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Abstract of Dissertation 

 

“Children of the Chain and Rod”: The Evolution of Christianity and German 

Slaveholding in Eweland, 1847-1914 

 
 

This dissertation reassesses abolition within the German Empire.  Germany’s 

West African colony, Togoland, was paradoxically both a haven for slavery and a model 

for manumission for the Empire’s African protectorates.  Prior to colonization, the 

protestant North German Mission established a presence in the region where the trade in 

human chattel was largely unhindered.  The mission embraced slaveholding, purchasing 

approximately 150 children and dispossessing them of their family and lineage.  The 

mission benefited from the children’s labor and their orphaned status, which made them 

receptive to Christianity.  After the colony’s establishment in 1884, the colonial governor 

denied the slave trade’s existence.  Public agitation by German scholar Gottlob Adolf 

Krause and his subsequent petitions in the Reichstag instigated colonial reform.  The 

governor issued multiple decrees ending aspects of the slave trade in the region.  

Consequently, the Foreign Office ordered that German East Africa and Cameroon 

emulate Togoland’s modified abolition.  Despite the de jure measures, German use of 

indentured labor continued.  In Lomé, West Africans organized a political campaign in 

1913 demanding an end to slaveholding under German colonialism.   

Whereas German East Africa has received the most attention from scholars who 

study German abolition, I question this privileged position in the field.  German 

slaveholding began in the 1850s under religious auspices and continued until the 

beginning of the First World War.  Advocated by G.A. Krause, abolition in the West 

African colony was secular.  The dissertation revises the historical assumption that 
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missionaries and colonial states cooperated to end the domestic slave trade in the late 

nineteenth century.  Moreover, with the impetus to expand conceptions of German 

colonialism and its antecedents, this project is at once an investigation that highlights 

how Germans interacted with the “exploitable world” that Geof Eley discussed in 

German Colonialism in a Global Age, and also an attempt to highlight the modest, albeit 

significant, efforts to resist German colonialism, slaveholding, and Christianity. 
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Chapter 1: Introduction 

 

In 1847, the North German Mission arrived in Eweland, currently in southeastern 

Ghana and southern Togo.  The mission evangelized among the disparate Ewe 

communities, which had migrated from eastern West Africa in the seventeenth century 

and settled in the region east of Lake Volta.  To expand the mission congregation, the 

North German Mission (NGM) purchased enslaved children and educated them to 

become lay preachers.  From the 1850s to the early 1900s, the NGM transitioned from an 

institution that depended on slaveholding to a missionary society proclaiming itself as a 

protector of Ewe communities.  The NGM was not a successful enterprise until the 

successful implementation of the so-called ransoming program in the late 1850s and early 

1860s.  The mission “spliced” itself onto existing slave trade networks to further its 

institutional expansion, because it failed to initially attract converts through evangelizing.  

Furthermore, the NGM did not actively attempt to end slaveholding as the mission 

frequently baptized both slaveholders and enslaved individuals.   

After the NGM’s expansion in Eweland, Germany embarked on creating an 

overseas empire in 1884.  Sending academic and military expeditions to sign treaties 

across the continent, Germany established four colonies in Africa: Cameroon, German 

South West Africa, German East Africa, and German Togoland.  German officials in 

Togoland coordinated their efforts with the NGM to establish and administer the colony; 

however, the NGM’s opposition to new merchant companies that threatened Christian 

congregations divided the cross and the flag.  Nevertheless, both the colonial state in 

Togoland and the NGM relied on slavery as cornerstones for their respective institutions.  

While colonial officials ostensibly supported abolishing slavery based on the Treaty of 
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Berlin and the Brussels Act, they resisted addressing it until Gottlob Adolf Krause, a 

German linguist who had travelled extensively in West Africa, prompted the Reichstag to 

investigate slave holding in the 1890s.  The NGM did not support Krause’s campaign.  

Instead, the missionaries focused on protecting the religiosity of the Europeans living in 

Togoland and its Ewe congregations. 

Guided by three research questions, the dissertation examines the dynamic 

relationship between slavery and Christianity in Eweland from 1847 to 1914.  First, how 

did the intersection of religion and slavery produce forms of cultural conflict and political 

cooperation during the transition from political independence to colonial rule in 

Eweland?  Second, how does the case study of slavery in Eweland inform our 

understanding of the German colonial empire in Africa?  Third, how did German policies 

in Togoland influence the slave trade in West Africa?  To answer these questions, the 

dissertation centers on the North German Mission and the colonial state in Togoland. 

During the transition to colonial rule, the NGM’s primary goal was to maintain 

and guard its congregations from concession companies.  These private enterprises 

received significant land in the protectorates from the German state to build roads and 

develop the colonial economy.  Land usurpation by concession companies, principally 

the German Togo Company [Deutsche Togogesellschaft], threatened to undermine the 

fledgling NGM communities outside the coastal region.  By criticizing the colonial 

government’s land policies and supporting Ewe political agitation, the NGM helped 

protect Ewe towns against the most brazen colonial exploitation.  Both Europeans and 

West Africans criticized German authorities in the colonial capital of Lomé because of 

the colonial land policy that allowed land annexations based on vaguely defined notions 
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of ‘unoccupied territory.’  By 1913, Lomé’s urban residents formed the Petition 

Movement, demanding an end to corporal punishment based on what they perceived as 

Germany’s new system of slavery. 

