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Abstract 

Mission schools in Africa in the first half of the twentieth century were in many ways microcosms of the great educational debates of the times. The objectives of policies regarding access, governance and curriculum were part of a historical evolution of mission education but they were also increasingly a reflection of significant new trends that were to reshape the theory and practice of colonial education. New forms of educational research and professional expertise were to play an ever increasing role in shaping the forms and content of the education provided. The brief of the mission churches was to meet with the increasing demand for schooling.  Church and state gradually expanded their cooperation in the field as the costs of education outstripped the resources of the missions and the demand for mass education came to be linked to nationalist demands for political and economic rights. This paper is concerned to map the background to those international influences that shaped the policy and practices of mission education and the increasing engagement of colonial governments with the field of education.

It addresses the question of the world-wide Protestant mission church’s response to the changing political, social and economic environment of the first half of the twentieth century. In particular it seeks to explore how mission initiatives shaped thinking about education in Asia, Africa, Oceania and Latin America by the 1930s. It also attempts to situate those issues within a wider educational framework by linking them to the emergent debate about pragmatism and utilitarianism in regard to progressive education in the USA and the quest for social democratic education in the United Kingdom and Europe as part of a response to socialism, nationalism and totalitarianism. In short, the paper explores the influence of the Christian mission churches with regard to social policy, in general, and the provision of education, in particular, during the inter-war years, with special reference to areas influenced by the work of the International Missionary Council.

At a time when there  was a crisis of support for ”foreign missions” how did the debates between fundamentalist-evangelicals and supporters of a “social gospel” transform themselves into debates regarding the role of missions in non-western societies? And how did these essentially ecclesiastical/theological issues come to influence public policy, specifically educational policy, in the long term?

The conclusions are that mission churches had a very significant influence on the shaping of educational thinking in the colonial and imperial context at a time when state influence in the sector was still often quite weak. The origins of the conference and research culture that has informed educational policy since the establishment of the United Nations Organisation had its roots in the broad context of the Charter of the League of Nations, with a meeting of religious and secular goals, prior to the outbreak of World War II. Between 1910 and 1939 there was a significant history of educational reform and community development that has only been partially documented in relation to its global significance. This is an attempt to build a framework for understanding the nature of those changes and what was achieved.

The investigation is conducted through an exploration of the three great World Mission Conferences of the International Missionary Council (IMC) held at Edinburgh (1910), Jerusalem (1928) and Tambaram, India (1938).  The attempts of Christian churches to engage with dramatic social changes associated with industrialization, urbanization, poverty , cultural change, and the rise of anti-colonialism, with the  specific regard to the field of educational policy, are documented and analysed.

History of Education and Mission Education

As David Bebbington has noted with regard to the pre-1914 era,  “the standard literature of the history of the British Empire tends to relegate religion to the margins of the analysis.”
 Where religious issues are referred to they are often seen in rather static and reified terms. The approach leads to a neglect of the influence of the “home church” on imperial endeavour, and a failure to adequately assess the role of the local or colonial church’s interaction with political, social and economic policy.

This assessment would also seem to be applicable to the post World War I era. Outside of isolated works like William Hogg, William Hutchinson  and Adrian Hastings,
 historians do not seem to have adequately linked ecclesiastical history with mainstream social or world history. The transformation of Protestant Christianity from an evangelical endeavour focused primarily on individual salvation and “conversion” in the nineteenth century to a “social gospel” which “saw public authority and government as an instrument for building God’s kingdom on earth” 
 seems to have been a key aspect of theological debate and policy reform in a transforming British political economy of the inter-war years both at home and abroad. 

This shift was noticeable in theology and in public policy. In theology the European Protestant tradition which linked Frederick D.Maurice’s somewhat eccentric nineteenth century Christian Socialism to Dietrich Bonhoeffer’s rigourous defence of religious freedom in the context of Nazi Germany, asserted a link between Christian mission and engagement with the politics of everyday life, which highlighted the links between religious practice and the politics of equity and democracy. This tradition was also significantly linked to secular concerns by influential Christian socialists from the Fabians to R. H .Tawney 
 and was coming to have a significant impact on British Labour politics by the 1930s. 

Within the mission churches this represented a radical and highly contested challenge to traditional policy and practice and impacted fundamentally on the manner in which they engaged with a new age of politics in the world beyond Europe and North America, through the mechanism of what came to be known as a  “social gospel.”

In the area of public policy, ideas took shape regarding what later came to be called “community development” and gradually began to influence British Colonial Office policy and practice in Africa and Asia. The idea of Trusteeship, applicable to the Mandates, but increasingly read as applying to all colonial contexts, gradually came to influence colonial policy and welfare provision.

For churchmen like J H Oldham, the secretary of the IMC for much of the period under review, the role of the Church in these issues of public policy was of fundamental significance.
 The influence of Thomas More, William Wilberforce, Thomas Buxton and John Philip, in earlier ages was seen to exemplify the potential role of Christianity in the shaping of public life.
 The mutual benefit of cooperation between Church and State was pressed home at a time when the missions churches were being overwhelmed by demands for social, medical and educational support, and the colonial state was not yet geared for a major role in public social provision.  

If religion is an area of neglect by mainstream historians of the imperial age, this paper is concerned to point to the even more significant dearth of research on the field of education. Mainstream historians seem to have been particularly reluctant to engage with the role of the educational policy and the school as a fundamental aspect of historical transition in the imperial colonial context.
 Despite increasing evidence that it is difficult to overestimate the significance of mission education and emergent mass education in the first half of the twentieth century, few major imperial historians have addressed themselves to this issue  in any depth since the vogue for  structuralist studies about  “cultural imperialism” in the 1970s.  This issue is of particular importance given the major shifts in educational theory and practice that were taking place in the late colonial period. Progressive Education in its many forms was to influence educational thinking in the mission field as well as the European and American educational systems. 

This paper is concerned to investigate one aspect of that story: how the Christian Protestant churches 
 were to take up the multiple and interrelated challenges of a “social gospel”, social development and education policy in the colonial context  strongly influenced by  the emergent policy of Trusteeship and emergent nationalism in the last decades of formal European imperialism. It attempts to explore the internal mission debate about the nature and significance of educational policy for the Church, and to situate those developments in the wider context of evolving public policy. In charting the debate about Christian social engagement in a rapidly changing world and the extent of practical policy development, the paper attempts to link the history of education more clearly to colonial history, mission history and to general social history.  In the long term these developments in the “mission fields” would seem to have also had a general influence on “home” social and educational policy though this is difficult to document with any precision.

The Context

The European and North America mission churches in the nineteenth century had a focus that was essentially evangelical and concerned with conversion experiences and increasing the size of the “flock”. “Civilizing the natives” to conform with Western ideas of social life and morality was also of significance. Missionaries who regarded “other” cultural and religious beliefs and practices with respect and tolerance were few and far between. Otherwise interpreted Christian education at this time was in part an ideological aspect of imperialism through which indigenous peoples were inducted to Western languages, culture and scientific knowledge, and a participation in the capitalist free market of  trade and industry.

Although there were already seeds of doubt about the mission enterprise in this form, there was still sufficient confidence amongst churchmen and missionaries at the World Missionary Conference held in Edinburgh in 1910 for the theme of the conference to be “the evangelization of the world in this generation” with the implication that Christianity  would become THE universal religion. It also provided the initial template for educational thinking and implied a link between evangelization (“Christian education”) and secular education that was to become the cornerstone of thinking about missionary education in the twentieth century. With hindsight it is possible to see the parallels between these confident and even arrogant expectations of the Christian mission and the imperial mindset of contemporaries. These linkages might not always have been as apparent to contemporaries.

World War I led to crisis of confidence in the Western “civilizing” project and was in large part responsible for a dramatic departure from the easy assumptions of Edinburgh. 

In the wake of that war and in the context of the new compass of politics enshrined in the covenant of the League of Nations, there was a need to re-evaluate and to reconsider whether the norms and values propagated by the earlier missionaries needed to be re-examined. The increasing awareness of the ethical indefensibility of imperialism, or even capitalism itself, in an age of revolutionary change, called for a reappraisal of the role of Christian mission in the colonial “field”.

Broad Themes of Mission Policy in 1920-30s

Christian mission churches were faced with a range of challenges in the inter-war period that arose from the fundamental changes that confronted European and North American society as a consequence of large-scale industrialization and urbanization, linked to the devastation of World War I and the challenges presented by the Russian Revolution. Many leading Christian missionaries to “foreign parts” were to become more introspective and interactive with regard to the political, social and economic changes taking place in the “home” societies as well as the “mission fields”. These wider themes, linked to the devastating economic and psychological experience of a whole generation with regard to the experience of World War I and the Depression years, reflected a loss of confidence in the project of imperial power, and a search for new explanations of the role of Christianity in the modern world which implied a reinterpretation of the values of life in western capitalist societies as well as the role of mission in the colonial realm.

