimately the conversion of the Tutsi group. To this
               end, they consciously avoided defending the interests of the Hutu masses against the chiefs and other Tutsi, for fear that
               the chiefs would view them as rivals for power. By focusing on reaching out to the Tutsi youth through education and by relying on the support of the colonial state, particularly after the transfer to Belgian control in 1916,
               the missionaries eventually achieved their goal, the conversion of the Tutsi elite and the subsequent conversion of much of
               the populace. As I argue in later chapters, the success of the strategy of building up political power and developing strong
               alliances with state leaders (success in terms of rates of conversion and ease of operation for the church) led church officials
               in subsequent decades to seek to maintain a close alliance with the state. The value placed on popular obedience to civic
               authorities and the acceptance of church involvement in ethnic politics have also shaped subsequent church social engagement
               in Rwanda.
            

            RELIGION, SOCIAL IDENTITIES, AND THE STATE IN PRECOLONIAL RWANDA

            
               The modern state of Rwanda, like other African states, owes its origins to the colonial division of Africa in the late nineteenth
                  century, but it had an antecedent in the precolonial kingdom of Rwanda, which included much of the territory now contained
                  within the boundaries of the modern state. The kingdom of Rwanda began expanding from a core kingdom in the central Rwandan
                  region known as Nduga in about the sixteenth or seventeenth century, bringing neighboring kingdoms and chieftancies under
                  varying degrees of control through conquest or alliance.1 While political power became relatively centralized in the nuclear kingdom, where the royal family dominated a complex system
                  of chieftancies with overlapping and competing authorities, the central government exercised little control in more peripheral
                  areas. A number of small kingdoms lying within what is today Rwanda, such as Bukunzi and Busozo in the south and Kibari, Bushiru,
                  and Buhoma in the north, were effectively independent. In the late nineteenth century, however, after a period of rapid territorial
                  expansion, the Rwandan monarch Kigeri IV Rwabugiri sought to consolidate and centralize his rule by placing close supporters
                  in positions of power in areas formerly relatively autonomous and by expanding systems of clientship, such as ubuhake, cattle clientship, and ubutaka, land clientship. After colonial rulers arrived in 1898, they assisted the Rwandan royal court in the consolidation and centralization
                  of its rule.2

               One effect of the centralization of political power was, as Catharine Newbury stated, a “heightened awareness of ethnic differences”3 in regions where ethnic differentiation was minimal. While the precise meaning of the terms “Hutu,” “Tutsi,” and “Twa” in
                  precolonial Rwanda is a subject of considerable academic debate,4 most scholars agree that the terms did not refer to ethnic groups in the modern sense, as all three groups spoke the same
                  language, shared common religious practices, and lived interspersed throughout the region. Many observers claim the division
                  between the groups was occupational, as Tutsi tended to be more dependent on cattle, while Hutu depended more on cultivation
                  and Twa on hunting and the sale of pottery, but the distinction is not sufficient to explain the terms, as most Tutsi did
                  cultivate and many Hutu owned cattle. The terms appear to have been above all a status distinction because Tutsi tended to
                  dominate the social and political hierarchy. The relative flexibility of the terms reinforces this conclusion, as the children
                  of Hutu who became sufficiently powerful would be considered Tutsi and would marry Tutsi, while Tutsi families that lost power
                  eventually became Hutu.5
Although Hutu, Tutsi, and Twa existed as social identities in most regions of Rwanda, the process of centralization of political
                  power that began under Rwabugiri in the late 1800s increased their importance, diminishing the significance of previously
                  salient identities such as lineage and clan. What Newbury noted for Kinyaga in southwestern Rwanda – that the centralization
                  of political power gave the distinction between Hutu and Tutsi “new hierarchical overtones”6 – was true for most of Rwanda. New and more exploitative forms of land and cattle clientage increased social inequalities,
                  helping to solidify the division between Hutu and Tutsi and to raise the status of Tutsi. In the late 1800s, chiefs began
                  to require farmers (overwhelmingly Hutu), but not pastoralists (overwhelmingly Tutsi), to engage in uburetwa, a form of forced labor, which added to the ethnic distinction and contributed to tensions between the groups.7 The process of ethnic differentiation continued under colonial rule, as the codification and racialization of divisions increased
                  the rigidity of the categories and made them increasingly associated with status and opportunity. As I argue below, the Christian
                  churches played an important role in supporting the centralization of political power and in increasing the importance and
                  transforming the nature of the differentiation between Hutu and Tutsi.
               