Both the NGM’s and the Kaiserreich’s relationship to slavery was multifaceted, 

but neither embraced abolitionist ideology until the twentieth century.  Nevertheless, 

Prussia’s role in ending the trans-Atlantic slave trade, as well as domestic serfdom, in the 

early nineteenth century contrasts with Germany’s later policies implemented in the 

overseas colonial empire.  Represented by the outspoken Prussian abolitionist Alexander 

von Humboldt and the early nineteenth-century Prussian reforms which ended serfdom, 

the Kaiserreich’s permissive policies concerning slaveholding in Africa markedly 

differed from Prussia’s reforms earlier in the century.  Alexander von Humboldt spoke 

out against the plantation system in Cuba during a five-year voyage to the Americas.  

Based on his Enlightenment ideals of natural rights, he decried the plantation slave 

system.  Contesting contemporary notions of racial inferiority, he argued that slaves 

would prosper if they had their freedom.1  A few years later, Prussia ended serfdom 

beginning in 1807 under the Stein-Hardenberg reforms.  Part of this political calculation 

coincided with the Landsturm Edict of 1813 that required Prussians to resist the 

Napoleonic occupation by creating a guerilla campaign against French forces.  The 

nationalist sentiment, which Prussian officials hoped would animate the common 

Prussian, would be less effective if part of the population had remained enserfed to the 

Junkers, the aristocratic Prussian land owners.   

                                                 
1 Alexander von Humboldt, The Island of Cuba, trans. J.S. Thrasher (New York: Derby & Jackson, 1856), 

211-231 and Personal Narrative of a Journey to the Equinoctial Regions of the New Continent, trans. 

James Wilson (London: Penguin Books, 1995), 67-68, 114, 147-148, and 297. 
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In the mid nineteenth century, Prussia further embraced abolition abroad and 

within its territory.  Prussia became a signatory of the 1839 Quintuple Treaty, along with 

Britain, France, and Russia, to end the trade in chattel slaves.  Coupled with this 

international agreement, Prussia eliminated a subset of slaveholding that was allowed in 

its territory.  While slavery was already forbidden in Prussia’s civil code, a foreign 

slaveholder could temporarily transport a slave into Prussia and retain ownership over the 

individual.  In 1854, a slave from Brazil named Marcellino set a new precedent when he 

brought a court case against his slaveholder, Dr. Ritter.  After a series of trials beginning 

with the Berlin state court, the civil code was amended to remove article 198 that 

sanctioned temporary slaveholding by foreign nationals in Prussia.  In 1856, all persons 

were freed in the territory.2  This, however, did not prevent German missionaries and 

explorers, such as the NGM and Heinrich Barth, from purchasing slaves for their 

evangelism or travels in West Africa.3 

As Germans and the newly unified German state became engaged in overseas 

expansion, both relied on the slave trade and slave labor.  Whereas in the early nineteenth 

century, Prussia was a proponent of abolition, the newly unified Kaiserreich began to 

ignore slavery’s existence in the colonies, becoming one of the most obstinate opponents 

of ending unfree labor.  German imperialists stated that there was a distinction between 

chattel slavery and house slavery [Haussklaverei], an indistinct notion that couched 

slavery within African societies as being less exploitive than trans-Atlantic chattel 

slavery.  Togoland’s slaveholders, both German and Togolese, benefited from the 1890 

Brussels Act, which under Article 62 sanctioned house slavery in African colonies as 

                                                 
2 Enno Eimers, Preußen und die USA, 1850-1867 (Berlin: Duncker & Humblot, 2004), 255-256. 
3 Heinrich Barth, Travels and Discoveries in North and Central Africa, vol. 3 (New York: Harper & 

Brothers, 1859), 22-23. 
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long as the enslaved person was not transported.  The exception allowed the colonial state 

a new way to implement serfdom, an institution that bound a person to the land.  

Consequently, the policy established in Togoland acknowledged and upheld the 

slaveholder’s right to maintain control over individuals.  German officials in Togoland 

deployed or sanctioned various forms of unfree labor, including pawnship and forced 

labor [Strafarbeit] for falling into debt and criminal behavior.  Despite the array of terms 

for uncompensated labor, they were largely contemporary euphemisms for slavery.  New 

colonial ordinances encouraged penalties and imprisonment to be paid through 

compulsory labor.  It built the colony’s infrastructure, which helped reconfigure the urban 

layout of Lomé and Little Popo using these forms of labor.   

Despite the reality of slaveholding in Togoland and across West Africa, there was 

a debate among many Germans about whether it existed within the colony.  Businessman 

Johann Karl Vietor, an NGM supporter, claimed in 1890 that the colony was neither a 

den of slavery nor different from the neighboring colonies of the Gold Coast and 

Dahomey.4  Togoland Governor Jesko von Puttkamer agreed with this sentiment.  He 

furthered, however, an erroneous claim that slavery and the slave trade did not exist in 

the colony.  Policies addressing slaveholding, therefore, were not necessary.5  As 

governor of Togoland, Puttkamer acted as a gatekeeper concerning the transmission of 

information about slave practices to Germany.  He misled the Reichstag about the reality 

of slaveholding in Africa.  These prevailing beliefs articulated by J.K. Vietor and 

Puttkamer contrasted with G.A. Krause’s travel reports and Reichstag speeches that 

                                                 
4 Kölnische Zeitung, 25 May 1890, BArch R1001/4088, Bl. 4. 
5 Stenographsiche Berichte über die Verhandlungen des Reichstags: VIII. Legislaturperiode. I Session 
1890/91, Fünfter Band (Berlin: Norddeutschen Buchdruckerei und Verlags-Anstalt, 1892), 2894. 
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posited slavery was in “full bloom.”6  Krause operated within a separate information 

network, principally through contacts in German newspapers and academia, where he 

marshaled sufficient public pressure for Puttkamer to address these accusations.  In 

response, Puttkamer used the Prussian court system to exile Krause for raising the issue 

of colonial corruption.  