The nature of Christianity itself was contested  when the imperial relationship was increasingly being questioned. The changes in the broad political and ideological landscape required that the mission churches confront the issue of the relationship between Christianity and other mass religions in the changing political context of the colonies especially in regard to Asia where Muslim, Hindu and Buddhist religions represented formidable rivals to the Christian religion. That issue also raised the vexed question of collaboration and cooperation between the mission churches themselves, more particularly between the protestant mission churches.  An added factor, particularly in Africa, was the question of  the  need to confront the question of relationships between Western Mission Christianity and indigenous religions or indigenous Christian churches. In each case the religious issues were strongly linked to social policy and educational issues.

The above problems were linked with the new challenges that emerged from changes in mainstream Christian theology which increasingly defined the role of the Christian church in terms of a “social gospel” – linked here to the transformation in political ideology in the secular politics of the West.  (i.e. the response of the Church to the challenges presented by the  rise of socialism and communism). Whether the mission churches liked it or not – in a world increasingly beset by class and race conflict, revolution, economic depression and poverty, all but the most ardent evangelicals or staunch doctrinal conservatives embraced Bonhoeffer’s view that  “if religion occupies itself only with ‘the sacred’ it ceases to be the Christian religion.” 
  That change in approach was also strongly influenced by the rise of secularism in the West – due in part to the growth of materialism in modern industrial societies and to the growth of secular religions such as nationalism, socialism, communism and fascism. In the face of this challenge to Christianity in the heartland, it was often seen as of the utmost importance that the mission churches present a combined and united effort to recruit membership and consolidate gains. The rise of the modern state and the state provision of social services, medical care and educational provision all posed a threat to the traditional role of the mission and provided a solution to the overwhelming demands that were being put on the missions.  This led to a need for more cooperation between church and state – but the question was increasingly about the terms upon which that cooperation would take place.

The search for alternative approaches for foreign missionaries in this rapidly changing environment was spurred on by the rapid decline in “home” funding for missions and the need to economize and prioritize, plan, strategise and effectively manage the mission fields in new ways. In that complex of issues there was a rapid decline in the number of traditional European candidates presenting themselves for the mission field which, for many, pointed to the urgency of promoting indigenous people to higher ranks in the mission churches. The other side of this coin was that indigenous mission communities in the colonies or elsewhere would have to become increasingly self-supporting and proactive if they were to survive at all in the new political climate.

The context in which the colonial missionaries operated was increasingly defined by the politics of nationalism and modernization where the role of education was increasingly seen as fundamental to the success of individuals and communities in the emergent economic and social order. In that context the mission churches and mission schools often found themselves overwhelmed by the sheer weight of demand and forced to rely in new ways on government support. 

All of the above led to an increasing degree of soul searching by the mission churches which made itself evident in the major church conferences of the times.   When the leaders of these missionary societies met at a time of multiple crisis for the Christian protestant churches, what were the main issues that dominated their deliberations, and how did the issue of education feature in those deliberations?  

A broad policy to be followed by the missions began to emerge from the 1920s with the adoption of a new approach to research and development associated with scientific enquiry and modernized American management practices. In broad terms those 
goals of policy development were framed in terms mission engagement with medical missions, community development, economic development and education. 

The conferences and deliberations of the IMC as a window through which we can observe these shifts in policy

Just as with Third World states in the post independence era, where there was little or no capacity to research and innovate with regard to social policy and education, and where such innovation needed to be driven by agency research and loans to improve management, efficiency, access and , curriculum reform, so in the era under discussion change and accommodation to new needs was driven in large part by the missions or the IMC in collaboration with the Colonial Office (UK) or United States humanitarian Foundations like Carnegie, Rockefeller, Phelps Stokes and Jeanes. This led to a number of research initiatives and commissions of enquiry, many with a focus on education.  The  appointment of a range of commissions to investigate education in India, China and Africa, and the establishment of the IMC’s Department of Industrial and Social Research (DSIR) in 1930 marked a key moments in that process.

In the field of education all of this led to a gradual systematization of mission policy and finances in an age of dwindling resources and was identified by the borrowing of key aspects of the American corporate organizational strategies for mission to promote “efficiency,” the adaptation of American pragmatism and utilitarianism – in the form of Progressive Education – to the colonial context, and various attempts to reshape and transform the field of education  to accommodate new forms of  rural education, industrial education, technical education and agricultural education to meet the evolving needs of these new societies.

A shift from the use of martial language in relation to mission activity and strategy in the pre-World War I era (e.g. “conquest”, “campaign”), to a language of social reform and a “social gospel” thereafter, is a metaphor of the changes being signposted. 
 

Education as a Key to Mission Policy 

At the series of International Missionary Conferences (IMC) conferences from 1910 onwards (see Box below) there is a gradual, systematic engagement with the definition of religious education and the role of the missions in colonial and Africa education. Although the major World Congresses of Edinburgh, Jerusalem and Tambaram do not always highlight education specifically, it is possible to identify a range of activities that demonstrate sustained attention to the issues involved.  

IMC CONFERENCES WHICH FOCUSSED ON EDUCATION

           DATE        PLACE                           RELEVANT THEME    

           1910  :  Edinburgh World Conference    “Education in relation to the

                                                                                      Christianization of National Life”

                1924 :  High Leigh, near Cambridge       “Christian Education in Africa”:

                                                                                      ( A consideration of the Phelps- Stokes 

                                                                                        Reports on African Education linked

                                                                                        to the British Colonial Office policy brief.)

                1925 :  London                                              The Education of African Women and Girls

                1926 : Le Zoute, Belgium                             “Christian Mission in Africa”

                1928 : Jerusalem World Congress             Rural Education

                1930 : Nairobi                                               Christian Education in East Africa

                1936 : Oxford Conference of the                “Church, Community and State in 

                           Life and Works Committee                    relation to Education”

                1938:  Tambaram World Congress            Education in relation to the  

                                                                                      “ Economic Basis of the Church”

For the deliberation of these conferences to be fully understood they should be read parallel to the ferment of educational ideas that was taking shape at the various conferences of international educational associations like the New Education Fellowship and the British Imperial Education conferences called between 1923 and 1931. In all of these the hand of J H Oldham, the secretary of the IMC, was present and influential.

The considerable nineteenth century legacy of mission education policy in India and China was assessed for its relevance to the African context though much of the critique was assumed rather than articulated. The resistance to “academic education” by officials and many missionaries in Africa was largely a result of the negative backwash effect that such policies were often perceived to have had on India where they created a large group of “politically disaffected,” western- educated school graduates who could not fit back into the social and economic life of rural society, but were also not seen as being technically equipped for the hard realities of employment in the newly emergent urban context. 

The themes explored in relation to African education included the education of women and girls, school governance (e.g. church /community/state cooperation), curriculum development (academic vs. industrial) ; western vs indigenous knowledge; the nature of the rural school curriculum, the use of indigenous language in school; the nature of science education in Africa (e.g. biology for African schools), and the training and supply of teachers.

For the acute observer many of the themes explored with regard to colonial education had clear links to the prodigious development of the “science of education” globally at this time as the ‘twenties and ‘thirties represent the first significant era of the professionalization of educational studies in terms of research agendas  at places like Teacher’s College at Columbia University, the Institut J J Rousseau/International Bureau of Education in Geneva, and the Institute of Education at London University. The impact of policy development in Britain and the USA was of significance for the colonial field as well, though the precise linkages have still to be mapped systematically.

In summary, the influence of Progressive Education and the New Education Fellowship in the USA, and the gradual pressure for widened access as part of social democratic reforms in Britain, are fundamental to an understanding of the trends of educational debate that came to influence the mission field.
 

What influence did those deliberations have on the shape of educational policy at the end of the colonial era and what was the legacy thereof?

The Development of Education

The development of education was one of the most outstanding feature of missionary effort during the heyday of colonialism from 1858-1914 
 but the shape of that engagement alters fundamentally in the era under review. In particular it becomes much more subject to an evolving policy ethos, to a managerial and financial audit, and to an engagement with the secular authorities regarding access, governance, curricula, assessment, inspection and the supply and payment of teachers. 

The deliberations on educational policy by missions and governments during this period took place against the background of the construction of the whole twentieth century mass education project.
  The redefinition of liberalism and democracy in the wake of World War I and the Charter of the League of Nations were fundamental to that project. The challenge to the traditional European curriculum by the Progressive Education movement emphasized child-centred education, a curriculum that sought to engage the child with critical thinking skills, and a focus on the induction of children to the skills of democratic citizenship, community conscientiousness, and a climate of human rights. Here the question of education in its broadest sense was associated with an “evangelism of service” where the power of Christianity was interpreted in terms of social deeds and achievements. In William Hocking’s words, that pragmatic view of religion tended to reflect an accommodation between religious and secular goals for education with “a visible tendency to regard [education and other associated interests] as having a value of their own, and as being legitimate functions of Christian missions apart from any explicit (goals of ) evangelization.” 