               Although religious beliefs and practices showed some variation throughout what is today Rwanda, many aspects of the indigenous
                  religion were common throughout the territory – and indeed throughout most of the Great Lakes Region of East Africa. In the
                  Rwandan cosmology, the high god Imana was an omnipotent being who created the world and gave life to humans. No worship of
                  Imana was necessary, because Imana needed nothing and was understood simply to be the source of all life. A myriad of spirits,
                  however, the abazimu, had more immediate relationships with humans, acting as links between the living and the supernatural world, and they required
                  regular supplication. The spirits of dead ancestors and members of the lineage could bring illness or other difficulties upon
                  a family if they felt slighted, or they could protect a family against other spirits if properly appeased.8
In addition to ancestral spirits, Rwandans and other peoples of the Great Lakes Region turned for assistance to the spirits
                  of powerful heroic figures, the imandwa. Two of the imandwa – Lyangombe and Nyabingi – had significant followings in Rwanda. Kubandwa involved rituals of spirit possession practiced in secret to obtain the intercession of the imandwa (what Gravel called “a centralization, so to speak, of the cult of the ancestors”).9 When a family experienced a tragedy or faced some crisis, they might call a kubandwa ceremony to initiate one of their children into the society. The cult of Lyangombe was practiced in the south and central
                  regions of Rwanda, in Burundi, and in the Bushi and Buha regions of modern Zaire and Tanzania, while Nyabingi developed more
                  recently in northern Rwanda and southern Uganda.10

               Among the means the Rwandan court used to expand its influence was the promotion of a royal ideology that emphasized the ritual
                  significance of the king. According to the royal ideology, the king served as a link between Imana and humans, helping to
                  ensure the flow of rain and milk and other signs of fertility.11 According to Iris Berger, the cult of Lyangombe originally presented a symbolic challenge to the authority of the Rwandan
                  court, but it was gradually integrated into the system of state rule and, thus, was practiced most widely in areas where control
                  of the Rwandan king was most firmly established. The cult of Nyabingi developed later in Ndorwa and neighboring areas that
                  resisted incorporation into the large, centralized kingdoms. As the Rwandan rulers and, later, colonial authorities attempted
                  to exert control over the Kiga, the people of the north, the cult of Nyabingi served as a channel for the expression of resistance
                  and dissent. Resistance movements centered on Nyabingi mediums arose in northwestern Rwanda in 1912 and in the Kiga regions of southern Uganda and northern Rwanda in 1915.12

            

            CHRISTIAN MISSIONS DURING GERMAN COLONIAL RULE

            
               When King Rwabugiri, who worked during his thirty-five-year reign to consolidate Rwandan control over regions conquered by
                  his predecessors and to centralize the power of the royal court over Rwanda, died in 1895, a crisis of succession ensued for
                  several years, during which his designated successor was dethroned. When the Germans arrived in 1897, the new king, Yuhi V
                  Musinga, had only recently succeeded to the throne, and the advances made by Rwabugiri in extending the power of the royal
                  court were under challenge. Hence, the German offer of support for the king, after a demonstration of fire-power, was warmly
                  welcomed.13

               With the institution of indirect rule, the Germans came to play an important role in the further centralization of political
                  power in Rwanda. Through a series of treaties, the colonial powers established fixed borders for the Rwandan kingdom, and
                  they supported efforts by the court to bring all areas within those boundaries under control of the king (and by extension
                  the colonial administration). In the first decades of the twentieth century, the Germans and, after 1916, the Belgians, assisted
                  the Rwandan monarchy in subduing independent regions, particularly in the north. The colonial authorities supported the court’s
                  efforts to increase its direct control over the population by enacting reforms that eliminated much of the complexity of the
                  precolonial political structures, regularizing the institutions of chieftancy and extending hierarchical systems of clientship
                  throughout the territory.
               

               The Missionaries and Political Authority

               
                  After several failed attempts at starting missions in Burundi, the Society of Missionaries of Africa, better known as the
                     White Fathers, established their first permanent mission near Bujumbura in 1898, and two years later, in February 1900, the
                     first White Fathers arrived at the Rwandan capital in Nyanza to request permission to begin mission work in Rwanda. Monsignor Jean-Joseph Hirth, the apostolic vicar
                     of the Catholic region known as Nyanza Meridional, insisted that land be granted for a mission in the heavily populated south,
                     near the supply stations in Burundi, and despite some resistance within the court, a site was granted on Save, a large hill
                     near what is today Butare. Within a year, the king granted two other stations, Zaza in the east near the Tanganyika border
                     and Nyundo in the north, and two years later another northern mission was founded at Rwaza and one in the southwest, Mibirizi.14

                  Certain characteristics that marked mission work in Rwanda from the beginning appear in hindsight to have shaped indelibly
                     the nature of Christianity in Rwanda. The founder of the Missionaries of Africa, Cardinal Charles Lavigerie, believed that
                     conversion of non-Christian peoples would be most successfully accomplished by focusing evangelistic efforts on political
                     leaders. Lavigerie believed that, as happened in Rome after the conversion of Emperor Constantine, once the chiefs and kings
                     were converted, they would create an accommodating environment for the conversion of the masses and that where tension existed
                     between missionaries and civil authorities, the church would never develop a firm footing.15