The slave foundations of the North German Mission and German Togoland 

helped prompt the Kaiserreich to reform its colonial policies in Africa.  Krause’s political 

agitation in the Reichstag exposed the continuation of the slave trade in Togoland, which 

colonial officials in the region had largely ignored.  The NGM did not intervene in the 

debate, leaving Krause without political support except from the Basel Mission, which 

operated in the Gold Coast and in the northern reaches of Togoland.  In response to 

pressure from the metropole, Puttkamer issued a modified, if unimplemented, abolition in 

1892 and 1893.  Examining Krause’s effort to reform German colonial rule sheds light on 

a pivotal moment during the Kaiserreich and the halting and half-hearted abolition 

movement within Germany.  The modified abolition in Togoland coincided with similar 

reforms through the German colonial empire, where Cameroon and German East Africa 

would mirror the more stringent regulations decreed in Togoland.7  

 In the following chapters, I demonstrate how Germans used the slave trade to 

further their interests in Eweland.  Despite the professed desire of many within the 

German colonial project to end slavery, many Germans did not learn how to advance 

their political and religious objectives without slave labor or slaveholders.  Numerous 

                                                 
6 Neue Preußische Zeitung, 28 July 1889, BArch R1001/4087, Bl.7. 
7 Jesko von Puttkamer to the Foreign Office, Colonial Division, Buea, 27 August 1901, BArch 

R1001/4084, Bl. 132 and Graf von Götzen to the Foreign Office, Colonial Division, Dar-es-Salam, 9 

September 1901, BArch R1001/4084, Bl. 132. 
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German officials in Togoland and in the metropole struggled to adhere to their own 

rhetoric of abolishing slavery as required by the Brussels Act.  Far from Germans 

opposing the alleged tendencies of Africans to enslave, many West Africans placed 

pressure on the German colonial state to end policies that protected German slaveholding.   

 

Literature Review 

My dissertation makes interventions in the histories of German imperialism prior 

to the First World War, the missionary movement, and nineteenth-century abolition.  

Concerning German imperialism, I examine slaveholding in West Africa from the 

NGM’s arrival in the late 1840s to 1914.  The broader chronology helps explain tensions 

within the colonial project by examining its geopolitical and intellectual antecedents.  

The NGM and its early history in the Volta region shed light on later debates in the 

Reichstag concerning slaveholding during formal colonial rule.  The dissertation explores 

German engagement with slavery in Eweland, contributing to our understanding of how 

discussions and knowledge about slavery was formed and transmitted to the metropole.  

By incorporating Togoland in the study of German abolition in addition to German East 

Africa and Cameroon, historians can improve their understanding of the German 

missionary legacy and the Kaiserreich’s policies towards the modified abolition in the 

overseas colonial empire.  The result is an expansive understanding of German and 

African interactions that bridges the period from the mid nineteenth century to formal 

colonial rule.  The dissertation is less concerned about colonialism per se than how 

Christianity and slavery functioned within Eweland and German imperialism more 

generally.  
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In the last 15 years, there has been a transition from colonial histories that relied 

on European sources to examine the colonial economy and administration to scholarship 

that prioritized deconstructing the nation and empire.8  In 1998, David McBride wrote, 

“Except for political histories, there is little scholarship that gives an integrated social 

picture of the German colonial link in Africa and its implications for African and African 

American history.”9  Scholarship on Togoland was not an exception.  Representative of 

this failure, one scholar wrote that he deliberately omitted African perspectives in his 

study of colonial administration in Togoland.10  In 2003, Dennis Laumann still concluded 

that African perspectives were lacking in German colonial history.11 

In the intervening years, however, Germanists and Africanists have attempted to 

write a more nuanced and variegated depiction of colonialism and empire.12  These 

                                                 
8 Representative of this scholarship on German colonial history and imperialism, see Ralph Erbar, Ein Platz 
an der Sonne?: die Verwaltungs- und Wirtschaftsgeschichte der deutschen Kolonie Togo, 1884-1914; L.H. 

Gann and Peter Duigann, The Rulers of German Africa (Stanford: Stanford University Press, 1977); Arthur 

Knoll, Togo under Imperial Germany, 1884-1914: A Case Study in Colonial Rule (Stanford: Hoover 

Institution Press, 1978); Harry Rudin, Germans in the Cameroons (New Haven: Yale University Press, 

1938); Woodruff Smith, The German Colonial Empire (Chapel Hill: University of North Carolina Press, 

1978); Han Ulrich Wehler, “Bismarck’s Imperialism 1862-1890,” Past & Present 48 (1970): 119-155; and 

Han Ulrich Wehler, The German Empire, trans. Kim Traynor (Dover, N.H.: Berg Publishers, 1985). 
9 David McBride, “Missions, Medicine, and Colonial Technologies: Africa and German Colonialism in the 

Mittel-Afrika Era,” in Crosscurrents: African Americans, Africa, and Germany in the Modern World, ed. 

David McBride, Leroy Hopkins, and C. Aisha Blackshire-Belay (Columbia, S.C.: Camden House, 1998), 

129. 
10 Ralph Erbar, Ein Platz an der Sonne?, 8. 
11 Dennis Laumann, “A Historiography of German Togoland, or the Rise and Fall of a ‘Model Colony,’” 

History in Africa 30 (1 January 2003): 204. 
12 Robbie Aitken and Eve Rosenhaft, Black Germany: The Making and Unmaking of a Diaspora 
Community, 1884-1960 (Cambridge: Cambridge University Press, 2013); Shelley Baranowski, Nazi 
Empire: German Colonialism and Imperialism from Bismarck to Hitler (Cambridge: Cambridge University 

Press, 2010); Marianne Bechhaus-Gerst, Mechthild Leutner, and Hauke Neddermann, ed., Frauen in den 
deutschen Kolonien (Berlin: Links, 2009); Sebastian Conrad, German Colonialism: A Short History, trans. 

