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Globally speaking, we seem to be in an endless cycle. The West has 

grasped the means of being materially productive that has resulted in 

its amassing wealth. Africa in the meantime engages monism, which 

perpetuates poverty but demands equality. The interaction of the West 

that seeks to alleviate the poverty of Africa, in ignoring its root causes, 

perpetuates it. The fact that the same interaction empowers Western 

languages gives African people distorted economic signals. It is in the 

economic interest of many African people to rote-learn foreign 

wisdom that makes little sense while neglecting locally rooted 

intelligence and disregarding efforts at countering African 

monism. 

“The missionaries’ aim was to develop 
Christian communities that were self-
supporting.”2 

INTRODUCTIONINTRODUCTIONINTRODUCTIONINTRODUCTION    

The above quote by Grace Wamue demonstrates that attempts by 

Western missionaries to ensure that their projects in Africa are self-

supporting are not new. Yet, dependency continues to plague the 

African church. This article attempts to ask and answer the question as 

to why this is the case. It goes on to suggest remedies to this 

situation. 

The traditional approach to development projects is for Westerners to 

set up a system that should be economically viable, on the assumption 
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that it will continue to be managed in the way that they advocate. Yet 

it has proved difficult for Africans to continue doing things in the way 

that missionaries did. This can be explained, at least in part, by 

considering African people’s proclivity to monistic as against dualistic 

thinking and philosophy. Because for many African people, the 

physical and the spiritual are not distinct and easily distinguishable 

categories, they are inclined to run entities set up on the basis of a 

material rationality according to more familiar (to them) spiritual-

physical lines of reasoning. The West’s response to this practice has 

been to ignore it, assuming, as John Locke taught, that Africans are a 

blank slate onto which new things are being written. Unfortunately (or 

fortunately) previous understandings have continued to “interfere” with 

new inputs. 

This article equates monism with witchcraft. Monism, the 

presupposition that all physical/material causation is also spiritual 

(and all spiritual causation is also material), is found to be very 

widespread in sub-Saharan Africa. Because at least in some parts of 

Africa “gods” are anthropocentric,3333 it follows that misfortune always 

arises from or through a human agent. The human agent may be 

someone who is already dead, or an adverse orientation of the heart of 

another living person. Because the spirits of dead people work through 

the hearts of living people, the spirits of the dead empower witchcraft 

fears.4444 I take witchcraft as being fear of the power of untoward 

feelings in the hearts of others, especially feelings of envy.5555 

The above relationships in African thinking are often concealed 

through the widespread and widely acclaimed practice in Africa 

whereby formal communication is in European languages. With the 

increase in globalized communication, African people are under 

increasing pressure to use these European languages in the same way 

that Europeans use them, regardless of their own understanding of 

what is going on around them. Thus, while the traditional worldview is 

propagated through widespread but informal uses of African 

languages, the same is concealed from formal contexts, which are the 

ones that are mostly in view to Westerners. Vulnerable mission, the 

use of local languages in ministry, is therefore advocated as necessary 

for a Western missionary to be truly “informed.” Vulnerable mission as 



 3 

here defined also includes the use of local resources in ministry. Such 

use of local resources frees African people from the need always to 

please their missionary as a donating foreign patron. Vulnerable 

mission is not optional. Local ministry really must be done using 

locally available languages and resources. The question is whether a 

foreign Western missionary can or is prepared to build on the local. 

FOLLOWING THE SCRIPTFOLLOWING THE SCRIPTFOLLOWING THE SCRIPTFOLLOWING THE SCRIPTURESURESURESURES    

The search for equality that currently dominates international 

relations, even in so far as it is rooted in biblical principles of equality, 

is not the whole picture presented in the Bible. A case can be made for 

charitable, material giving to those less well off, but a biblical case can 

also be made for the communication of a spiritual message that need 

not be underpinned by material resource provision. This is a message 

that is fundamental to the Scriptures, to the biblical worldview, and to 

God’s purpose for mankind. The call to Christian service in the 

Scriptures is not to persevere in service to God for as long as this 

proves to be materially rewarding. It is not one that puts material 

prosperity on par with one’s spiritual standing with God. It is not one 

in which God’s prophet pays people to do God’s will, or of obliging 

people to be followers of Jesus in furtherance of their own economic 

interests. Neither is it one of forcing people to proclaim “correct” 

theology in a particular language, while their innate and heartfelt 

understanding remains a vast distance away from such orthodoxy. 