By the 1930s these represented significant changes in the approach of the Church to its task in the “mission fields” and heralded a dramatic shift in the way in which the project was understood.

World Missionary Conferences

Although there had been  number of large-scale missionary conferences since the mid-nineteenth century, the three World Missionary Conferences held between 1910 and 1938 were significant in their representativeness and the range of issues that came under the consideration. During the period the deliberations became increasingly “worldly” or outward looking, and less “theological”, as the missions became more aware of their social and ethical role in politics and government, and as the missions were increasingly drawn into various kinds of partnerships with governments. As indicated in the following box, the national composition of the conferences changed radically over this time, giving much space for self-reflection and re-orientation in the context of a changing global political order.

WORLD MISSION CONFERENCES 1910-1938

ATTENDANCE

                                Number of          Numbers present from :
                                             Delegates           Asia      Europe     North      Latin     Africa   Oceania +

                                                                                                    America  America              Australia
   1910 Edinburgh         1200              17        170            ?         ?         {     25       }

                                                                                                                 (combined)

   1928 Jerusalem            226              67           42        36           5        12        12

   1938 Tambaram           470            197          39         43         23       35         15

Edinburgh : 1910

The conference called by the World Missionary Conference which was convened in Edinburgh in 1910 is widely held to have been a new beginning with regard to the institutionalized cooperation between the Protestant mission churches. While it was not strictly ecumenical, as it did not include the Roman Catholic or Orthodox churches, and neglected the development of what came to later be known as “indigenous churches,”

it did provide a benchmark for the organization and coordination of major European and North American missionary efforts to “foreign parts.” Despite reluctant participation by some high church Anglicans, the Continuation Committee, initiated at the conference, with J H Oldham as secretary, was to set the tone and the organizational structure for the later ecumenical movement. This movement only finally came to its fulfilment after World War II with the establishment of in the World Council of Churches in 1948. 

The watchword of the conference, and symbolic starting point of the contemporary ecumenical movement, which was the embodiment of the optimism of western “cultural imperialism” of the pre World War I era, was  “the evangelization of the world in this generation.” Though “evangelism” was essentially regarded in a rather conservative way – in terms of the “conversion” of individuals and the overcoming of all other religions – the clear emergence of a “social gospel” as a fundamental component of mission work in the colonial context was significant. A key step towards the institutionalization of cooperation between the protestant mission churches and the development of social policy had been taken. 

 While the general tenor of the conference was somewhat “conservative” and tended to conflate the proclamation of the gospel to the heathen with the spread of “western civilization,” it did also begin an accommodation with non-Western religions and a new commitment to what would later be called “inter-faith debate.” This “inclusivistic theology” was to have long-term effects at the subsequent Jerusalem and Tambaram conferences. It placed the “social gospel” in a central position. The role of the Church in Africa, Asia, Oceania and Latin America was no longer seen solely in terms of evangelical calling. The “Life and Works Movement” that emerged from the conference carried out the specific task of relating Christian mission to the social, economic needs of the communities in which they operated. The focus of  mission was not solely about the conversion of individuals and their spiritual well-being; it was also to be about addressing the urgent social and economic needs of the communities. In due course that concern was to be extended not just to the well-being of the Christian communities in which they worked, but to the general good of these societies.

The conference also initiated a link between theological debate, missionary policy and the emergent welfare politics of the European heartland. These concerns were to have direct relevance to the colonial periphery in anticipation of a time of dramatic social and political change.  It is therefore not surprising that concerns about the medical, welfare and educational needs of societies came to carry ever- increasing weight with regard to missionary policy from this time. 

Of the 1,200 delegates only seventeen were from the “younger churches,” and there were  hardly any Africans present. Hogg notes that the dominant ethos was “patronizing and paternalistic” but that there were nevertheless significant contributions by some representatives of the “native churches” such as  V S Azariah from India and Cheng Ching-yi from China. 
 The Edinburgh conference of  1910 marked, more than was realized by most of those present, the end of an epoch.  It was the end of the “heyday of colonialism.” 
 From a focus on evangelization and conversion to a form of Christianity that was largely uncritically equated with “western civilization,” there was the beginnings of a realization of the need to respect and recognize wide cultural and even religious differences between faiths and between Christian churches, and a need to work together.”
  The implications of these new perspectives were only beginning to be understood in relation to the field of education.

Edinburgh and Education

The solid core of the conference revolved around its eight commission reports. Hogg notes that, “never before had the paramount problems of world missionary enterprise been so thoroughly surveyed, studied and evaluated.” 
 Education, Christian education and formal (“Western”) secular education, was identified as a key aspect of the deliberations. The Commissions established as part of the conference planning included one on “Education in relationship to the Christianization of National Life” (Commission III) and another on the “Relation of Missions to Governments” (Commission V) which were both relevant to this field. Reports were researched and compiled by teams of experts and were made available to delegates, along with recommendations, prior to the conference.  No less that two hundred “correspondents” - “missionaries from India and Ceylon, from Japan, Korea and China, and from all over the continent of Africa” - replied to the survey sent out by the Commission III. In addition to geographical overviews of the field, there were chapters on the history and philosophy of education, as well as others on topics including industrial training, literature in the mission field, the training of teachers and the education of women. The Conference Report was therefore recognized to be “the beginning of serious endeavor to arrive by joint consultation and survey methods at a policy.” This was something that was very new to mission conferences.

                                   Edinburgh Conference : Study Commission 3: 

“Education in Relation to the Christianization of National Life”:

                        1. The importance of this subject

                        2. The Report of the Commission

                        3. Address by the Chairman of the Commission

                            and Prof M E Sadler on the subject

                        4. Missionary Education in India

                        5. Missionary Education in Islamic Countries and Africa

                        6. Missionary Education in Japan

                        7. Testimony of the Prime Minister of Japan, Marquis Katsura

                        8. Missionary Education in China; speech by William  Bryan

The finding of the emergent “educational science” and the improvements in education methods in Britain, Europe and North America were to be drawn upon to strengthen education in the mission field, and Prof. M. E. Sadler 
 pointed out that it was equally important for the educators in the “home” countries to pay attention to the experience of the mission field. 

The schoolmaster was recognized as having an all-important role to play as the whole question of schooling was identified as being of ever greater importance to the task of the missionary. It was recognized that educators needed professionals training parallel to the training for pastoral and medical work, something that had to date been largely neglected by the mission churches.

The increasing demand for education was recognized by the conference. Significantly, the role of Church and secular education was recognized as being of the utmost significance in bridging the gaps between Hindu, Muslim and Christian in India, Turkey and Persia in the interests of promoting modernization and “westernization”. Where secular education had advanced rapidly, as it had in Japan, there was a sense of alarm at the impending consequences of state - controlled education for the Christian missions. All of these circumstances prompted delegates to focus on the need for an investigation of current policies and to engage with the challenges of framing alternatives. All of the above was recognised as having the utmost significance for the creation of an educated local leadership sympathetic to the work of the mission churches if the work of the missions was to be secured in the future. 

It was at the Edinburgh conference that the issue of African education came to get the systematic attention that would pave the way for the future role of the International Missionary Council (IMC) in British Colonial educational policy in the 1920s and 1930s. As Kenneth King points out, this was the first occasion upon which Thomas Jesse Jones presented the Southern model of adapted industrial education associated with Booker T Washington and Tuskegee/ Hampton that was to have such great influence on educational thinking from the time of the Phelps-Stokes Commission reports of the early 1920s. 

After Edinburgh
The follow-up on the Edinburgh conference was placed in the hands of the Continuation Committee with J H Oldham as the secretary. The key organizational elements of this structure were the Life and Work Movement and the Faith and Order Movement which came to play a key role in the work of the IMC during the following thirty years.

A significant immediate development was the establishment of the International Review of Missions (IRM) in 1912, with Oldham as the editor. This was to be the major organ of communication in the mission field for the rest of the century.  When the International Missionary Council (IMC) was established in 1921 the IRM became its major medium for comment and debate, bringing major policy issues to the attention of a wide audience. A great number of key articles on educational policy and practice appeared in the journal throughout the era under review. The linkages between mission and government policy on education were frequently highlighted. Debates about the goals of mission education policy, the outcome of conference debates, and reports of research and practical experimentation, were communicated. 