Sorcha O’Hagan (Cambridge: Cambridge University Press, 2012); Sebastian Conrad, Globalisation and the 
Nation in Imperial Germany, trans. Sorcha O’Hagan, 1st ed. (Cambridge: Cambridge University Press, 

2010); Sebastian Conrad and Jürgen Osterhammel, ed., Das Kaiserreich transnational (Göttingen: 

Vandenhoeck & Ruprecht, 2004); Sara Friedrichsmeyer, Sara Lennox, and Susanne Zantop, ed., The 
Imperialist Imagination: German Colonialism and Its Legacy (Ann Arbor: University of Michigan Press, 

1998); Rebekka Habermas, “Der Kolonialeskandal Atakpame -- Eine Mikrogeschichte Des Globalen.” 

Historische Anthropologie 17 (2009): 295–319; Mischa Honeck, Martin Klimke, and Anne Kuhlmann, ed., 

Germany and the Black Diaspora: Points of Contact, 1250-1914 (New York: Berghahn, 2013); Isabel V. 
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attempts have expanded the notion of what constitutes ‘Germaness,’ examined the 

informal German empire across the Atlantic, and clarified the global nature of German 

colonialism.  In the seminal text Das Kaiserreich transnational, editors Sebastian Conrad 

and Jürgen Osterhammel articulated that the Kaiserreich itself was a product of external 

influences and not “endogenously derived.”13  To understand the formation and 

unification of Germany in the late nineteenth century, scholars should explore trade, 

migration, and Germany as a diverse ethnic empire.  In connection with the publication of 

Tensions of Empire in 1997, which encouraged historians to place the colony and 

metropole in one analytic scope, historians have revised their interpretations concerning 

power relationships between the two spaces, agency exercised by colonial populations, 

and how the colony influenced events in the metropole.14  

Recently, however, Germanists have reflected on whether they have 

overemphasized the importance of German colonialism.15  In the past few years, there has 

been a series of publications concentrating on this problem.16  Has the study of the 

                                                                                                                                                 
Hull, Absolute Destruction: Military Culture And The Practices Of War In Imperial Germany (Ithaca: 

Cornell University Press, 2005); Volker Max Langbehn, German Colonialism, Visual Culture, and Modern 
Memory (New York: Routledge, 2010); John K. Noyes, Colonial Space: Spatiality in the Discourse of 
German South West Africa 1884-1915 (Philadelphia: Harwood Academic Publishers, 1992); Michael 

Schubert, Der schwarze Fremde: das Bild des Schwarzafrikaners in der parlamentarischen und 
publizistischen Kolonialdiskussion in Deutschland von den 1870er bis in die 1930er Jahre (Stuttgart: Franz 

Steiner Verlag, 2003); George Steinmetz, The Devil’s Handwriting: Precoloniality and the German 
Colonial State in Qingdao, Samoa, and Southwest Africa (Chicago: University of Chicago Press, 2007); 

and Andrew Zimmerman, Alabama in Africa: Booker T. Washington, the German Empire, and the 
Globalization of the New South (Princeton, NJ: Princeton University Press, 2010). 
13 Sebastian Conrad and Jürgen Osterhammel, “Einleitung,” in Das Kaiserreich transnational, ed. 

Sebastian Conrad and Jürgen Osterhammel (Göttingen: Vandenhoeck & Ruprecht, 2004), 11. 
14 Ann Laura Stoler and Frederick Cooper, “Between Metropole and Colony: Rethinking a Research 

Agenda,” in Tensions of Empire: Colonial Cultures in a Bourgeois World, ed. Frederick Cooper and Ann 

Laura Stoler (Berkeley, CA: University of California Press, 1997), 4. 
15 Cornelius Torp and Sven Oliver Müller, “Introduction,” in Imperial Germany Revisited: Continuing 
Debates & New Perspectives, ed. Cornelius Torp and Sven Oliver Müller (New York: Berghahn Books, 

2011), 13. 
16 Nina Berman, Klaus Mühlhahn, and Patrice Nganang, ed., German Colonialism Revisited: African, 
Asian, and Oceanic Experiences (Ann Arbor: University of Michigan Press, 2014); Bradley Naranch and 

Geoff Eley, ed., German Colonialism in a Global Age, (Durham, N.C.: Duke University Press, 2014); 
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Kaiserreich’s overseas empire cast an undue influence over the historiography?  Should 

the German colonial empire be considered analogous to the larger and, perhaps, more 

influential British and French empires?17  Part of the dissertation’s impetus is to suggest 

new avenues for connecting German colonialism to broader developments in the 

nineteenth century, such as nineteenth-century abolition and Protestant evangelism.  Part 

of this shift is to move away from debates about the connections between the German 

colonial empire to the Third Reich and towards the fertile ground of understanding the 

Kaiserreich’s role in freeing enslaved people.   