When Christ sent out his missionaries, he sent them as lambs amongst 

wolves, and he gave them specific instructions not to take a “purse or 

bag or sandals” (Luke 10:3–4).6666 The instructions are repeated 

elsewhere (Luke 9:3; Matt 10:9; Mark 6:8–9). The reason Jesus gave 

these instructions has not in recent times been clearly understood. 

Many missiologists have passed over them, ignoring them or 

considering them to have been superseded (cf. Luke 22:35–36). The 

Alliance for Vulnerable Mission (AVM) is seeking to revive these 

forgotten original principles of Christian missionary service.7777 They are 

not exclusive—there may be a place for carrying a bag, but there may 

be a place equally for leaving it at home. 
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The principle of the use of local languages also has biblical support in 

the Pentecost event (Acts 2:6–12) and in Luke’s testimony of Paul (Acts 

22:1–2). Again, I am not attempting to be absolutist. It would have 

been obvious to people in biblical times that it was advantageous to 

use a language in ministry that their listeners understood; something 

that Paul and Barnabas failed to do at their cost as recorded in Acts 

14:8–20. 

LANGUAGESLANGUAGESLANGUAGESLANGUAGES    

The statement, “the missionaries’ aim was to develop Christian 

communities that were economically self-supporting” struck me as 

incongruous and shocking, because it came from 1890.8888 Having 

served in East Africa since 1988,9999 I was amazed to find that concern to 

have been extant so long ago. I had mistakenly thought perhaps it 

became a concern to a more recent generation of missionaries. It is 

easy to blame prior generations for their bungles and to assume that 

we are more enlightened today. But I had to think, are we merely 

repeating past mistakes? 

The approaches to helping people become self-supporting on the part 

of Western missionaries have doubtless had certain things in common 

in these last 120 years. One of those things is optimism—an implicit 

faith that the goal is possible. That faith has at times ebbed. I have 

witnessed a number of missionaries’ optimism being gradually worn 

away as years of field service have mounted. Indeed, it seems that the 

longer an observant and astute missionary serves, the lower his or her 

optimism regarding the chances of achieving project sustainability 

becomes. One problem with such a decline in optimism is that people 

at both ends, African and Western, do not like it. Those who lack 

optimism seem to share in the sin of the spies sent to report on the 

promised land, who discouraged the Israelites from taking the land 

that they could, with God’s help, have taken (Num 13).10101010 

A love of optimists seems to be a deeply ingrained human trait. Hence 

people consistently love the politician whose forecast when running up 

to the election is highly positive. People often prefer an optimistic 

half-truth to a discouraging full-truth! Optimistic half-truths can 
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indeed spur people into action, but what if (as in the case of mission 

and development in Africa) optimistic half-truths tend to favour 

foreigners and “fat cats” while leaving the masses struggling? Could it 

be helpful to consider this situation more carefully? For example, 

should we be more optimistic about African people’s ability to pass off 

witchcraft beliefs as irrelevant in “this day and age”? Concern for the 

plight of child witches11111111 seems in recent years to have helped to spark 

a renewed unease regarding problematic issues in African 

culture.12121212“Religious” aspects of the culture of Nigerian peoples have 

recently been identified as evil, rather than as merely opium of the 

people.13131313 “Witchcraft” is the English term that continues to be widely 

used to encapsulate a set of apparently very contrary beliefs that are 

widespread on the African continent.14141414 

I have pointed elsewhere to the problems that can arise in the course 

of translation into English.15151515 Labeling African phenomena with English 

terms invariably gives them baggage that is not necessarily rooted in 

the phenomena themselves. This is the case when it comes to 

witchcraft. The term is in contemporary times rarely used by people in 

the native English-speaking world to describe themselves. It is a term 

that implicitly raises the question of whether Africa is behind the times 

and should just stop “believing in”16161616 something that the native 

English-speaking world left behind long ago. 