Although the Edinburgh conference “exhibited little influence on missionary cooperation across Africa” 
, it did provide the broad scaffolding for IMC initiatives relating to education as the Lake Mohonk conference (1912) had authorized J H Oldham’s, as secretary of the IMC,  to pursue further investigations into the relations between mission and education. 
 In his paper on “The Crisis in Christian Education in the Mission Fields” he argued that there was a need for drastic change. It was important to rethink aims and improve quality. 
  Keith Clements notes that for Oldham “the crisis consisted in the fact that few of those responsible for mission schools and colleges seem to be aware of the fundamental changes ahead and that there was a danger of 

complacency.” 
 The critical developments that he identified were: a) that governments were everywhere assuming greater responsibility for education b) that as a result mission schools would have to be of a much higher standard if they were to be able to complete, and  c) since the emphasis on government education programmes was on secular education and the building of a common national cultural curriculum, there was a question about how this “state imposed uniformity” would be engaged with by the mission schools. 

After the break in activities occasioned by World War I the social and educational initiative was pursued. In 1920 Alex Fraser, who had been the headmaster of Trinity College in Ceylon since 1904, headed a commission of enquiry sponsored by the Foreign Missions Conference of North America in collaboration with the IMC to investigate rural education in India 
 and in 1922 the IMC’s Committee of Reference and Counsel and the Conference of British Missionary Societies sponsored the China Educational Commission of 1921-22 (The Burton Commission).

 In 1919 the American Baptist Foreign Missionary Society requested  the North American Missionary Conference to make a survey of education in Africa.
  As a consequence of this development Oldham was able to play a central role in crafting an alliance between the IMC, the British Colonial Office and the Phelps- Stokes Foundation in relation to the appointment of the Commissions on Education in Africa (1922) and Education in East Africa (1924). 
 Once that task was completed Oldham was able to persuade W G A Ormsby-Gore, the Under-Secretary of State for the Colonies, of the significance of this issue. On the basis of these reports Oldham drew up a draft memorandum in 12th April 1923 for the Conference of Missionary Societies of Great Britain and Ireland (CMSGBI) on “Educational Policy in Africa” which was to provide the basis for future Colonial Office policy. 

In keeping with the general tenor of Oldham’s report Ormsby Gore made a statement in the House of Commons on 10 April 1923, during a debate on Empire trade and the administration of the Crown Colonies in Africa, in which he stated that “the first duty is to give the native a chance to advance on the scale of civilization and in moral and material prosperity….. and in consequence far larger resources must be devoted to education than are at the command of the missionary societies.” 

In 1924 Oldham’s book on Christianity and the Race Problem 
 confronted key contested issues for the mission field paving the way for a concerted set of links between missions and government and provided a platform for the conference on missions. The book was aimed at promoting a debate about racial issues and social responsibility in the Church community. It placed those principles squarely within the context of the Covenant of the League of Nations which emphasized the principle of “the care and advancement of the weaker races (as) an obligation and a responsibility resting on those who are more advanced” not only with regard to the Mandates but with regard to all colonial contexts.
 It sets out a clear analysis of the problems of race and racism and the social significance of the issue for Christians who sought  to pursue a policy of “social equality” in the context of the British Empire. While they argued that the New Testament did not provide a social programme to meet the needs of modern life, they claimed that the Church was obliged to give a lead on such issues.
 Although Oldham and Gibson recognized racism as an enormous problem they saw issues of trusteeship in wide terms: 

The responsibilities of trusteeship are not discharged in securing to the Native population immunity from injustice and exploitation. The material and moral advancement of the people must be furthered by positive measures. A constructive policy of education is required. Its aims must be far wider that the provision of clerks for government offices and mechanics for railways and public works. It must include measures for elevating the life of the community through the improvement of agriculture, the development of Native industries, the promotion of health, the training of the people in the management of their own affairs and the inculcation of true ideals of citizenship and of service of the community. Above all it must aim at providing the people with capable, well-trained and trustworthy leaders of their own race. 

Later in that  year (September 1924) a conference on “Christian Education in Africa “ was called by the IMC at High Leigh, near Cambridge, and these documents formed the basis for systematic discussion. It was specifically called to consider the reports of the two Phelps-Stokes Commissions on African Education in the light of T J Jones’s Memorandum on An Educational Policy for the African Colonies. 
 This was substantially in line with the broad progressive principles of education that were widely accepted at this time: this document outlined the educational objectives to be discussed, defended to two-stream approach to education, (for elite and for the masses), suggested governance and management strategies, and requested state/missionary cooperation over education.

In March 1925 the final document representing the fruit of these discussion was published by the Advisory Committee on Native Education in the British Tropical African Dependencies (ACNETA) under the title of “Education Policy in British Tropical Africa.”

This probably marks the high point of missionary influence on social and educational policy in Africa. Oldham summed up his view of the significance of these moves in three articles in the IRM in 1924-5 relating both to the need for a “social gospel” approach to education which included vocational and intellectual as well a evangelical aspects of Christian education, and the importance of a joint initiative by governments and mission in this field. 

It is important to read these events within the wider framework of change in the English Church and society at this time. Norman argues that “the acceptance of radical attitudes towards social questions within the church’s leadership, extended and given an internationalism by the Conference on Politics, Economics and Citizenship (COPEC) in 1924, continued its ascendancy through the 1920s and 1930s” 
 even if that position was constantly challenged in the English Church by the more conservative evangelical view of “the gospel as a message of individual moral and spiritual regeneration, not a form of social reform.” 
 These issues were to be taken up during the ‘thirties and ‘forties in the great debate between the followers of Karl Barth and Dietrich Bohnhoeffer  and would oblige a fundamental reassessment of the relationship between theology and social commitment by all missionaries. Most significantly, within the British context, this led to a serious attempt to define “distinctly Christian principles of society” 
 which recognized the strength of the  anti-religious position of many socialists and Marxists and was based on the perception that “the Church has consistently aligned itself with organized injustice.”
  In the early 1920s those views were beginning to emerge in the Church’s role in social reform issues in Britain, and that provided a platform for Oldham and the IMC to make  incremental gains in the quest for social and educational policies applied to the specific conditions of  the tropics.

Together these initiatives demonstrate a clear commitment to a “social gospel” in keeping with the challenges of the new post-War age where there was a wide perception that secularism was the key challenge to the Christian churches. It was also increasingly argued that traditional approaches to missionary endeavour were insufficient to meeting these challenges. Effective and efficient educational policy and practice was seen as a key element in strengthening the hand of the missions.

The source of inspiration for much of that thinking was derived from the emergent and highly influential Progressive Education movement in the USA and Europe, represented organizationally by the New Education Fellowship.
 This was part of a wider set of developments which placed the systematic study of social science and education in the spotlight as part of a utilitarian and pragmatic view of political and social reconstruction which sought to develop efficient management strategies for education. All these issues were increasingly seen to be key instruments of modern social reform. 
 Such moves also need to be seen in the context of the emergent focus on educational reform in Britain from the time of the Education Act of 1902 to the Hadow Report on the Education of the Adolescent in 1926. R H Tawney, the spokesperson for the Education Advisory Committee of the Labour Party and from 1920 a lecturer at the London School of Economics, was a member of the Hadow Commission, who linked the ethos of Labour politics and the Christian reform movement.  “What Tawney and the Labour Party were mainly anxious to achieve was the improvement of primary education and the development of public secondary education to such a point that all normal children, irrespective of the income, class or occupation of their parents, (would) be transferred at the age of eleven plus from the primary or preparatory school to one type or another of secondary school, and remain in the latter till sixteen.”
 They sought to do this within the framework of a social policy that was generally shaped towards social equality and in that sense they shared a great deal with the “social gospel” lobby in the IMC. 

In general terms it was these principles of a “social gospel” that were widely embraced amongst protestant clergy by the 1920-30s, but it became increasingly clear how difficulty it was going to be to achieve these goals given the acute economic and social crises of those times. 
 They were also often the ideas that were to inform the IMC proposals for education in the colonial context, but the circumstances in which they were to be deployed were very different.
This new era of uncertainty and questioning in the wake of the disaster of World War I and in the context of severe economic depression was to promote the demand for social research which was expected to provide answers to these urgent and complex theological, social, economic and educational issues. The recommendations of the Phelps-Stokes Commissions on education in colonial Africa, and its Indian and Chinese counterparts, represented initial attempts to rethink mission or “native education” in line with these complex and sometimes contradictory principles which sought to promote education for life in “modern” society and at the same time advocate the integration of the individual into the community life of traditional local or rural societies. 

The establishment of the Colonial Office’s Advisory Committee on Native Education in Tropical Africa (ACNETA) in June 1923 marked the next step and was followed by the publication of a formal CO Memorandum on Educational Policy in British Tropical Africa 
  which provided guidelines for policy. This marked a clear shift to formalize the policy – making process, even if that policy was to have very limited purchase in the short term on everyday practices in the thousands of local schools of all kinds located in the global context of missionary endeavour.