Birthe Kundrus posits that limiting our understanding of colonialism to a formal 

control of colonies omits “essential dimensions and dynamics of German colonial—or 

even imperial—efforts.”18  Scholars should explore colonial efforts that did not explicitly 

rely on formal occupation, such as völkisch conceptions of a “German East” or the 

enthusiasm exhibited by missionaries or businessmen in expanding their respective 

institutions outside Germanic territories and Europe.19  Kundrus recognizes that 

broadening an analysis of colonialism outside of the colonies and a formal empire may 

break down and make the term colonialism less useful.  However, the short duration of 

German overseas empire should be further explored to find its source in the early 

nineteenth century and echoes in the twentieth century.20  

Recently, Nina Berman, Klaus Mühlhahn, and Patrice Nganang have pointed out 

these shortcomings in much of German colonial history.  They put forth new approaches 

                                                                                                                                                 
Matthew Jeffries, Contesting the German Empire,1871-1918 (Oxford: Blackwell Publishing, 2008); and 
Cornelius Torp and Sven Oliver Müller, ed., Imperial Germany Revisited: Continuing Debates & New 
Perspectives. 
17 Cornelius Torp and Sven Oliver Müller, “Introduction,” in Imperial Germany Revisited, 13. 
18 Birthe Kundrus, “On the Significance of Colonialism for the Empire,” in Imperial Germany Revisited, 

254. 
19 Birthe Kundrus, “On the Significance of Colonialism for the Empire,” 256. 
20 Ibid., 261-262. 
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to developing colonial history outside and within the confines of the 1884 to 1918 

chronology.  They argue that there needs to be further collaboration between Germanists 

and scholars who study Africa and Asia.  The tentative steps made by non-Germanists 

have matured our understanding of African agency, eschewing the paradigm of colonizer 

and colonized.21  The authors highlight that few scholars except for Germanists have 

incorporated German colonialism into their research, partially due to the colonial 

empire’s short duration.  Additionally, post-colonial voices have attempted to analyze the 

legacies of British and French colonial rule before delving into the brief German 

endeavor in overseas empire-building.22   

Historians have expanded their analysis to include existing social and cultural 

networks prior to formal colonial rule, power dynamics, and African agency that adds to 

the discussion of German discourses and interactions with Africans.23  They cite 

scholarship by Jan-Georg Deutsch, who argues that the end of slavery was due in large 

part to Africans who wanted control over their daily lives, and Thaddeus Sunseri, who 

undertakes an economic analysis of the labor market in German East Africa, arguing that 

the dearth of available labor empowered East African laborers in the colony.24  It is these 

pioneering works that use non-European sources or ask new questions of the material 

                                                 
21 Nina Berman, Klaus Mühlhahn, and Patrice Nganang, “Introduction,” in German Colonialism Revisited: 
African, Asian, and Oceanic Experiences, ed. Nina Berman, Klaus Mühlhahn, and Patrice Nganang (Ann 

Arbor: University of Michigan Press, 2014), 5.  For examples, see A. A. Boahen, African Perspectives on 
Colonialism (Baltimore: Johns Hopkins University Press, 1987); Jean Allman, Susan Geiger, and 

Nakanyike Musisi, ed., Women in Colonial African Histories (Bloomington: Indiana University Press, 

2002); John Lonsdale, “The European Scramble and Conquest in African History,” in Cambridge History 
of Africa, vol. 6, ed. Roland Oliver and G.N. Sanderson (Cambridge: Cambridge University Press, 1985); 

and David Robinson, Paths of Accommodation: Muslim Societies and French Colonial Authorities in 
Senegal and Mauritania, 1880-1920 (Athens: Ohio University Press, 2000). 
22 Nina Berman, Klaus Mühlhahn, and Patrice Nganang, “Introduction,” in German Colonialism Revisited: 
African, Asian, and Oceanic Experiences, 5-6. 
23 Ibid., 7. 
24 Ibid., 8. 
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located within German archives that can move the discussion towards a more complex 

social analysis of abolition in the German colonial empire. 

Berman, Mühlhahn, and Nganang’s stress on preceding social networks are vital 

to developing a broader understanding of German colonialism.  These networks, both 

European and African, experienced significant stresses in the 1880s, from the 

implementation of colonial rule to changes in the slave trade.  The dissertation examines 

these formative networks to inform how events played out during the 1890s and early 

1900s.  By doing so, it further reinforces the shortcomings of the colonizer and colonized 

framework.  Missionaries struggled to both come to terms with their new positions in the 

colonial administration and reconfigure their new relationships with West African 

communities.  Both West Africans and Europeans had to adapt to changing 

circumstances in the geopolitical space during the transition to colonialism.  While the 

NGM had more political influence than many Ewe, the NGM had to negotiate a new set 

of circumstances that empowered concession companies and a European population that 

was decidedly less pious than the one prior to the 1880s.  Gottlob Adolf Krause had to 

also utilize a separate network to voice his concerns about the colonial administration in 

Togoland.  Without his academic and newspaper contacts, it would have been difficult 

for him to mobilize a campaign to reform the Kaiserreich’s policy on slavery.    

Accompanying the analysis of social networks and broadening the chronology of 

German colonialism, scholarship is attending to the various manifestations of German 

imperialism.  In German Colonialism in a Global Age, Bradley Naranch articulates that 

“German colonialism in Africa and Asia between 1884 and 1914 was neither the first nor 
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the final expression of a continuing imperial project.”25  Germanists are expanding the 

linkages of the colonial period because of its short duration.  Its brevity, he argues, should 

give license to scholars studying the Kaiserreich’s colonial empire to research a broader 

German imperialism.  Naranch writes, “All paths lead somewhere worthwhile, even if the 

final destinations are not the same, nor are they likely to converge in the near future.”26  It 

is this encouragement to explore new connections that has partially freed German 

colonial history from both being anchored in each individual colony and exploring 

continuities to the Third Reich.27  Geoff Eley is also calling for a “more capacious 

concept of colonialism,” where scholars should examine “Germany’s expansionist 

relations with an exploitable world.”28  This dissertation elucidates one element of 

Germany’s exploitative course: the relationship between slavery and Christianity in 

Eweland.  By exploring Germany’s fraught legacy regarding slavery prior to formal 

colonialism, Germanists can better explain German participation in and resistance to 

abolishing unfree labor in the late nineteenth century.  The dissertation provides a 

foundation to examine similarities and divergences to other European policies concerning 

abolition in addition to suggesting a transition in attitudes and beliefs concerning slavery 

from Prussia to the Kaiserreich.   