                  Although Lavigerie died nearly a decade before Catholic mission work began in Rwanda, the idea that gaining the support of
                     state leaders was essential to successful missionary work remained a central principle for leaders of Lavigerie’s order, who
                     consistently called on the missionaries working in Rwanda to gain favor with the indigenous leadership. While the ultimate
                     goal of the White Fathers was to convert Rwanda’s ruling class, given the initial hostility of many officials, the superiors
                     of the order set as an immediate goal gaining favor with the king and other political leaders by offering them unconditional
                     support.16 As early as 1901, Mgr. Hirth reprimanded the missionaries in Rwanda for challenging the authority of the local chiefs in the regions where
                     they worked,17 and he and other superiors repeatedly urged the missionaries to placate local and national leaders, even when their policies
                     were offensive to missionaries’ sensibilities.18 Whenever the actions of missionaries alienated local authorities, the superiors of the order called on the missionaries to
                     reassure the chiefs of their loyalty. For example, when Rwandan officials complained that the missionaries at Rwaza were settling
                     disputes, a traditional prerogative of local chiefs, Mgr. Hirth ordered that the practice cease:
                     
                     
                        
                           Hasten to clear up as completely as possible all trials and litigation that have nothing to do with your entirely spiritual
                              jurisdiction. Render unto Caesar and Musinga all that can be returned to Caesar and Musinga. As a result, you will be accordingly
                              more free to fulfill the requirements of the priest and more certain to make yourselves loved and to win the confidence of
                              all for the welcoming of souls.19

                        

                     

                  

                  As the German colonial administration and the royal court worked together to consolidate rule over the entire territory defined
                     by the colonial powers as Rwanda, they met with resistance, particularly in regions where independent Hutu kingdoms had existed
                     until the advent of Musinga’s reign. Hirth and other superiors of the White Fathers demanded of the missionaries that wherever
                     conflict arose, they side with the Rwandan king, whom they judged to be the legitimate authority in the country, and the support
                     of the missionaries proved essential to efforts to consolidate rule. Musinga strategically granted the right to establish
                     missions in regions only recently brought into Rwanda where royal authority was weakest – Nyundo in Bugoyi in the northeast,
                     Rwaza in Mulera in the north, Zaza in the kingdom of Gisaka in the east, and Mibilizi in Bukunzi in the southeast – and the missionaries dutifully helped to integrate these regions into the kingdom. For example, the White
                     Fathers at Zaza refused to support a revolt seeking to restore the independent monarchy of Gisaka in 1901, earning thanks
                     from Musinga (though he quickly ran into conflict with the missionaries of Zaza on other issues).20 Similarly, when a major revolt broke out in the north in 1911, the missionaries in Rwaza urged their followers to support
                     their king, despite entreaties from the rebel leaders.21 Shortly thereafter, the German colonial administrator Dr. Richard Kandt acknowledged the contributions of the missionaries
                     to extending royal and colonial authority in a letter to Mgr. Hirth, thanking him for the work of the church and requesting
                     that mission stations be opened in another region that had yet to be fully brought under colonial control:
                     
                     
                        
                           Sir,
                           

                           The missions that you have founded in the north of Rwanda contribute a good deal to the pacification of that district. They
                              facilitate substantially the task of government. The influence of your missionaries has saved us the necessity of undertaking
                              military expeditions.…22

                        

                     

                  

                  By appeasing Rwanda’s rulers, the White Father superiors hoped not simply that the order would be allowed to function in Rwanda
                     without interference but ultimately that some of the ruling elite would convert to Catholicism. The Catholic leaders feared
                     that if they failed to convert the indigenous elite, the elite might be drawn to Protestantism, particularly because the German
                     colonial authorities were predominantly Protestant, and this would permanently impede Catholic missionary efforts in the country.
                     As Father Leon Classe, vicar delegate, wrote to the Superior General of the White Fathers in 1911, “Without the chiefs we
                     will not have the people in a serious manner. Without them, that is, without the social regime that will be fortified, we
                     will give to Catholicism a situation of inferiority, of slavery, condemning it to face continually the difficulties of oppression.”23
Realizing that they would be unlikely to convert the older chiefs, the Catholic missionaries focused their evangelistic attentions
                     on the young men in the royal court. According to Rwandan tradition, leading families in the country sent their young men
                     to the royal court to receive training as intore warriors and to be indoctrinated into court traditions before they themselves became chiefs. Believing that these youths
                     would be more open to persuasion, the missionaries sought to establish a school in the capital, Nyanza, as early as 1900,
                     hoping that they could attract the youths by providing a European-style education, a key to gaining access to the colonial
                     administration, and in the process of teaching literacy and other skills, convert the youths to Christianity. While the school
                     project met with little success in the first decade, attracting few students and meeting only sporadically, by the beginning
                     of World War I, a core of youths from the court had begun to receive instruction.24

               

               The Missionaries and the Construction of Ethnicity

               
                  One aspect of missionary engagement that ultimately had profound consequences for Rwandan society was the missionaries’ definition
                     of power relations in ethnic terms. The principles of the White Fathers exhorted the missionaries to understand the indigenous
                     cultures within which they worked, learning local languages and customs so that they could more effectively convert the population.
                     In their efforts to understand Rwanda and Burundi, the White Fathers applied contemporary European ideas about race and ethnicity,
                     which assumed that the peoples of the world could be neatly divided into distinct racial categories and subcategories. Early
                     European travelers to East Africa who encountered complex societies with a hierarchical organization theorized that such a
                     high level of political development could not have been the creation of Negroid populations, whom modern theories considered
                     savage and anarchic, but must have been the result of earlier Caucasoid influences on Africa. John Hanning Speke, who visited Buganda and other kingdoms in what is today Uganda in the 1860s, speculated that the political
                     systems there had been created by a pastoralist Hamitic group, probably the Galla of Somalia, that had migrated to the region
                     some centuries before, and Speke’s “Hamitic hypothesis” became the basis for later European interactions with peoples of the
                     region.25 Harry Johnston, the first British administrator of Uganda, elaborated on the hypothesis, theorizing that the Hima of Nkole
                     and other rulers of the kingdoms of Uganda were descendants of Hamitic peoples from Ethiopia who had conquered the inferior
                     local populations and brought them civilization.26