Without going into the linguistic debate in much more detail here, I do 

want to search for an escape from the somewhat arbitrary constraints 

in understanding imposed by Western ideas about the witchcraft that 

African people, supposedly erroneously, “believe in.” My “escape” is 

that instead of witchcraft, I want to talk of monism, and sometimes of 

envy. Monism I take as being an alternative to the dualism (in which 

the physical/material is taken as being different from the spiritual) 

which is widespread in Western nations. The increasingly popular 

Western explanatory system is dualistic; Westerners ever more 

frequently understand events in physical or material terms. This notion 

of what is real dismisses causative agents such as gods, spirits, 

curses, and omens. Monistic explanatory systems instead perceive a 

variety of causes that invariably include spiritual ones.17171717 
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In substituting the term monism (and at times, envy) for that of 

witchcraft, I hope we will find a little more room for maneuver in our 

consideration of “the problems of Africa” than has often been the case. 

Instead of means of overcoming witchcraft—which suggests rather 

gruesome practices like drowning, poisoning, or burning people, the 

obstacle to “development” is rather more philosophical in nature: 

monism. I also intend my use of monism to critique a tendency in 

some recent scholarship to value monism. I refer here to advocates of 

holistic mission, Tearfund’s use of the term umoja (“oneness” from 

Swahili) to describe their strategies for promoting self-sustaining 

development in the Majority World, and so on.18181818 (Some confusion 

seems to have arisen through the widespread use of English in which 

the words holy, holistic, and whole sound much the same.) I am not 

denying that there may be value in holistic approaches to situations, 

communities, or problems, but I would suggest that there is a dualism 

inherent both in the gospel and in Western society, and that this 

dualism is in both cases essential. The root of the essential dualism in 

the gospel is the distinction between God and the world. The essential 

dualism that I refer to in Western society is between the spiritual and 

the physical/material. The fact that these two are related reflects the 

Christian roots of Western dualism, though dualism arises also as a 

result of philosophical realism.19191919 

If we assume that monistic thinking is contrary in various ways to 

human wellbeing, and for Christian believers that it incorporates 

theological error, the question arises as to how it can best be changed 

so that dualism comes to the fore. The preferred option in Western 

thinking seems to be to follow the teaching of John Locke, in so far as 

Locke considered the human mind to resemble a tabula rasa onto 

which information is drawn. According to him, the whole of 

understanding arises from physical stimuli made to the human 

senses.20202020 Such is the model of education that has been applied from 

the West to the majority world. It assumes that if educational inputs to 

the people of Africa are the same as those given to Western people, 

then African people will have as a result the same capabilities as 

Western people. There are two important, closely related assumptions 

that underlie this thinking: 
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1. That whatever Western people (children) already have as they 

enter the school system that enables them to benefit from the 

education they are given, African people also have the same. 

2. That African people do not have anything in their understanding 

that can interfere with their ability to appropriate Western 

education in the way that Westerners appropriate it. 

Unfortunately, we seem to hit a problem here quite quickly in terms of 

language of use. Education in Africa is largely carried out using 

Western languages. When languages are understood as needing to be 

integrally linked to particular Western cultures so as to function 

effectively, then this is something that African people do not have. 

African languages/cultures meanwhile are something that Western 

people do not have but African people do have. The presence of these 

languages/cultures “interfere” with African people’s engagement with 

Western education, for example through the way in which they affect 

how Western languages are understood. 

It is very difficult to justify the assumption that a child entering school 

is a blank slate,21212121 not least because the home life of children prior to 

entering school, which surely is strongly formative of their character, 

differs between cultures, nations, tribes, and linguistic communities. 