It is worth noting, in the context of the widely accepted interpretation of the Phelps Stokes Report recommendations for adapted education, that Oldham was only too aware that “if the noble work of education is taken in hand, its consequences cannot be evaded.”

He argued that “it is idle to suppose that when efforts are made to promote the advancement and promotion of a subject people, they will be willing to remain permanently in a condition of tutelage.” Citing Sir Charles Lucas, he insisted that “if you give freedom and education and the Christian religion to coloured men, you cannot confine them to a future of permanent subordination.
  He acknowledged here that it is in this task that the colonial governments have fallen short. It had been left to the missions “whose limited resources are insufficient to cope with the magnitude of the undertaking” and he argued that “the time has come when the work of education must be conceived in a larger way and taken in hand with fresh vigour” through the collaboration of mission and state. 
  
The “scientific” approach to these issues  which was propounded by the advancement of a managerial approach to education in the Phelps-Stokes Reports, was also taken up in the context of the parallel establishment in 1924 of the International Institute of African Languages and Culture in London as a result of recommendations from the High Leigh conference. This initiative, headed by Arnold Warnhuis, the American Secretary of the IMC, and Oldham, included in its membership government, philanthropic, educational groups and missions, and the Institute was intended to “serve as a clearing house for African information for the benefit of those engaged in official, missionary or other work in Africa.” 
 With funding provided by the Rockefeller Foundation, it was particularly influential in advocating the teaching of vernacular languages in primary schools, a policy (currently know as code-switching) which has been vindicated as the most effective mode of learning at the initial stage of concept formation.

In keeping with the new perspectives and challenges that were emerging the conference on “The Christian Mission in Africa” called at Le Zoute, Belgium in Sept 1926 proved to be something of a landmark..
 This was an international conference attended by over 220 missionaries and other “Consultative Members” - “African experts” of various kinds drawn from the vast network of contacts that had been established by the IMC leadership.
 The papers from the conference, edited by Edwin Smith, 
 reflect a wide range of perspectives on what would today be called “development problems”: community development, land and labour issues, race relations, medical issues, and education. Oldham’s paper on “The relations between Christian missions and the New Forces that are reshaping Africa” carries forward the themes explored above. 

With regard to education the contemporary review of the field is noted and the need to clarify objectives was affirmed along with the need for missions “to define their attitude towards Government’s policy, and make concrete proposals as to the curriculum and other matters”.
 The recommendation of Charles T Loram’s, a major South African “expert” on “Native Education,” and author of the influential book The Education of the South African Native
, for adapted education for rural Africa were heartily endorsed and read to be in keeping with the findings of the Phelps Stokes Commissions .
 It was left to A. V. Murray to spell out the problems and ambiguities with this philosophy of education in his masterly review of the field in 1929, The School in the Bush.

Speakers like Rev A.W.Wilkie, with twenty five years of missionary experience in West Africa, expressed the reservations that would persist throughout the rest of the century with regard to mission education work in Africa. He questioned extent to which the Church’s attention and resources were being absorbed by schooling and argued that “the cost of supporting teachers for schools is disproportionate and that evangelization is therefore hindered.” 
 Others, like Oldham, tended to blur the distinction between “Christian education” and secular education and to promote a general argument for schooling in and of itself as part of the general process of modernization.
The Le Zoute treatment of education underlines the need for better management of schools – the need for “inspection and supervision” and a “division of labour” between government and missions regarding the funding of schools. 
 In short there was a recognition that the missions schools “fell short of the highest levels of efficiency.” 

The curriculum recommendations reflected the influence of American educationalists with a strong “message” regarding the advantages of “adapted education” associated with Hampton and Tuskegee Colleges, and with the person of Booker T Washington, as a model for African education. 
 The “Four Essentials” of Jesse Jones’s educational creed – which emphasized health and sanitation, an appreciation and use of the environment, the household and the home, and recreation, leaned heavily on the best principles of progressive education. They represented a reaction to “book learning” which was held to lack relevance to the lives of poor Southern blacks or African rural dwellers, and emphasized that “the curriculum in all types of schools should be drawn up with complete awareness of the life of the community.” 

Much subsequent debate has followed regarding the intentions of these recommendations and whether they were indeed as philanthropic or progressive as they at first appear, or whether they were part of a concerted plot to deliver low quality education for second class colonial citizens. That interpretation fitted neatly with reproduction theories of education in the ‘seventies or with the economistic analyses of colonialism that were popular at that time 
 and it is difficult to deny that Progressive Education was indeed used as part of a mechanism to bend education to political needs. Yet there were ambiguities about the project even at the time. The major advocate of the policy, the South African, Charles T Loram, admitted at the conference : “If I were a native I would look very closely into any attempt to differentiate (the curriculum) …….how do you persuade the Blacks that the New Education is the better when the Whites cling to the old?” 

It is undeniable that there were ambiguities around these policies on the part of government and on the part of the church, but what is clear with hindsight is that here was a systematic attempt to get community development, medical care and education onto the agenda of the mission churches and the British Colonial Office from the 1920s, and that the efforts of a broad coalition of churchmen, philanthropists and government officials managed to broaden the initiative substantially by the end of the ‘twenties to embrace a “social gospel” for churchmen and “community development” for secular politicians. This provided a platform for a more aggressive engagement with these issues in the following decade.

THE JERUSALEM CONFERENCE, 1928

The second International Missionary Council’s World Mission Conference which met in Jerusalem in 1928 faced very different circumstances to those encountered in 1910.
 The venue itself was indicative of the new world that had been created by the War, with Palestine now a British mandate. The bubble of enthusiasm, confidence  and optimism for the success of “western civilization” had burst with the disillusionment of 

World War I. 
 As the meeting convened there were fresh signs of crisis due to looming economic depression, the threat of unemployment and civil war in China. In those circumstances the conference theme was particularly appropriate: The Application of the Christian Message to Religious and Secular Life. This elaborated on many of the themes of 1910 but embraced the notion that the time had come for a comprehensive reappraisal of the mission enterprise. With hindsight it is clear that the deliberations associated with this conference, and its recommendations, which included the establishment of the IMC’s Department of Social and Industrial Research (DSIR) in 1930 and the endorsing of the American Layman’s Foreign Mission Enquiry, Rethinking Missions,
 established a new set of goals and directions that were to come to fruition ten years later at the Tambaram conference. 

There were clear changes in theological climate in that time. Stephen Neill remarks that “it is strange to contrast  the confident tones of the Edinburgh pronouncements with the almost hesitant accents of what was said at Jerusalem. Clearly a comprehensive change was taking place in theological climate, in attitudes to other religions, and in the understanding of the missionary’s task.” The challenges of liberalism in Christian theology, and the call for a social gospel, were becoming more substantive. 
 As Hogg points out “with 50% of the personnel coming from Asia, Africa and Latin America, it was hoped that for the first time the insight, experience, and devotion of the older and younger churches could be brought together to consider questions of missionary strategy and the bearing of the costs of mission.”  These challenges were to include questions of positive engagement with indigenous churches and communities, dealing with questions of the nature of modernization in society in which Christian lived, including issues of race relations, industrialism, labour conditions and relations, and urbanization. It was hoped that Jerusalem would be able to redefine the modern missionary enterprise in terms relevant to the nature and terms of the times. 

Despite the conservative challenge that was summed up during the ‘thirties by the theology of Karl Barth, which reasserted an evangelical or fundamentalist view of Christianity to challenge the liberal, social gospel approach of the reformers, it proved impossible to go back to the earlier point of view in the major mission churches. As Neill notes, “the kind of propaganda on behalf of mission which had been acceptable in the nineteenth century now (made) little appeal to the more cultivated and thoughtful circles in the [Western] Church. Western man (had) learned how much there was in his colonial record of which he had to be ashamed. He was much less sure than he had been of the uniqueness and finality of the Christian Gospel, and of his right to impose on the heirs of the other great traditions what might prove to be, after all, no more than a Western myth. Tolerance was coming to be the most popular of virtues, and conversion to be regarded as an outmoded phenomenon of religious experience.” These developments rather undercut any straight-forward notion of what it would mean to promote "Christian Education.” 

The three major questions inherited from Edinburgh dominated the proceedings but did not give rise to any consensus. Namely, the relations between the Christian message and other religions, the application of the Christian message to secular life, and the theological interpretation of Christian social and political involvement.
 The need for the regeneration of the Church was increasingly seen in broad social terms.
A broad assessment of the Jerusalem conference clearly reveals a striking difference in tone from Edinburgh. The conference call emerged from the sense of urgency identified by John Mott, General Secretary of the American Y M C A and the World Student Christian Federation, 
 and Oldham, regarding mission reform in a radically changing world. The call was to service rather than conversion – an emphasis on a social gospel.

To meet this challenge it was agreed to enlarge the Council to include representatives in large number from the so-called “receiving churches.”  