                  The White Fathers had worked in Uganda for several decades before founding missions in Burundi and Rwanda, and several of
                     the early missionaries in Burundi and Rwanda had previous experience in Uganda. Hence, the missionaries encountered the populations
                     of Rwanda and Burundi with the Hamitic hypothesis already in mind, and they seem to have played an important role in transferring
                     the hypothesis to the division between Hutu and Tutsi. In their earliest writings, the missionaries demonstrated that they regarded the division
                     between Hutu and Tutsi not only as the fundamental social division in the two countries but also as a division between distinct
                     racial groups. Because they regarded Hutu and Tutsi as distinct races, one Hamitic and one Negroid, the missionaries failed
                     to recognize the regional variations in the application of the terms, the flexibility in the categories, and the serious divisions
                     within each category. Other social divisions within Rwanda and Burundi were interpreted through a racial prism, producing
                     an oversimplified and distorted understanding of Rwandan society. The missionaries assumed that all chiefs were Tutsi, while
                     their subjects, “the people,” were Hutu, ignoring the persistence of Hutu kingdoms and the presence of Hutu chiefs even in
                     the Rwanda kingdom proper, as well as the numbers of Tutsi who were not chiefs, such as the poor nomadic Tutsi in northern
                     Rwanda. Similarly, the missionaries ignored the fact that in Burundi, the rulers were drawn from the Ganwa, a group that was
                     considered neither Hutu nor Tutsi.27 The missionaries assumed that clientelistic institutions, such as ubuhake, divided neatly along racial lines as well, and their analysis exaggerated the level of exploitation, rather than the reciprocal
                     ties, of many clientage arrangements and ignored the diverse forms of clientage that persisted in Rwanda.28 In short, the missionaries’ interpretations of Rwandan social and political structures were influenced by the Hamitic hypothesis
                     so that they saw in the Tutsi a superior race whose relationship with the Hutu masses was one of conquerors ruling over the
                     conquered.
                  

                  The interpretations of Rwandan society offered by the priests had a profound impact, as the few German administrators in Rwanda
                     and Burundi relied heavily on the missionaries to explain the local culture.29 It is not that the missionaries “invented” ethnicity in Rwanda, as some have claimed.30 Rather, the missionaries took existing social categories and transformed their meaning. The division between Hutu and Tutsi
                     had become increasingly important in Rwanda and increasingly unequal at least since the reign of Rwabugiri. By imparting a
                     racial significance to the difference between Hutu and Tutsi, the missionaries helped to strengthen the rigidity of the division,
                     because race is regarded as a fixed aspect of individual identity, and they gave ideological support to the exclusion of Hutu
                     from opportunity and power. Their own practices exacerbated the inequalities between the two groups and helped to increase
                     the power and prestige of the Tutsi at the expense of the Hutu.
                  

                  Because they defined political power in Rwanda as divided along racial lines, the White Fathers’ charge to convert the rulers
                     first meant that evangelistic efforts were to be directed above all at Tutsi. Initial Christian conversions, however, occurred
                     almost exclusively among Hutu, particularly poor and otherwise marginalized Hutu who viewed the priests as potential patrons
                     whose power could be called on to protect them from exploitation by existing powerful patrons.31 The failure to convert Tutsi in the first decades of missionary work caused considerable consternation among White Father
                     superiors, who feared that if the Protestants won over the Tutsi, the Catholic Church would be crippled. In his 1912 Instructions, Mgr. Hirth stressed the importance of reaching out to the Tutsi:
                     
                     
                        
                           Will we, without reacting through all possible means, allow the country to become divided into two confessions, the one of
                              the Protestants with the chiefs and the Batutsi for it, the other of the Catholics with the people? That the apostolate with
                              the people be more comforting, more rapid, one should hope not.… God who preferably goes to the humble does not push away
                              the rich .… To neglect the conversion of the chiefs is to reduce Catholicism to servitude, it is to paralyze its action if
                              not to destroy it completely.32

                        

                     

                  
Similarly, in a letter to the Superior General of the White Fathers dated April 28, 1911, Father Classe warned of the need
                     to convert the Tutsi:
                     
                     
                        
                           It is a serious error to say that here the people will be Catholic without the chiefs, more serious than anywhere else, since
                              the chiefs and the people are not of the same race here. There is an antagonism of races, of conquerors and the conquered
                              .… [Since] Protestantism is the religion of the [German colonial] government, it will enjoy favors. Should the chiefs throw
                              themselves toward it with their policy, the Tutsi race will have the support of the government, and because of this policy,
                              it [the Protestant Church] will have to help this race govern .… The other race, Catholic, will seek us out despite ourselves.
                              Now already they say that we make of ourselves the defenders of the Bahutu. It is not far from there to a political antagonism.33

                        

                     

                  

                  The White Father superiors, thus, repeatedly warned the missionaries against allowing the Catholic Church to become too closely
                     associated with the Hutu, and they instructed the missionaries whenever conflicts arose that they should side with the Tutsi.
                  