Linguistically one can consider the implicit and explicit translations 

that must be going on as a child learns in English at school while using 

another language at home. In much of Africa a foundational monistic 

outlook on life is already in place before a child begins to acquire 

formal schooling. It is difficult for a child, or an adult for that matter, 

to break out of the kinds of strictures placed upon them by the 

monistic community within which they live and relate to others, even 

as they engage in Western education. 

The dominant wisdom demonstrated in educational policy practice 

seems to be that the best way to provide an escape from the strictures 

of monistic thinking is to ignore them and to trust that they will go 

away. Hence educational systems (including theological education 

systems) being designed for and taken up by African people are no 

different from those in the West. This applies increasingly as advances 

in communication technology that enable globalization take hold. 
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Globalisation enables the spread of provincialisms by people who 

think that their provincialisms are universal.22222222 

That people are ignoring vast differences between themselves and 

others for the sake of some kind of superficial global uniformity ought 

to strike us as incredible. It would be helpful to adopt a thoughtful 

approach instead of ignoring contextual complexity. Popular 

educational wisdom states that learning should begin where someone 

is and then take them to where they are not. Contemporary 

educational systems in much of Africa, in assuming people to be “at 

the same place as the West” ignore cultural differences between Africa 

and the West. 

If the educational system in Africa is so ineffective, then why is it so 

popular and so widespread? The answer in short is subsidy. The 

educational system in much of Africa is not homegrown, nor is its 

adoption motivated by what it can achieve or help people to achieve 

within the society receiving it. Were the latter the case, then Africans 

would educate their children using familiar languages. On the 

contrary, the perceived value of Western education in parts of Africa is 

in the links it provides to the wider world of European language-

speaking peoples. The reason these links are so prominent and so 

critical to African communities is because English (perhaps more than 

other European languages) is the dominant language through which 

numerous varieties of charity and aid are distributed. Those with good 

English get this aid and get to control it, whereas those without good 

English are subject to the whim of those who get it. The power in 

English is not in the way it assists a community to help itself but the 

way it makes communities dependent on outside charity. 

Such an educational system can severely restrict the development of a 

community: it forces students into great expense in terms of both time 

and finance to acquire the language of education, before being able to 

acquire the education in that language. It results in education being 

not from known to unknown, but from unknown to unknown. As a 

result the use of an African language is essential for education in 

Africa to be truly effective. There is a strong case to be made in favour 

of every people’s total education to be in their mother tongue.23232323 Even 
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failing this, I believe there is still a compelling case that any African 

language used in education in Africa should be seen as a better 

prospect than the European languages that are widely used at present. 

Some scholars may consider that the great advantage of the use of 

English in Africa is that it enables access to written resources and 

provides a lingua franca for the continent. Kwesi Prah powerfully 

critiques this view.24242424 Few scholars seem to ask themselves why it 

appears that every African language has failed to be the medium of 

enlightened advanced education. A question that should follow is, 

what are the implications of the fact that an African language 

apparently cannot be the medium of “modern” education? Could it be 

that there are qualities of African languages that render them 

incompatible with modern education? If such qualities exist, then how 

can learning a European language in itself enable a people to 

overcome such qualities? Presumably the content of African languages 

arises from the content of African lives. Does learning of another 

language “magically” result in a change in way of life? Or is the 

widespread use of English making people dependent on what they do 

not understand because it is not a part of who they are? If we had 

examples of non-European languages “succeeding,” then perhaps we 

could say that the choice of a European language for an African 

student is a free or arbitrary choice. As it is, if it is a choice at all, then 

it is a choice that largely precludes taking the African person’s own 

context seriously. This default option for African students handicaps 

them for the rest of their lives.25252525 

For example, consider the contrast between monism and dualism. 