Jerusalem : Education

The Jerusalem conference placed an emphasis on  “Christian Education” but this was not yet linked to a comprehensive reassessment of the role of the missions in the broader reform of education for a changing world. Despite the engagement of the IMC with aspects of this problem in the early ‘twenties, as referred to above, and increasing collaboration with the British Colonial Office regarding educational issues, the general reappraisal of policy was still in its infancy. “Missionary Education” had in the past been seen to be largely synonymous with “Religious Education” – and was still seen primarily as a means of winning recruits to the Church – as a means of evangelism – and little space is granted to the project of secular education, vocational education or adult education.

The challenge, as William Paton, the Associate Secretary of the IMC, put it in IRM pre - conference edition was as follows: 

“(Education) is not only a matter of the school and the teacher but also of the home and the preacher. Religious education, its principles and practices, relate not only to the school, but to the whole future of evangelistic work. The growth of the science of education offers the missionary movement a weapon of great power and one whose potency is not yet fully understood. Along with this challenge to the Christian educator to avail himself more adequately of the resource of modern psychological study goes the other challenge that comes from without, from the growing national systems of education, creating, whether by difficult regulations or by heavy competition, situations in which it is vitally necessary either to define with great clearness our purpose in religious education or cease to play any important and distinctive part within those systems.” 

There was an increasing recognition that education in the broader sense was a vital component of the work of the missions. The arguments for a concerted international effort in regard to education were convincing given the increasing demand for Christian education and “the far higher costs of education; the demand for highly specialized teaching staff ; the fact that all subjects taught in school were capable of a national or sectarian interpretation, and the competition from state or government schools,”  all made it vital for a systematic plan to be sought for education if the best interests of the education were to be met.  It was considered of great significance that the change in government policy towards the provision of education in colonial contexts required an urgent reappraisal of the goals and objectives of Christian education and the nature of church/state cooperation in the field. Given these circumstances the report points to the need to take advantage of  “the considerable practical experience already available by which we can profit.” 

The Report notes that there is a need for the Protestant missions to choose between a relatively small number of strong inter-denominations institutions with adequate funding or many weak denominational institutions. This amounted to a call for a more ecumenical approach to education among the Protestant churches in a harsher economic climate.  It also recommended a focus on Youth Work – both evangelical and in terms of secular adult education outreach. The search for curriculum relevance applied to questions of religious education, to custom and tradition, to ethnicity, to rights (adult education and literacy) and to the relevance of education to the world of work. (industrial education, technical education). This represented the challenge of training local teachers and equipping them with the skills required to deliver quality education. In the light of these discussions it was again recommended that the reports commissioned during the previous decade on Indian, Chinese and African education be “given effect.” 

These strategies were vital if the Christian church was to gain the required 

“influence on the leadership of nations” in a context where rapid change was taking place. In order to achieve these ends by a united effort it “was essential not to simply think of transplanting American and European institutions from the West”, but rather to blend the best thought and experience of the West with that of the indigenous churches in the development of Christian education true to the genius and best life of the peoples to be served.” The Report asked: “Why should we, as intelligent Christian administrators, facing the greatest educational need which the Christian churches have ever confronted, continue, as is still being done in so many cases, the present ineffective plan – a plan which, if continued, must be doomed to failure.” 
 That challenge led to a number of initiatives that were to have the greatest influence on the shape of missions policy in the following decade and to have a significant impact on the nature of education policy for the missions themselves, as well as helping to define the nature of wider policies in education through their influence on emergent state policy.

In the East, it was reported that Christian Education was everywhere losing ground to government education and government schools and it was necessary to meet the challenge. In order to attract Christian or non-Christian children to mission education these schools had to be able to compete in the market-place. In Africa, where the majority of school still remained under the control of the missions, with an increasing degree of state supervision or oversight, and some funding, the challenge was to provide the kind of education that would be “relevant.”  There was a focus on the idea of “Rural Education” as an alternative to the traditional pattern of formal education.  

On the one hand education was not seen in the strictly denominational terms of earlier generations. This was in part driven by questions of cost and the greater need for specialization in the competitive framework of state funding for education. But it was also part of the overall realization that secularism was the common enemy and that the Christian education project needed to seek to influence the general direction of policy rather than isolate itself in ghettos of Christian education if it was to maintain an influence. 

All this implied a increased focus on educational work in the mission churches and a greater degree of professional awareness of the particular role of teachers in the evolving colonial political and social contexts but the fact that only thirteen of the 226 delegates were educationalists seems to imply that the was not yet sufficient realization of the need to engage teachers with the question of reforming and redefining education. Although the Protestant Churches were demonstrating an increasing awareness of the Church’s role in “ general education work” as part of their basic charter, the conference endorsed the view that educational theory and practice needed to be much more scientific and thoroughly supervised, in keeping with the new efficient professionalism of formal education. 
 

Post Jerusalem

The period following the Jerusalem conference was a time of major political, social and economic change. The Wall Street Crash of October 1929 had global effects with economic instability, widespread unemployment, the devaluation of major currencies and the rise of totalitarianism all having direct and severe effects on the mission churches and the societies in which they operated.

The IMC made a range of key responses to these events, some of which can only be listed here.

EDUCATIONAL RESEARCH PROJECTS AND PUBLICATIONS LINKED TO IMC AND OTHER SIGNIFICANT EDUCATIONAL PUBLICATIONS 1927-40

1927    East African Missionary Survey (McLeich)

1928    K.L. Butterfield,  Report on Rural Conditions and Sociological 

                                    Problems in South Africa

1929    IMC The Christian Mission in Rural India by K.L.Butterfield

1930    J.H.Oldham, White & Black in Africa
1930 est of Agricultural Missions Foundation

1931 Conference on the African Child 

1932  The Christian College in India  (Lindsay Commission Report)

1931 IMC, The Christian Mission of the Church in Rural Asia by K L Butterfield

1933 JHO & B Gibson, The Remaking of Man in Africa 

1932 Hocking Report, Rethinking Missions

1932 establishment of IMC’s Dept of Social and Industrial Research (DSIR)

1933 M Davis – Modern Industry and the African (DSIR)

1933  K.L.Butterfield, The Christian Enterprise among Rural People

1934 Establishment of the Institute of Education, London University

1938 Davis M (ed) The Economic Basis of the Church (DSIR)[Tambaram]

There were two of these initiatives which were of the greatest significance for the present purposes. Firstly the appointment in 1932 of the (American) Layman’s Foreign Mission Enquiry entitled Rethinking Missions and, secondly, the establishment of the Department of Social and Industrial Research (DSIR) under the directorship of Merle Davis. They  attempted to reassess the role of the missions in the radically changed  international political and economic contexts by the use of research and survey techniques that were gradually coming to be used in the understanding of “development issues”. Most significantly, “the consideration given here to the complexities of rising industrialism in Asia and Africa and it largely deleterious effect on Christian missions represented the first attempt by an international missionary gathering to grapple with the problem of “Missions and Social Conscience.” 

In this context the commission of the American Layman’s Foreign Mission represented a bold admission that “there is a growing conviction that the mission enterprise is at a fork in the road and that momentous decisions are called for” if the relevance and significance of the enterprise were to be ensured. The Commission’s Report, edited by William Hocking, an American theological and educationalist, which was published in 1932,
 “challenged the relevance of much traditional mission work and represented a search for a “practical programme for today.” In the context of arguments for more cooperation between the Protestant churches in relation to Christian mission work, it recommended that there should be a commitment to the sympathetic study of changing local culture, trying to preserve what is valuable in the past of the people, and to minimize the strains of an abrupt break with tradition” or conflicts with those traditions. 
 This implied greater acceptance of other religious traditions and a critical stance to the notion of “mission fields” or “non-Christian lands” in favour of a view that saw Christianity as part of a global battle against secularism, extreme forms of nationalism, and totalitarianism. It also implied a critical stance with regard to the rapid modernization of Asia which was disrupting the lives of millions of people in the process of industrialization, urbanization and rural land reform. 

These initiatives also had a significant influence on the nature of thinking about educational policy.  There was a commitment to the continuation of educational and medical missions as an aspect of evangelization and the building up of a Christian community, but a great emphasis was now to be placed upon pioneer and experimental work in education, medicine, rural development and other “social applications of the Christian view of life, primarily in view of the needs of the foreign land.” 
 A key element of this project would be the education and training of locals who would in time replace the missionaries. This would imply an emphasis on excellence in education that would be achieved through a much more efficient use of mission resources than was the case at the present time.

A key recommendation of the report was that “the aim of (mission schools) should be primarily educational, not evangelization, and that teachers and administrators should be chosen with this standard in view.” There was therefore a recommendation that an interdenominational board of educational specialists be established by missions societies and that there be greater interdenominational professional support for the field of education from home societies in order to enhance the quality of the education offered. Greater cooperate with governments was also recommended.