The dissertation demarcates the NGM’s limitations in relation to colonial 

influence and abolition.29  Prior to 1884, the North German missionaries exercised 

                                                 
25 Bradley Naranch, “Introduction,” in German Colonialism in a Global Age, 9. 
26 Bradley Naranch, “Introduction,” in German Colonialism in a Global Age, 9. 
27 Ibid. 
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29 For a general overview of the North German Mission and German missionaries, see Rainer Alsheimer, 
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14

exceptional influence within their congregations by teaching an austere theology based 

on German pietism.  However, the NGM had few successes in converting towns and 

struggled to maintain loyal congregants.  After 1884, the NGM’s limited influence in 

Ewe communities transitioned to a political cooperation to protect local Ewe land 

ownership.  This process conflicts with the interpretation put forth by Martin Pabst and 

Birgit Meyer that the NGM become agents of German colonialism.30  While the NGM 

and colonial government shared a lack of resolve to address slavery, the NGM remained 

committed to protecting their congregations from business elites within the German 

colonial enterprise.  Additionally, the NGM did not participate in the debates between 

Krause and Puttkamer, lamented the lack of religiosity demonstrated by colonial officials, 

and carefully navigated the question of what languages should be taught at colonial 

schools.     

Part of this dissertation highlights important distinctions between missionary and 

colonial interests.  I explore the ambiguous loyalty of missionaries to the colonial state, 
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but also how West Africans used the mission to further their interests.31  This 

interpretation is in tension with Jean and John Comaroff’s argument in Of Revelation and 

Revolution, articulating that British non-conformists missionaries attempted to lay the 

groundwork of the colonial order and apartheid in South Africa.  British non-conformist 

missionaries wanted to “colonize the consciousness” of the southern Tswana in South 

Africa where Africans resisted the constellation of signs and meanings imparted to them 

by missionaries during quotidian interactions.32   

In contrast to this interpretation, which prizes the considerable missionary 

influence in creating modern African ethnic identities, Patricia Grimshaw and Andrew 

May recognize the significant weaknesses and shortcomings of the missionary project 

that provided spaces for Africans to adapt or resist the Christian message missionaries 

brought with them.  They write that missionaries, 

“were ordinary people, struggling to bring the Good News to strangers, 

while they sustained a fragile presence as exiles on foreign grounds, 

subject to continually changing political and cultural pressures.  For the 

most part armed with only a smattering of theological training, little of it 

practical or linguistic, male and female missionaries from Britain, 

Continental Europe and the United States of America confronted 

situations for which they had not the remotest preparation, as they 

stumbled through exhausting, health-threatening, occasionally uplifting 

but as often demoralizing cultural exchanges.”33 

 

                                                 
31 For an overview of general missionary history, see Jeremy Best “Godly, International, and Independent: 

German Protestant Missionary Loyalties before World War I,” Central European History 47, no. 3 
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In concert with Grimshaw and May, Paul Landau criticizes the Comaroffs, writing that 

the authors “ignore a certain amount of deliberate Tswana expression and grant a greater 

amount of authority to themselves as authors...the Comaroffs overvalue the impact of 

missionaries and their effects in shaping South Africa’s political economy.”34  While 

Landau acknowledges how the Comaroffs’ approach to interpreting interactions between 

Africans and missionaries has been absorbed by many scholars, the argument about the 

consequences of this interaction during formal colonial rule and the movement for 

independence is less clear.35    

Furthermore, missionaries attempted to formulate their own identities and shore 

up their positions within African societies and European colonies.  The image projected 

by missionaries was neither unified nor fully coherent.  Felicity highlights the precarious 

position of missionary societies.   Discussing a Moravian mission in Victoria, Australia, 

she writes that they “constructed their own identity as foreign missionaries as they 

interacted with indigenous peoples, colonists, and government officials.”36  The 

Moravians were constrained by these groups to fully realize their missionary program of 

converting Aborigines.  The dissertation follows Jensz’s approach of recognizing the 

limits of the missionary influence, such as examining local Ewe villages prior to the 

1880s, colonial economic policy, and the uncertain political position of the NGM in 

Togoland.   

Moreover, as Benjamin Lawrance argues, missionary intervention resulted in 

unintended consequences that helped create Togolese nationalism.  Missionary education 
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35 Ibid., 501. 
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aided in Togolese unity against colonial repression by teaching them a common 

language.  Lawrance writes, “Many non-Ewe people spoke Ewe fluently.  Ewe speakers, 

not just Ewe people, became the dominant group of Africans resident in Togo; they 

largely controlled the native auxiliaries of the government, intellectual occupations, 

merchant class and churches.”37  While a common language facilitated cooperation and 

acted as a medium for common identification, the antecedents of Togolese nationalism 

also lay in the Petition Movement to reform colonial rule that privileged slave 

institutions. 