English is “at home” in dualistic communities. When used by dualistic 

people, it can be extremely productive, because the way it is used fits 

the contours of life of the people concerned. But if used by a monistic 

people, it loses its moorings. Its implicit categories are no longer the 

right ones. It serves a monistic people very poorly. This is the case 

unless they adapt English so as to use it in their way. Such “adaptation” 

of English defeats the original intention—that English be a means of 

easing communication with the wealthy and powerful international 

community and a means of achieving development and prosperity on 

Western lines. 
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In the globalizing world it is becoming more and more difficult for 

different peoples to use English as they like. There are too many 

people who are trying to align English with international standards for 

adaptation to happen easily. The main hope of many monistic people 

around the world is, in fact, to use English in the way that it “should 

be,” even when such use clashes with their way of life and makes little 

sense to them. English use has to be an imitation and cannot arise 

from understanding. That is, English has to be rote-learned, as is a 

large proportion of the African educational curriculum. Still, 

accusations of corruption in economic and other practices abound. As 

a result, the use of subsidy to promote English and other non-African 

languages in Africa may be crippling the continent. 

ECONOMICS, GOD, AND ECONOMICS, GOD, AND ECONOMICS, GOD, AND ECONOMICS, GOD, AND AFRICAN LEADERSHIPAFRICAN LEADERSHIPAFRICAN LEADERSHIPAFRICAN LEADERSHIP    

Dambisa Moyo has probably become the most internationally 

renowned economist from Zambia. Her book Dead Aid speaks loudly 

and boldly against “charitable” practices that are “the silent killer of 

growth.”26262626 

To her the dependence of Africa on foreign aid is clear, gross, and 

wrong.27272727 Her statements regarding this dependence have intrigued 

me: “foreign aid . . . continues . . . to be the predominant source of 

financial resources for much of the continent.”28282828 Just how dependent is 

the continent on foreign aid? The answer must of course depend on 

the definition one will take of terms such as “aid” and “dependence.” 

What exactly qualifies as aid? What criterion is used for aid to be 

considered foreign? 

A broad definition of aid is necessary in order to understand 

dependence comprehensively. Foreign control of the economy 

contributes to the aid-related dependence that Moyo discusses. 

Remittances sent by relatives from overseas into local communities, 

which official statistics do not take into account, should also be 

included in a comprehensive definition of aid. Moreover, we must 

account for the way that the impact of aid multiplies within the local 

economy. The gross receipts of aid are tremendous by themselves, yet 
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this number alone does not reflect the depth of dependency that such 

income creates.29292929 

What impact does aid money have? Some try to minimise its apparent 

impact by emphasising how small it is in relation to GDP figures. 

Subjectively speaking—as a member of a rural African village 

community (admittedly a village targeted by the Millennium Villages 

Project, but the same could really be said even before MVP came)—it 

seems that foreign donor funds are constantly in view. It would seem 

that locally available resources quickly get used up in immediate home 

needs, whereas it is donor money that is used to fund whatever takes 

people beyond the level of basic self-sufficiency and household 

survival. If Moyo is right, then the degree of dependency of many 

African communities is very large indeed. The withdrawal of aid could 

certainly result in a severe catastrophe, yet the current system seems 

to be increasing this kind of dependency. 

My reason for delving into this area of economics is not to belittle or 

to put down African people who would like to believe that they are 

doing better than I am indicating. It is to point to a massive concern 

that is crying out for attention. This concern links in to our discussion 

of dualism and monism. Could it be that deeply implicit and widely 

spread monism is preventing African people from grasping what is 

necessary in order to develop their economies along the same lines as 

others in the rest of the world? If this is the case, then we are face to 

face with an enormous and critical question: how to help people to 

grasp principles of dualism without which the onslaught of poverty 

intertwined with dependency will persist. 