In that context the report highlighted particular aspects of educational work in India including the need for schools and teachers who were able to undertake the work of education in vernacular middle and normal school within rural areas which were seen as “the keystone of the arch of educational reform” and the focus on girl’s schools as a key aspect of social change. It was recommended that the work of mass rural education and the city school (particularly boy’s schools) be left to the government because the financial demands and extensive need was beyond the scope of mission agencies; that the present curriculum in mission schools in India should “make more use of the customs and traditions of the local traditions” and limit the stress on Westernization in schools, and that more focus should be placed on “the proper training and supervision” of teachers and the spread of modern progressive methods of pedagogy. 

In addition, the Jerusalem conference, had also set motion a process which led to  establish the IMC’s  Department of Social and Industrial Research (DSIR) with an office in Geneva in 1930. 
 Merle Davis, the director, argued that the missionary movement had been conceived three dimensionally – in terms of an evangelical, medical and educational enterprise, but he was concerned to demonstrate that a fourth dimension had to be reckoned with at once if the missions were to make a significant impact on the context in which the worked, namely  “the economic and social environment into which these endeavours were set.” 
 This led to significant research initiatives into the rural and urban context of Asia and Africa.

Davis first undertook to engage with research related to the social, economic and educational aspects of African life in the urban and industrial context of the Copperbelt of Northern Rhodesia. This was published as Modern Industry and the African (1933).
 The subsequent two and a half years of intensive field work was conducted in China and India and was collated into Volume V of the Tambaram (conference) Series under the title of  The Economic Basis of the Church.
 
Clearly the establish the Institute of Education at London University as a research center in the field at this time, with a special division for colonial education funded by the Carnegie Corporation, in the collaboration with the IMC and the Colonial Office, were all part of the same process of professionalizing the study of education and the promotion of a policy and management ethos that linked to the initiatives of the missions to the Imperial Education conference in London in 1931 and to the Oxford Life and Works conference in 1937. 

The combined influence of Hocking’s Report and the work of the DSIR gave support to the tendency among reformist missionaries to regard [education and other associated social interests] as having a value of their own, and as being legitimate functions of Christian missions apart from any explicit (goals of ) evangelization.”
 It provided a significant backdrop to the next World Missionary conference which met near in India in 1938 in the shadow of a new world war.

THE TAMBARAM CONFERENCE: 1938

The third World Missionary Conference of the International Missionary Council (IMC) at Tambaram near Madras in India in December 1938 has often been regarded as a significant moment for the modern ecumenical movement which paved the way for the establishment to of the World Council of Churches (WCC) after the disruptions of World War II and a significantly different engagement with education by governments in an era a declining missionary influence in education. 
 

The venue was itself symbolic of the theological shift away from the baggage and assumptions of the imperial heartland exemplified in the first IMC conference in Edinburgh in 1910. As a key moment in the history of protestant ecumenicalism it marked a further shift from the Jerusalem conference of 1928.  It reflected a wider theological and sociological transition which, although not uncontested, came to redefine missionary endeavour more specifically in terms of the context of the broad social policy objectives that first been strikingly outlined in the Layman’s Foreign Mission Inquiry Rethinking Missions (Hocking W E) in 1932  and J H Oldham & B Gibson’s The Remaking of Man in Africa (1931) as a response to the challenges of the Jerusalem IMC Conference in 1928. For the British Empire it took place on the eve of major political change on the Indian sub-continent. 

Equally important as a study of missionary education it marked a significant milestone in terms of the redefinition of aims and strategies and the general social democratic concerns of the 1930s so challengingly presented by R.H. Tawney and Fred Clarke’s analysis of the economic and educational challenges to the Church in an age of totalitarianism at the Oxford Life and Works conference on “The Church and its Function in Society” in 1937. 
 

Meeting in a colonial context this “enlarged meeting” of the IMC, with over 460 delegates from seventy nations, for the first time included a majority of representatives from the “younger churches” at a time of world political crisis and rising anti-colonial nationalism. It emphasized “the Church as an instrument of world evangelization and a close relationship between evangelism and social involvement.”
. Since the vast majority of the delegates came from Asia it was thought to be worthwhile examine them with greater care in relation to the question of educational expertise. What emerges is that of the 197 Asian delegates attending 47 were educators and 20 of these were head-teachers. Few were professional researchers or professors in the field of education. Of these educators nearly half were women and they comprised of a mixture of local women and European/Americans to judge from their names. A careful study of these women might give fascinating insights into the educational world of the missionaries in 1938.

INTERNATIONAL MISSIONARY COUNCIL MEETING AT

TAMBARAM, MADRAS – 12-29TH December 1938

ATTENDANCE BY GEOGRAPHICAL REGION

AND INDICATING THE ATTENDANCE BY EDUCATORS
  REGION                     Total number of        Total educators            Head-teachers          Teachers and 

                                          Delegates                                                                                   other educators

	Africa
	35
	8
	3
	5

	Asia
	197
	47
	20
	27

	Australasia + Pacific
	15
	4
	1
	3

	Europe
	39
	2
	0
	2

	Latin America
	23
	3
	1
	2

	Near East
	19
	4
	2
	2

	North America
	43
	7
	1
	6

	Co-Opted Members
	38
	4
	2
	2

	Student Christian Movts
	21
	0
	
	

	Fraternal delegates
	9
	0
	
	

	Editors of religious periodicals
	5
	
	
	

	IMC officials and business staff
	19
	
	
	

	
	463*
	79
	30
	49




ASIAN DELEGATES TO THE TAMBARAM CONFERENCE

   COUNTRY                       TOTAL NUMBER                NUMBER OF                     HEADTEACHERS                   

                                                 DELEGATES                    EDUCATORS

	China
	48
	10
	5

	India
	61
	12
	5

	Burma
	14
	6
	4

	Ceylon
	7
	3
	2

	Japan
	19
	2
	0

	Korea
	3
	1
	1

	Malaysia
	8
	3
	0

	Netherlands Indies
	14
	2
	0

	Phillipines
	16
	4
	1

	Siam
	7
	3
	2

	Turkistan
	3
	1
	0

	TOTAL
	197
	47
	20


                                                                                                                  

Evangelicalism

The “larger evangelicalism” of Tambaram broke radically with the past and accepted that Christianity was one among many religions.  Not only was there a need to improve relations between Christian, Jew, Hindu, Muslim and Buddhist, but for many of those present there was also great urgency in gaining increased ecumenical collaboration and educational co-operation. At the same time “the Christian faith was raised above other faiths even if some value in other faiths was acknowledged.” The conference recommendations were therefore simultaneously conservative and radical in terms of theology. Although it was accepted that a “social gospel” was the path to the future in a changing world, it was equally true that many also came to see this as the occasion in ecumenical history when  “the conservative bulwark against dialogical openness and religious pluralism was forged.” 

In the end the conference represented a compromise between the theological conservatism of Edinburgh (1910) which made a sharp geographical distinction between the Christian and non-Christian worlds in keeping with the norms of mission work in the imperial context of the nineteenth century, and the modernist/relativistic/radical views expressed in Jerusalem in 1928 with a wide acceptance of the fact that Christianity was one of many significant world religions which were all engaged with the challenges of an increasingly secularized world. 
Social Involvement

Most significantly the  changes significantly promoted the views that had their origins in the Edinburgh conference regarding the need for a close relationship between evangelism and social involvement. In recognizing the need to understand the role, place and agendas of the “younger churches” or “indigenous churches” (as they later came to be called) and the societies in which they were located, the ecumenical movement began to realize its strength as a social force in what was slowly emerging as a “development community”.  This was seen to require a bold engagement with the forces of change at a time when the Christian church was being challenged. With these insights came an increasing emphasis on the importance and centrality of the local church in mission, and with that a focus on the social, economic and educational needs of such missions and communities.

As Hocking pointed out in the 1934 report “if the church or mission embarks upon a policy of social help (e.g. in this case for the peasantry of the Orient) it cannot stop short of questions of general justice and the moral foundations or world order.” 
 In short the Protestant Churches were realizing that, in a politically dangerous world, it was going to be very difficult not the be involved in political struggles. 

Expanding on its contribution to the Hocking report of 1932, the DSIR, which had been one of the outcomes of the deliberations at Jerusalem, presented a comprehensive review of the challenges to the Church in the East in its publication on The Economic Basis of the Church, and argued that the church should take on “its responsibilities to include a concern for health, education and living conditions, economic empowerment and the civil welfare of the community”. It argued that given the enormous scale of transformation in the rural and urban areas of Asia under the impact of modernization and industrialization, the Churches needed to “take practical steps to make their environment a place in which it is more possible to live the full Christian life”, and it was necessary therefore to engage with issues of poverty, social change (“the breakup of old societies”), cultural issues (”the bonds of caste and clan”, “language”), rural development, urban crisis, employment and skills development, and the challenges of nationalism and  communism. 
  