Examining religious networks has been of increasing importance to studying 

Togoland.  For example, the Catholic Steyl mission encountered renewed efforts to 

delegitimize Catholicism, prompting some historians to call it a second Kulturkampf.38  

As a consequence, Catholic missionaries activated their own information networks to 

publicize the persecution of two priests in Togoland.  After the NGM secured a position 

within the colonial bureaucracy, there were significant fault lines between the mission 

and the colonial state concerning the rise of concession companies and abolition 

ideology.  These developments throw into question the extent to which the NGM 

embraced colonialism.  I agree with Sara Pugach that German missionaries were not 

“envoys of Germandom” prior to formal colonial rule.39  After 1884, however, the NGM 

and the Vietor & Sons trading company embraced German nationalism at times to further 
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their own ends.  The NGM were members of the colonial project by default and 

defenders of the Ewe when necessary.   

Unlike colonial histories about Togoland and the NGM, there is little scholarship 

on the diminutive colony in regards to abolition.40  The focus on German East Africa has 

overshadowed Togoland’s significance, because there were a considerable number of 

manumissions in German East Africa.  While Togoland did not implement a large-scale 

policy of manumission, G.A. Krause was a formative figure in broaching the political 

debates about slavery in the overseas colonial empire.  By broadening the narrative of 

abolition to include Togoland, the dissertation builds upon the “slow death for slavery” 

paradigm that historians have used to frame colonial abolition.  Paul Lovejoy and Jan 

Hogendorn argue that de facto slavery continued under colonial auspices where officials 

promoted the institution in the African colonies.41  Consequently, slave practices in the 

European empires continued into the early twentieth century until slave holding slowly 

became less prevalent within African societies.  Developing this paradigm within French, 

British, and German colonies, Martin Klein, Suzanne Miers, Marion Johnson, Kwabena 

Akurang-Parry, Trevor Getz, and Jan-Georg Deutsch contribute to our understanding of 

regional abolition in connection with colonial policy.42  While initially fruitful, the 
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interpretive shortfall of the “slow death for slavery” paradigm is that it relies on 

discussing empires as one unit of analysis, thereby obfuscating connections across 

borders and often limiting the chronology to formal colonial rule.43  

Recently, William Mulligan assessed new directions in the field of abolition, 

encouraging research that examines abolition beyond the boundaries of formal empires.  

He writes that “histories of abolitionism tend to concentrate on the national paradigm for 

several reasons.”44  He points to abolitionists’ abilities to influence domestic politics and 

the national discourse, because it was considerably more difficult for them to influence 

other governments.  Additionally, policies implemented were often limited to the empire 

itself.  Consequently, these actions lend themselves to informing historical narratives 

about the nation.  To revitalize the field, Mulligan suggests that scholars focus on 

contemporary notions of humanity and individual rights.45  Slavery was an institution that 

African communities, colonial governments, and missionary societies attempted to 

grapple with.46  Located within that ideological and political struggle were a host of 
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ideas, terms, and debates to justify and speak out against unfree labor that split 

institutions within the colonial enterprise.   Additionally, historians have questioned the 

term itself as an insightful category of historical analysis.47   

Despite Mulligan’s call to move away from examining abolition within colonies, 

ending slave holding has yet to be thoroughly explored in the German colonial empire.  

Krause remains unincorporated in narratives of German colonialism and his influence on 

abolition remains unrecognized.  Former East German historian Peter Sebald has written 

the only monograph on the German linguist.  He exposed how German policies 

encouraged the propagation of the West African slave trade and provided insights into the 

rivalry between Kaiserreich and Great Britain.48   

By developing these linkages, historians can better deduce how the Kaiserreich 

was prompted to issue the limited decrees addressing slavery.  In German East Africa, the 

plantation economy shaped manumission, because freed slaves became indebted to 

German planters.  Slavery’s significance in other German colonies is less clear.  Andreas 

Eckert articulates that slave emancipation was a plodding affair in Cameroon.  Colonial 

governors feared that emancipation would lead to social upheaval, threatening the 

availability of cheap labor for German trading companies.49  Donna Maier argues that 
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there was a transformation in Togoland from slave labor to indentured servitude, 

preventing wage labor’s emergence as the dominant economic framework.50    

Presently, there is a need to contextualize slavery in Togoland as an element of 

the German colonial empire.51  Despite the contemporary rhetoric that slavery in each 

colony was peculiar to that region, German policy reforms in 1901 and 1902 followed a 

template that slowly mitigated the slave trade across the empire’s African colonies.  

However, the small European population contributed to the diverse nature of 

slaveholding and colonial rule in Togoland.  The European population in German 

Togoland fluctuated between 30 to 600 people.52  As a result, the racial practices in 

Togoland were less prominent than in other African colonies.  Historian Yves Marguerat 

supports this notion, arguing that stringent racial hygiene ordinances did not influence the 

construction and racial composition of Lomé.53   

More broadly, questions remain about how Germany’s history diverges from 

France and Great Britain as an empire and Germany’s relationship to unfree labor.  Most 

notably, how does the presence of serfs in Germany’s past inform late nineteenth-century 

debates about slavery in the African colonies?  Did German abolitionists invoke this 

historic precedence for comparisons to slavery in Africa?  While a section of the fourth 

chapter shows that representatives in the Reichstag debated various forms of slavery in 
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European history, a further exploration is needed to conceptualize Germany’s peculiar 

stance toward slavery and provide a different perspective to studies of abolition in the 

nineteenth century.    

The dissertation highlights the complex relationship between slavery and 

Christianity within Eweland.  By expanding the analysis of German colonialism to 

include slaveholding and German missionaries in the mid nineteenth century, conflicts 

during the colonial era come into sharper relief concerning land disputes and the NGM’s 

relationship to abolition after 1884.   Moreover, the dissertation points to the 

interconnectedness of slaveholding in the German and British Empires in West Africa.  