The perception that what Africa needs is science and technology is not 

new in the West. Unfortunately, attempts at transmission of 

scientific/technological principles have been rooted in the 

presupposition of dualism, onto which to latch scientific insights. The 

question of how to “convert” a people from being monistic in their 

worldview to the adoption of a partially30303030 dualistic worldview looms 

large. What strikes me as perhaps the most interesting with respect to 

this worldview question is how we are challenging the secular agenda 

with what has traditionally been mission/Christian territory. By 
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discussing monism instead of just material poverty, and then 

conversion as a description of “needed change,” religious faith has 

become the central issue for socio-economic development.31313131 Religious 

faith after all, in its engagement with heart and affection, contributes 

presuppositional foundations on which other things, including 

secularism, come to build.32323232 

The shift from monism to dualism has a lot to do with monotheism or 

a “high view of God.” If some Africans do not have a traditional 

understanding of a high God,33333333 then that absence can help to explain 

why it has been so difficult for them to acquire a dualistic worldview. 

Fennella Cannell makes a clear case for Christianity as source of 

dualism.34343434 The key, then, to Africa’s social/economic development, 

lies in the appropriation of the gospel of Jesus Christ.35353535 That gospel 

must not be merely the prosperity gospel or the gospel that 

concentrates on driving out demons which seems to be the variant 

encouraged by today’s “aid culture,” but which can leave the monistic 

worldview intact. I refer here especially to Pentecostalism, that 

(including charismatics) claims one quarter of the world’s 

Christians,36363636 but as James K. A. Smith concedes, easily becomes 

compromised to primal worldviews.37373737 

Before looking at the missionary strategy that reflects the nature of 

God as high God, I want to make a few further comments regarding 

how historically a transition from monism to dualism has been 

enabled. This was a transition occurring during the fourteenth- to 

sixteenth-century Italian renaissance. In the course of this Renaissance 

monotheistic Christian belief was almost universally presupposed.38383838 In 

the seventeenth Century, according to Anthony Balcomb, “the main 

objection that arose against the belief [in magic] was [not science but] 

. . . that it threatened the idea of a transcendent omnipotent creator 

who could impose his will by divine fiat in the created order”.39393939 It is 

possible that the Greek discovery of dualism was connected to links 

between Greek culture and knowledge of the true God derived from 

Moses.40404040 Did Max Weber not also hint that economic advances in 

Europe were as much to do with “extreme faith” in Protestantism as 

with technological innovativeness?41414141 In fact movements of faith have 
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often motivated masses of people in ways unequalled by either 

political revolution or “merely” social innovation.42424242 

These observations challenge us to reconsider a lot of contemporary 

missions’ strategy. Why have missions produced dependent churches 

addicted to the prosperity gospel? In short, Western missions’ 

strategies have frequently presupposed the existence of dualism in the 

populations they have reached. For example, they have assumed that 

African people will understand that the resources provided by the 

Western mission body to support the spreading of the gospel are not 

the gospel. It has been very difficult, if not impossible, for many 

African people to grasp this. The challenge for the next generation of 

believers is how to spread the gospel without making the African 

church dependent on a dualism that it does not have, outside 

resources that it cannot control, and outside languages that it cannot 

own? 

The West has been attempting to have African church leaders play a 

key part in the leadership of Western (-resourced and -language) 

mission efforts. Yet, we need to ask ourselves, How can African church 

leaders be expected to guide strategies to reach their own people that 

are rooted in misguided foreign assumptions? Instead of attempting to 

incorporate Africans into mission by educating them in Western 

languages and presupposing that they have a dualistic understanding 

that they do not, the challenge is now for Westerners to adjust their 

mission strategies to align with African realities. The lead, after God, 

must come from Africa. This requires the use of African languages as 

they are used by African people in Africa.43434343 

African people leading Western mission efforts are invariably 

responding to an intricate and complex context of their own about 

which Westerners know relatively little. That context, including 

pressures from extended family and monistic presuppositions has 

almost invariably compelled the African to maximise the use of 

Western languages and to maximise foreign income in mission—to 

perpetuate dependence and the prosperity gospel. New mission efforts 

guided by the vulnerable mission principles of reliance on local 

resources and local languages must go beyond drawing on these 
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“native informers.” Informers need to be allowed to speak more freely 

than is often the case. Listening to them in their own languages and 

ensuring that the economic equation not be loaded strongly in favour 

of their compliance enables such freedom. Such is what we are calling 

vulnerable mission. 