               

               Dissension within the Church

               
                  From the beginning of the missionary endeavor in Rwanda, there were missionaries who objected to the church’s alliance with
                     the powerful against the weak, who believed that Christian principles called on the church to side with those who were being
                     exploited rather than with their exploiters. Although they did not challenge the basic analysis of Rwandan society that regarded
                     Tutsi and Hutu as distinct and antagonistic groups, the dissenters objected to the decision to ally the church with the Tutsi
                     minority against the Hutu majority. Several missionaries who worked in Save, the first Rwandan mission, encountered significant
                     resistance from the Tutsi chiefs. They developed an antipathy for Tutsi and became defenders of the rights of the Hutu.34 The superior of the mission, Father Brard, wrote in 1902, “It will be necessary perhaps to limit the rights of the chiefs
                     over the Bahutu. Because through their pillaging, they kill the initiative of the workers and ruin the prosperity of the country.”35 Brard and his fellow priests used well-armed Baganda askari to support the mission, and did not shy away from allowing the askari to humiliate local chiefs who offered resistance.36

                  Because the initial converts to Catholicism were marginal individuals who regarded the priests as potential protectors, they
                     regularly called on the priests to defend their interests against chiefs who demanded excessive taxes or powerful individuals
                     who sought to claim their land or livestock. The White Father superiors, however, urged the missionaries to avoid alienating
                     the chiefs and other Tutsi and encouraged them, accordingly, to avoid supporting challenges to their authority. For example,
                     in the region of Mulera where the Rwaza mission was located, there were few Tutsi until 1905, when an onslaught of Tutsi from
                     Nduga, the heart of the Rwandan kingdom, settled in the area to establish the authority of the crown. They sought an acknowledgment
                     of their authority from the missionaries, and, although even Mgr. Hirth grumbled about the excessive and unfair new taxes
                     being levied against the local population (including against some poor local Tutsi), the missionaries acquiesced, making clear
                     their allegiance to the Tutsi chiefs and the court.37

                  A number of priests on the ground in Rwanda objected to decisions of this sort, and the superiors had a difficult time maintaining
                     control of their subordinates. The records from the early years of missionary work in Rwanda reveal regular conflict between
                     the missionaries and their superiors, who consistently called on the missionaries to practice the principles of the order,
                     no matter how difficult.38 As Ian Linden pointed out, the conflict reflected not simply a contrast between those working in administration and those
                     active in the field, but also important differences in background, because leaders of the White Fathers, including leaders
                     of the Rwanda mission, were from the upper class or were treated as though they were, while the missionaries themselves were
                     often from humble rural backgrounds.39

                  Faced, then, with a challenge to the basic principle of seeking favor with civil authorities, which in Rwanda they interpreted
                     as supporting the Tutsi, the superiors of the White Father order acted forcefully to reassert their authority and quash dissent. In 1906,
                     Father Brard was sent back to Europe, while Father Classe, who had distinguished himself by his faithfulness to the directives
                     of his superiors, was named superior of Save.40 Despite Classe’s unpopularity among other missionaries, who regarded him as having limited skills, in 1907 the order appointed
                     him Vicar Delegate, assistant to the Apostolic Vicar Mgr. Hirth, and he took over the quotidian activities of managing the
                     Rwanda mission.41 The message to the missionaries working in Rwanda was clear: the policy of allying the church with the leaders of the country
                     and supporting the Tutsi over the Hutu was to remain in force. As a result, the missionaries resigned themselves to following
                     the proscribed line. As Paul Rutayisire noted:
                     
                     
                        
                           [A]fter 1906, a very clear change is perceptible in the behavior of the missionaries with regards to the authorities. Conforming
                              to the directives, the fathers adopted a more submissive attitude, preaching obedience to the chiefs to all the inhabitants
                              and above all to their adepts, taking care not to take sides, as in the past, with the subjects against their chiefs.42

                        

                     

                  

                  While the intervention of the superiors did not entirely eliminate missionary challenges to the chiefs and support for the
                     Hutu, it clearly restrained those who disagreed with official church policy.
                  