These commitments to address urgent social issues were also driven by a new social gospel developed in response to the challenges of Fascism and communism in Europe and Asia. They represented an attempt to seek new understanding of the essence of Protestant Christianity while at the same time seeking to make it relevant as a world religion in changing times in order to draw new members and support. As an agent of change the Church and the missions had to reassess their role in modern society and decide more clearly on the basis of hard research where their priorities lay. One aspect of these reforms highlighted the significant role of youth in social change and the commitment of the Church to education – both religious and secular - as an aspect of social change – even if the nature of that engagement and education was increasingly in dispute.

The author of the report, J Merle Davis, introduced the volume by attempting to situate the work of the Christian mission church in terms of evangelization and education within the unfolding political, social and economic circumstances of East Asia. The research was conducted in cooperation with a number of higher education institutions in the region, focused on the dilemmas of the church and societies in the rural and urban context of rapid modernization in East Asia.
  Davis was more forthright than most in his analysis of the issues. In keeping with the new tone of deliberations in the IMC, he summarized the complex circumstances and declining popularity confronting  the Christian Protestant Churches in Asia in radically new terms. He argued that “the alliance of the foreign religion with the foreign military and political power lent itself to misunderstanding and doubt concerning the singleness of purpose of western mission. The presence of the foreign religious enterprise and its representatives, together with the right to propagate Christianity, were secured not through the goodwill of the people, but under compulsion as an expression of western imperialism.” 

Another delegate captured the political dilemmas of the Christian mission churches in colonial contexts in Asia, Latin America and Africa :

We in the West have been an imperial race for the most part. Africa knows what it means. Asia also knows what it means. We have divided the world into the white and coloured races and we have often thought that we who belong to the former are the world conquerors, and that we of the white race must rule and others must be subject. The terrible tragedy of imperialism is twofold. It sets aflame a burning indignation in the subject races of the world, and it engenders a racial arrogance that few imperialists can escape.” 

Such awkward truths had immense significance for interpreting the religious, social, and cultural implications of the conference for the field of education and were in part responsible for the concrete changes which followed, beginning the long process of adjusting educational policy to the needs of the new world. From and African perspective, the presence at the conference of significant future political and religious leaders is worth noting. Albert Luthuli, the future leader of the African National Congress in South Africa, and  Thompson Samkange from Southern Rhodesia were of particular note.
     

Tambaram and Education

In emphasizing the fourth sphere of missionary activity –  the social sphere - the Conference challenge was for theological and educational thinking to measure up to these new goals.
 In the context of the radically changing political and economic situation in of China, Japan and India, as well as Africa, state education was increasingly better funded than mission education and often more attractive to local people. Faced with the threat of further financial cuts from government and uncertain “home” funding in the future, with a real threat of an end to the mission era in China, the question of self-supporting local institutions was identified as a priority.

In the context of dramatic social and economic change the conference pointed to the need to address the isolation of Christian communities and missions from the general society, and to take stock of the implications of the emergence of the new secularism and nationalism which was resulting in pressure for the universalization of provision in relation to mass state education. Given these changing circumstances the conference gave some consideration to options that were available to keep the missions school in a position of strategic advantage. 
  There  was a decline in the numbers of students enlisting at mission education institutions in the rural and urban contexts. Young people were not coming to church nor were they attending Christian schools as “nationalism has become the religion of the large number of finest minds and boldest spirits among oriental youth” 
 with the city church also losing the support of the new elite and  intelligensia in government and educational centers. There was also an acknowledgement of the need to address the issue of the emergence of the new indigenous churches and the implications for education, in addition to the challenge of providing for an adequate link between school and work. 

Although the significance and the challenges of social engagement through education are presented there is little of substance in the voluminous seven volumes of proceedings to indicate a clear plan of action. None of the specialist reports deals specifically with education. This is something of a contrast to the papers for the  Le Zoute (1926),  Jerusalem (1928), or Oxford (1937) conferences and is need of further explanation.

What engagement there is in relation to education is largely confined to the questions of school  governance and educational curricula. With regard to governance and funding, the increasing trend to withdraw state funding from church schools meant that there was a need to focus on local support, fees, grants and endowments to retain the level of desired involvement. But it was clear that in many circumstances Christian communities in Asia were comprised of poor people who could not afford such expenses.  In some areas, like China, there had been something of a mission retreat into Higher Education and University education – but this usually implied the problematic outcome of catering largely for an elite which made many Western churchmen, widely influenced by social democratic views, uncomfortable.

In terms of curriculum content, the new atmosphere of tolerance to other faiths and cultures meant that there was a greater willingness to modify the traditional “western” form of curriculum. In the light of the new approach the traditional approach of teaching a formal western curriculum was increasingly being challenged. The view of Bruno Gutmann, a German missionary and anthropologist in Tanganyika, was cited approvingly by Merle Davis when he argued that “missions (were) not called upon to destroy the characteristic life of the people”...“rather they ought to act as a conservative force in these days of the collapse of primitive culture, to counteract actively  the destructive, individualizing, atomising influence of European civilization, and to utilize those traditional obligations which still exist for the upbuilding of the Christian community.”

There is some attention to issues of vocational, industrial and agricultural education.  “The need is clearly seen for more vocational training schools (but in the past their)… objectives, method and products (had often been) unrelated to the changing conditions about them, so that the student is unable to render effective service to the community, and thus add to the tragedy of unemployment.”  It was noted that  in the Indian context, there had been considerable effort in this direction in the past, though an admission that “much of the vocational education offered in the past was poorly adapted to the realities of future employment of the pupils.” 
 As with the Industrial Education of Tuskegee, or the adapted education recommended by the Phelps-Stokes Commission Reports in the 1920s, there was a major ambiguity about policy directions with an admission that “education makes (students) unfit for life in their own communities, but they find it difficult to fit into the new economy.” 

In concluding with a focus on the “Challenges of the Mission in the East” the report notes that education takes place in a context where “poverty, inefficiency, debt, extravagance, low earning power, bad housing, liquor, narcotics, rural backwardness, city demoralization, the bonds of caste and clan, the breakup of old societies, the calls of nationalism, communism and licence upon emancipated youth,” all represent the gravest of challenges to missionaries and teachers. The report responds by acknowledging that “the church takes it responsibilities to include a concern for health, education and living conditions, economic empowerment and the civil welfare of the community, and takes practical steps to make their environment a place in which it is more possible to live the full Christian life, will increase its contacts and draw new members.” 
 

The study also recognized the need for missionaries and mission educators to be equipped for the wider tasks of mission education as outlined.  “There is an urgent need to supplement the present training of missionaries and pastors with studies that will enable them to understand the nature of the economic and social environment of churches and peoples, and to prepare them as practical counselors to cope with the main factors in those environments.” 

The challenges of Christian education in this new context brought an increasing awareness that the Church needed to be “involved in general education work” as well as part of its basic charter. That basic charter needed to be defined in new ways to embrace the need not just for evangelism but for relevance to social and economic need.  
Conclusion

This broad sweep of the evolution of mission education policy in the inter-War years does little more than sketch out the broad outlines of debate. It merely indicates the framework within which policy-makers and practitioners came to operate by mapping the intersection of the theological, social, economic and educational thinking. In age of scientific endeavour, it indicates the role that was increasingly being played by “research” and how such discourses were increasingly been inserted into policy-making forums of mission and government. J.H. Oldham, J.R.Mott, K.L.Butterfield, T J Jones, R.H. Tawney, W.E Hockings, Merle Davis and many others were initiating the consultancy game that was to dominate the politics of educational policy development in the post World War II era.  

They did this with strong convictions about the value of education as an intrinsic part of evangelical religion and as a every more significant aspect of the “social gospel” which they sought to promote as part of a utilitarian and equity based policy of democratic rights promote in terms of the Charter of the League of Nations or through the principles of the new Education.

Education, whether “Christian Education,” or secular education, came to play an ever more important part in the mission enterprise during these times. As the Hocking report of 1934 pointed out, “if the church or missions embarks upon a policy of social help it cannot stop short of questions of general justice and the moral foundations or world order.” In doing that it became an ever greater challenge for missionaries to link the educational work of the schools with the broader issues of social transformation. 

The combined influence of policy work of the twenty years from 1918-1938 gave increasing support to the tendency among reformist missionaries to regard education and other associated social interests as having a value of their own, and as being legitimate functions of Christian missions apart from any explicit (goals of ) evangelization.
 

That provided a platform for state and missions to negotiate the difficulty political, economic and social challenges that were to be picked up after 1945 when the question of education re-emerged in the context of a radically changing world. 
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