VULNERABLE MISSIONVULNERABLE MISSIONVULNERABLE MISSIONVULNERABLE MISSION    

We can define vulnerable mission as mission (or development 

intervention) by Westerners in the majority world that is carried out 

using local resources and languages. Instead of relying on “educated” 

foreign nationals to guide Western missionaries, Western missionaries 

and development workers must themselves become experts at 

intercultural communication. This requires that they become immersed 

in the languages and traditions of the people they are reaching. A 

vulnerable missionary will become dependent on locals and not on 

Western donors for the success of their endeavours. They will not so 

much devise “strategy” as they will respond in a Christ-centred way to 

the “strategies” of local African or other Majority World believers. Such 

can enable vulnerable mission to achieve a truly indigenous theology; 

something which money-laden strategists using Western languages 

have failed to accomplish for decades. 

The carrying out of vulnerable mission depends on achieving the 

cooperation of nationals. Nationals have become increasingly 

accustomed to responding to proffered finance and other benefits. 

How Western missionaries will be welcomed if they do not have such 

to offer remains to be seen. The obligation is now, in the absence of 

the option of buying access, on the Westerner to adjust to the non-

Western context. Will they be able to meet this challenge? 

The new mission that emerges from vulnerable strategies on the part 

of Westerners opens numerous arenas full of challenge. Allow me to 

outline these by way of answering some of the critics of vulnerable 

mission strategies. 

Some say that vulnerable mission is a way of denying African people 

access to Western languages or to funds. Yet, is a church pastor in the 
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USA who is inviting young people to talk about God denying them 

access to education in mathematics? That pastor has not gone to the 

school to burn the mathematics textbooks; he has simply chosen to 

offer people something other than mathematics; so also for vulnerable 

missionaries with respect to English and donor funds. 

My own prediction is that a VM will get the kind of stark view of “life” 

in African (Majority World) communities that has often been missed by 

contemporary missionaries. As the view becomes stark and clear, so 

will previously barely perceived challenges. Typically in Africa the 

major challenge is how to deal with the monism we are considering, 

which has in the West become known as witchcraft; something largely 

ignored by the current Western missionary force. The critics have long 

said that witchcraft does not “exist.” Recently, its impact has become 

more visible. Vulnerable mission provides an alternative to the perhaps 

much more common secular critique of monism.44444444 

The rise in the visibility of African witchcraft in recent years has been 

notable. Stepping Stones Nigeria in particular has invested heavily in 

making the problem of child witches better known.45454545 Unfortunately, 

their work suffers the weakness of treating witchcraft as if it is an 

appendage to life in Africa that they can excise, rather than 

recognising it for what it is—an expression of the African worldview. 

Nevertheless the actions of Stepping Stones and others46464646 in drawing 

our attention to this issue can be considered progress. It is an 

improvement on those who perceive Africa’s problems to be only in 

the material realm—the position of many big players in the field of 

development, such as the Millennium Development Project, who are 

forced to be secular in orientation. 

It is time for Westerners intervening in Africa to concede that beliefs 

related to monism are not there “objectively” waiting to be analysed 

using English as if they are in a laboratory. Treating beliefs in this way 

is like studying the habits of fish through first laying them out in the 

sun on a concrete surface. Monistic/witchcraft beliefs affect Africans’ 

communication about themselves and their communities. When talking 

with African people about witchcraft, even if the conversation is in 

English, one is not only discussing witchcraft, but one is also using 
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witchcraft categories, and in that sense engaging in witchcraft, 

whether one knows it or not. In the course of discussion an African 

speaker may well be wary of the way what he says could implicate him 

in witchcraft attacks, and so on. Such topics are effectively tackled 

using African languages. 

Envy is not given a great deal of prominence in many secular 

discussions today, despite the prominence of envy in Africa. The 

Western approach, rooted in objectivity, excludes such human 

sentiments as envy from view. Seen from the African side, the history 

of the interaction between Western and African people is intricately 

connected to issues concerning envy. This could be very evident to 

those who take a broader look at relationships between the West and 

Africa. Envy is the powerhouse of a lot of the evil associated with 

witchcraft (i.e., monistic beliefs). 