               

            

            CHRISTIAN MISSIONS DURING BELGIAN COLONIAL RULE

            
               During the disruptions of World War I, mission expansion was put on hiatus, but after the war, the establishment of the Belgian
                  protectorate offered the White Fathers a more favorable environment for conducting their work. While the Catholic missionaries
                  had regularly consulted and cooperated with the German colonial administration, the relationship between the church and the colonial state had always
                  been uneasy. The missionaries, who were primarily French, believed that the German administrators favored the Protestant churches
                  and worried that their favoritism would allow Protestant missionaries to win over the Tutsi elite and place the Catholics
                  in a disadvantaged position. The Germans, for their part, saw the missionaries as a frequently disruptive element that impeded
                  their efforts to maintain cordial relations with the royal court.43

               After the Belgians assumed control of Rwanda in 1916, however, the Catholic missionaries found themselves facing a much more
                  congenial regime. The Belgian administrators were themselves Catholic, and, like the White Fathers, they spoke French. Because
                  the White Fathers were the only Europeans remaining in Rwanda after the German retreat, the new Belgian authorities depended
                  heavily on them for advice and information.44 Further, they perceived much more thoroughly than their German predecessors did the assistance that the fathers could offer
                  in subduing the population and the advantages to be gained from Christian conversion of the masses. One of the early Belgian
                  policy changes was to force Musinga to sign a decree guaranteeing religious liberty, and, although the overwhelming power
                  the White Fathers enjoyed immediately after the Belgian victory was curtailed by 1918 as the Belgians realized their need
                  to maintain the support of the royal court, the missionaries found in the new colonial regime a strong ally.45

               The White Fathers’ policy of winning over the civil authorities needed consistently to be reemphasized. Immediately after
                  the Belgian occupation of Rwanda in 1916, with the court significantly weakened, a number of the priests once again took on
                  significant secular authority that challenged the power of local chiefs, adjudicating disputes and seeking economic advantages
                  for the Hutu Christian converts. As in the past, Father Classe instructed his priests to avoid assuming a political role,
                  and once again a priest who had overstepped the bounds, setting himself up as a virtual chief, was sent out of Rwanda. The policy of
                  deference to Tutsi hegemony began to achieve results, as in December 1917 the first Tutsi nobles were converted to Christianity.46 Father Classe noted in a letter to the superior general of the White Fathers, “All around Rwanda the Hutu people have for
                  a long time cherished the illusion that the missionaries were going to deliver them from the Tutsi state. Today, it seems
                  that they are getting over this hope and that they are finally beginning to see the fathers in their true light.”47

               As Justin Kalibwami pointed out, Cardinal Lavigerie, in the principles he developed for missionizing, did not insist that
                  missionaries show blind obedience to civil authorities but rather advised missionaries to gain the support, and ultimately
                  the conversion, of political leaders. While this required showing deference to the indigenous elite, it also meant becoming
                  involved in local politics and using the power of the church to ensure the ascendancy of chiefs who supported the church.48 Hence, as the White Fathers in Rwanda found themselves in an increasingly powerful position, with the numbers of Christian
                  converts expanding and a more supportive colonial regime, their political engagement began to shift. As the missionaries began
                  to gain allies and converts among the Tutsi nobles, they used their influence to help these nobles advance politically and
                  they felt increasingly empowered to challenge those nobles they viewed as the enemies of the church.
               

               The position of the White Father order in Rwanda, then, was not a principled deference to earthly authorities but rather a
                  calculated effort to gain support from state leaders, what Kalibwami called a “rather Machiavellian policy.”49 As Linden stated, “The question was not whether the Fathers would become politically involved but how they would become involved.”50 While the superiors of the White Fathers did not wish the individual missionaries to set themselves up as theocrats, exercising
                  secular power in a fashion that challenged the power of the indigenous elite, they were more than willing for the church leadership
                  to become embroiled in court politics, allying themselves with those they felt would best support the spread of Christianity
                  and applying the influence of the church as an institution not only to support their allies but to attract supporters who
                  hoped to gain power through an association with the church.
               

               One means that the missionaries used to promote their interests was through appealing to the colonial state. Given their uneasy
                  relationship with the administration, the White Fathers appealed to colonial authority only sparingly under the Germans, such
                  as when, after attempting for six years to convince Musinga to grant a site for a mission in the center of the country, Mgr.
                  Hirth appealed to Kandt, who convinced Musinga to permit the opening of a mission at Kabgayi.51 Directly after World War I, the White Fathers found themselves at odds with the Belgian administration, but within a few
                  years, they came to work much more closely with the colonial administration than they had under the Germans. Father Classe,
                  who replaced Hirth as Apostolic Vicar in 1922, became an important advisor to the colonial leaders, who regularly consulted
                  him regarding colonial policies, and Classe used his influence to further the cause of developing a Christian government.52

               As always, the missionaries in the interwar years sought to win over the Rwandan elite, as well as retain the support of the
                  colonial administration, by encouraging popular obedience and promoting the interests of national leaders. Classe played a
                  leading role in the effort to return to Rwanda and the Belgians a large area of eastern Rwanda turned over to the British
                  in the post-World War I treaties. The British regarded the region as essential to their plans for a Cape-to-Cairo railroad,
                  and they planned to govern the territory by reviving the monarchy of Gisaka, conquered by Rwanda in the 1800s. During a sojourn
                  in Europe in 1920–22, Classe argued forcefully for Rwanda’s historic rights to the territory claimed by the British and for
                  the importance of the region to the leading families of Rwanda, many of whom kept cattle in the region and had claims to land.
                  While the region was officially transferred to Britain in 1922, it was returned to Rwanda in 1924, with both the Belgian administration
                  and the Rwandan nobles crediting Classe for his efforts.53
The Catholic Church also played an important role in the 1920s in helping to eliminate remnants of Hutu political power and
                  to increase the concentration of power in Tutsi hands. When the administration in the early 1920s sought to increase central
                  government control over Bushiru and Buhoma, regions historically governed by Hutu kings, they turned to the missionaries for
                  assistance. According to Rutayisire, “They responded to this call in several ways: in preaching submission ‘in the inama [chapels] and in the Church;’ in founding branches in areas qualified as turbulent; and even in assisting in territorial
                  justice.”54 When the Belgians implemented reforms in 1926 to streamline indigenous administration, eliminating the multiple, overlapping
                  chieftancies that were the norm throughout most of Rwanda, they eliminated many positions held by Hutu, but at the same time
                  they experimented with naming Hutu to the new, more powerful chieftancies. Mgr. Classe counseled against placing Hutu in positions
                  of authority and instead urged that the young, educated Tutsi be moved into the new chieftancies. In a 1927 letter to the
                  Belgian resident Mortehan, who sought advice from the apostolic vicar, Classe wrote:
                  
                  
                     
                        Currently, if we take a practical point of view and consider the interest of the country, with the Tutsi youth we have an
                           incomparable element of progress, which all who know Rwanda cannot overestimate.… If one asked of the Hutu if they preferred
                           to be commanded by commoners or by nobles, the response is not in doubt; their preference goes for the Tutsi, and for good
                           reason: born chiefs, they have the sense for commanding. That is the secret of their installation in the country and of their
                           seizure of it.55

                     

                  

               

               Within a few years, the Hutu chiefs were removed, and Tutsi came to occupy virtually all political offices in Rwanda.56

               The White Father leaders continued to emphasize the importance of schools for attracting young Tutsi and providing a forum
                  for winning their support. In 1925, Mgr. Classe wrote to the missionaries at Rulindo:
                  
                  
                     
                        Encourage the movement of Tutsi into the mission, it is the future of the religion that is in play. These young people who
                           are the future chiefs: it is important that we gain hold of them. Even if they are not instructed and baptized, their relations with us give more stability and activity
                           to our work. The chiefs are and will be our great force against the actions and projects of the Protestants. The people will
                           also have more confidence to come to us. Therefore, develop the Tutsi school, giving it the greatest attention and real support,
                           this will be the means of keeping this youth with us, even if the government realizes the project of secular schools in all
                           the chieftancies.57

                     

                  

               

               In the 1920s, the White Fathers’ strategy of appeasing the chiefs and courting the Tutsi finally began to pay off. The competing
                  factions within the royal court, most of which had previously opposed the expansion of the missions and refused to cooperate
                  with the missionaries, began to appeal to the missionaries for support in their struggles for power. Important Tutsi families
                  began to send their sons to Catholic schools (while strategically sending other sons to the secular Belgian schools in Nyanza,
                  Gatsibo, and elsewhere), and large numbers of young Tutsi signed up as catechumens and began to be baptized as Catholics.
                  Classe and other missionaries now began to intervene to increase the power of the Catholic Tutsi, for example, by recommending
                  baptized Christians or catechumens for the positions created in the administrative restructuring of 1926.58

               By the early 1930s, the White Fathers found themselves in a particularly powerful position, with the Catholic Church playing
                  an increasingly significant role in supplying education and other services, many Catholic converts having taken up important
                  political positions, and favorable relations with the Belgian administration. Hence, Mgr. Classe felt sufficiently confident
                  to confront the major remaining obstacle to the dream of establishing a Catholic kingdom: King Musinga himself. Since the
                  White Fathers first began working in Rwanda in 1900, relations with the king had frequently been tense. Musinga had used the
                  missionaries to help extend government control over peripheral regions and had periodically appealed to the White Fathers
                  for support in his struggles against competing factions in the court, but he had remained suspicious of the missionaries and
                  often demonstrated contempt for their religion. As the White Fathers gained in power, Musinga increasingly sought to appease
                  them, but by then the missionaries already viewed Musinga as an enemy of the church, and they rebuffed his appeals. In 1927,
                  in a terrible political miscalculation, Musinga began to court the Protestant missionaries who had recently renewed mission work in Rwanda.
                  Unfortunately for Musinga, the Adventists and Anglicans had few converts and little influence, and his overtures to the Protestants
                  solidified Catholic opposition to his rule.59

               As early as 1927, Classe began a campaign against Musinga, denouncing the king in letters to the governor and resident and
                  publishing an article in Europe in 1930 explaining his opposition to Musinga. Classe claimed that Musinga was the single greatest
                  obstacle to economic development and social progress in Rwanda, and accused him not only of irresponsible leadership but of
                  sexual immorality, including homosexuality and incest.60 In the annual report for 1930–31, Classe wrote:
                  
                  
                     