Whether African communities can escape the clutches of envy/jealousy 

is a very important question. I take envy as a synonym for witchcraft. If 

they can do so, then in a sense they have already overcome one of the 

terrors of witchcraft. Such beliefs (i.e., fear of witchcraft) are very 

difficult to overcome, but if African communities cannot overcome 

their orientation to envy, then it will be hard to make progress on 

other fronts. Envy constantly curtails alternative options of mutual 

cooperation between community members. If each one has set out 

from the beginning to make sure that others not get ahead,47474747 regress 

is easier than progress. Envy easily disregards victims—if my focus is 

on how to close the gap between myself and others I consider to be 

better off than I, then I may have little energy left to consider someone 

else who is worse off.48484848 Africa cannot “be developed” by others without 

its own people’s active participation, yet envy undermines the 

possibility of that participation. 

David Maranz articulates one outcome of envy: in many African 

communities, those who are better off have an innate and 

unquestioned obligation to give.49494949 (They are required to “give” so as to 

avoid the consequences of the envy (i.e., witchcraft) of others should 

they not do so.) What the receiver gives in return is a kind of servitude 

and verbal public praise. In terms of relationships between the wealthy 
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West and Africa, this means that according to many Africans the West 

is required to keep giving and giving to Africa until material equality is 

reached. Such an equation includes relatively little consideration for 

the need to impart material productivity to Africa, because in the 

African view of the world much overlap between spiritual and “material 

productivity” looks different than it does in the West. 

The flip side of Africa’s demands is of course the West’s willingness to 

give. The evidence demonstrates that the African approach to 

imbalances in wealth is proving enormously successful—to the tune of 

$1 trillion given to the continent in foreign aid over the last 50 

years.50505050 Africa’s pleas for help would have accomplished nothing if no 

one was listening, but those who are listening are also responding 

generously. The sum total of reasons as to why the so-called 

international community responds as generously as it does to appeals 

for help from Africa is too large a topic for us here. 

SUMMARY AND CONCLUSISUMMARY AND CONCLUSISUMMARY AND CONCLUSISUMMARY AND CONCLUSIONONONON    

While the Bible may advocate equality, it does not insist that spiritual 

messages be accompanied by material charity. The Bible points us 

towards the advantages of the use of mother tongues. 

Western missionaries have long recognised the need for African 

churches and communities to be self-supporting. African monism has 

hindered the achievement of that goal. Western experts have ignored 

monism, but contrary to their hopes, its persistence has revealed the 

shallowness of their aspirations for how Africa should develop. A 

necessary component to the overcoming of the ignorance of 

Westerners in Africa is a considered response to and not an ignoring 

of what is there, including monism and its products. Because monism 

will not simply go away, Western missionaries must carefully address 

it, which requires the use of African language(s) in church, leadership, 

and education. 

Africa’s dependency on outside aid is massive. Empowering the 

continent’s people requires an appreciation of dualism, which has 

historically often come to a more monistic people by means of 
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religious conversion—a kind of conversion which, contrary to popular 

opinion, has barely occurred in Africa. Because leading people from 

monism to dualism is different from the West’s education and 

leadership practices that operate within the boundaries of dualism, the 

best approach to African leaders ought to include an attempt to gain 

understanding from their perspective. The responsibility is on the West 

to communicate and interact interculturally. 

To share the gospel and not Western culture remains an acute 

challenge to Western Christian missionaries. The rising visibility of 

witchcraft in Africa even in secular circles demonstrates an awareness 

of aspects of monism until recently deemed irrelevant by strict 

dualists. The way forward must be in a vulnerable approach to 

mission, that intends to overcome the intensity of envy associated with 

monism to foster belief in God as high God and to move away from the 

current widespread African Christian faith that hopes intently in this-

worldly success. 
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