                        From a political point of view, the situation is becoming more difficult. Our sultan, Musinga, backtracks more and more: anti-European,
                           anti-Catholic, he confides more and more in sorcerers, old regime, very convinced that the hour will sound where he will be
                           able to boot out of his kingdom all the loathed Europeans who impede him to reign as he pleases.… Throughout recent times,
                           he has tried to turn to the Adventists; at base, he is mistaken about them, but they give largely and, through that, he thinks
                           to hit us. His animosity against us is so much that the Tutsi youth is avid to be instructed and comes to us in large numbers.
                           These young people subsequently refuse to serve the shameful royal pleasures, and, in this genre our Musinga has nothing to
                           envy a Mtésa or a Mwanga of old Uganda. Even his sons, his daughters, are born for his pleasure. His hatred was accentuated
                           the day when his second son and his sister, who in hiding were being instructed by people of their entourage, refused to lend
                           themselves to his criminal pleasures. In an instant we became his declared enemies!61

                     

                  

               

               Although some priests viewed Classe’s claims as exaggerated and dishonest, his campaign against Musinga had a profound impact
                  on the colonial administrators who began to look for means to replace the king, and Classe played a central role in laying
                  the groundwork for this action.62
While Musinga’s son Rwigemera was the first prince to receive Catholic instruction, Classe doubted his sincerity and abilities
                  and instead began to cultivate Rudahigwa who in 1930 became chief of Marangara, where Kabgayi is located. Rudahigwa met with
                  Classe several times and became a Catholic catechumen, and Classe offered him to the Belgian administration as an alternative
                  to his father. On November 14, 1931, the Belgian governor, with Mgr. Classe at his side, gathered together the chiefs of the
                  country at Nyanza to announce that Musinga had abdicated in favor of his son, Rudahigwa, and two days later Rudahigwa was
                  crowned under the dynastic name supplied to him by Classe, Mutara IV.63

               As Musinga began to lose his grip on power, particularly after the administrative reforms of 1926, the Tutsi elite began to
                  turn to the Catholic Church in massive numbers. Tutsi came to realize that conversion to Christianity was a requirement for
                  advancement under the new system. As Linden stated, “The conversion of the Tutsi was a corporate recognition that the source
                  of power within the State had shifted away from the mwami [Musinga].”64 With the kingship in crisis, many of the elite were also looking for alternate sources of ritual legitimation that Catholicism
                  promised to provide. The resulting rates of conversion were remarkable: while in the annual report for 1929–30, the White
                  Fathers counted 4,937 baptisms, the number for 1930–31 jumped to 9,014 and to 16,527 in 1931–32, a large portion of these
                  being Tutsi.65 Just as the principles of Lavigerie predicted, once the chiefs converted, the masses followed in large numbers. While in
                  1930, the Catholic Church counted fewer than 100,000 baptized members, by 1940 the church had more than tripled in size to
                  more than 300,000 adherents.66 Some missionaries objected to the mass conversions, arguing that Cardinal Lavigerie had called for a long period of postulancy
                  before allowing people to join the church. They complained that the mass conversions would, given the lack of a rigorous catechism,
                  produce mediocre members, inadequately instructed in the principles of the faith, believers in name only.67 But after three decades of effort, the work of the White Fathers was finally paying off, and Mgr. Classe was not about to change strategy.
                  Observers of the church in Rwanda in the 1930s wrote of a “tornado” where the “breath of the spirit” was blowing, as the churches
                  filled with believers and thousands of Rwandans converted.
               

            

            SUMMARY

            
               In this chapter, I have not attempted to offer a comprehensive account of the relations of the White Fathers with the Rwandan
                  court and the colonial administration during the early colonial period, but rather I have highlighted a few key characteristics
                  of the implantation of the Catholic Church in Rwanda that have shaped the subsequent engagement of Christian churches in Rwandan
                  society. From their earliest involvement in Rwanda, the leaders of the White Fathers attempted to become important political
                  players and to use their political connections and influence to create a propitious environment for the expansion and successful
                  operation of the Catholic Church. While they sought to increase the political power of the church, building up bases of support
                  and manipulating their personal connections, the church leaders encouraged obedience to civil authorities on the part of their
                  converts. The goal of the White Father leadership was not to set the church up as an alternative to the state but rather to
                  make the church an indispensable partner of the state, with the state depending on the church to help maintain an orderly
                  and prosperous society.
               

               The church leaders did not offer unconditional support for civil authorities but sought to gain access to the centers of power,
                  which they could use to influence the nature of policy. Some of the missionaries were critical of this approach, because they
                  felt that the church should ally itself with the exploited of the society rather than with those who were exploiting them,
                  but the leadership of the order acted forcefully to quash such dissent. Challenging the regime from below, they argued, would
                  produce a weak and ineffective church and an unruly population and disorderly society. As I expand upon in Chapter 3, such views were influenced in no small part by the attitudes of the leadership toward the various ethnic groups – their
                  sense that the Tutsi were more closely related to Europeans and, thus, destined to rule, while the Hutu were savages who could
                  not be trusted with power. While expanding the power and influence of the church was their primary goal, the leaders of the order
                  also appreciated the conservative values of obedience and social order. If the Catholic Church was to become an important
                  center of political power and a partner with the state, the leaders did not want the population to challenge the structures
                  of power. If reforms needed to be made, the church would help to bring them about in an orderly fashion from the top.
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