Instead of discussing slavery in each colonial empire as one discrete unit, the dissertation 

examines how German and British abolition policies influenced the slave trade in 

Eweland.  Nevertheless, the analysis of abolition within the Kaiserreich has not 

sufficiently integrated Togoland into the broader debates regarding manumission in 

Germany’s African colonies.  The actions of G.A. Krause and many West Africans shed 

light on how both individuals and groups initiated reform and illuminate how information 

traveled from the colony to the metropole.  

German Togoland and Slavery in the Atlantic World 

 

While this dissertation analyzes German slaveholding in Togoland and the 

broader West African region, there are significant connections to slavery in the 

nineteenth-century Atlantic world.  The case study of German Togoland bridges the study 

of abolition in the Americas and colonial Africa.  For historians of abolition, the principal 

question is who was responsible for ending slavery?  Was it the abolitionist societies or 
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the enslaved?54  This dissertation follows the approach that Joao Pedro Marques puts 

forth in Who Abolished Slavery, arguing that slave resistance emboldened abolitionists in 

Europe and America.55  The enslaved used abolitionists to leverage their rhetoric to 

further their common goals to end slavery.  However, the question of who abolished 

slavery has created the problematic paradigm of the transatlantic slave trade.  This 

framework, according to some scholars, has obscured smaller area studies that focus on 

kinship slaveries, many of which fed into trade networks transporting human chattel.56  

Consequently, this smaller methodological approach has informed scholars examining 

how Europeans and enslaved people of African descent viewed both freedom and 

enslavement.57  Whereas Europeans and Americans framed slavery as an absence of 

freedom, many African societies and enslaved individuals across the Atlantic 

characterized slavery as being separated from a kinship network and integrated as a 
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dependent into another kinship network.58  Following abolition, the legacy of slavery 

continued, where former slaveholders residing in the metropoles across Europe continued 

to profit from their prior use of uncompensated labor.59     

Seymour Drescher, Robin Blackburn, and David Brion Davis attempt to describe 

the relationship between the Atlantic slave system and its subsequent abolition.  Their 

attempts to craft ambitious interpretations about slavery and abolition were driven in part 

by the historiographical division between the scholars who studied slavery and those who 

studied abolition.  David Brion Davis writes that “[t]here are any number of subjects that 

might serve to bring specialists from the two groups together in a way that would 

certainly broaden our perspectives.”60  There is good reason for Davis’s concern.  

Without connecting the analysis of slavery and abolition in a broader framework, key 

insights into the nineteenth-century Atlantic world could be missed, such as the 

relationship between slavery and capitalism.61  David Eltis and Seymour Drescher 

expressed similar sentiments, arguing that European slaveholding societies also 

advocated for abolition.  Eltis writes, “British pressure in pursuit of suppression was so 

intense that its initiatives were clearly illegal at times...Nevertheless, without British 
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pressure, joined by Brazil after 1850 and the United States after 1860, it is hard to 

imagine the slave trade coming to an end when it did. Such pressure could not have 

existed had the British not first suppressed their own slave trade.”62  However, Robin 

Blackburn is skeptical of Eltis’s and Drescher’s interpretation that European and 

American abolitionists could be assigned responsibility for ending slavery.   

Blackburn emphasizes the agency of enslaved individuals, showing how the 

Haitian revolution emboldened future attempts by the enslaved to rebel against their 

slaveholders.  He argues that the “movements only achieved major breakthroughs at 

times of great crisis: in the British West Indies in 1833 after the 1831-32 slave uprising in 

Jamaica and the Reform Act of 1832 and in the French Caribbean in the early weeks of 

the revolution of 1848, coinciding with a mass desertion of plantations. In turn these 

events helped to encourage the embattled ranks of abolitionists, white and black, male 

and female in the United States.”63  Blackburn’s interpretation highlighting slave 

resistance in addition to Jan Hagendorn’s and Paul Lovejoy’s argument that Europeans 

maintained slaveholding institutions in colonial Africa, places them in opposition to Eltis 

and Drescher. Despite these ongoing debates, the current historiographical trend favors 

the former group of historians, emphasizing the slaves’ agency as the fundamental 

contribution to ending slavery.64  This interpretive shift minimizes the importance of 

abolitionist societies and their leaders, such as William Wilberforce and Victor 

Schoelcher.65   
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Rather than furthering this bifurcated interpretation between slaves and 

abolitionists, or acknowledging that both groups of historical actors contributed to ending 

slavery, Joao Pedro Marques rejects both interpretations.  He writes:          

The main contribution the slaves made to the advance of abolitionism was 

not therefore the direct struggle, as symbolized in the tragic events of 

Haiti.  It was rather their relative restraint, or self-limiting struggle in 

seeking harmony with the abolitionist movement, which was growing on 

the outside and of which the slaves soon sensed and sought to be 

part....The search for a common voice among slaves and abolitionists 

brings very subtle mechanisms into play that are difficult to analyze.  

Nonetheless, this seems a better way of achieving an understanding of the 

role of slaves in abolition than the path of preconceived ideas and virtual 

propaganda followed by some historians.66 

 

The interplay between those who were enslaved and those who were advocating for the 

end of slavery is central to Marques’s argument.  Using this approach, the case study of 

German Togoland brings to light how West Africans appropriated colonial institutions to 

further their demands to end slavery, and how they used Germans to further their cause in 

the German parliament.   

Gottlob Adolph Krause, who did not identify himself as an abolitionist, relayed 

many African voices to the metropole about the pervasiveness of slave trading.  In his 

1899 publication, A Few Voices about the Slave Trade in Togo, Krause interviewed and 

edited together numerous first-hand accounts about the brutality and dehumanizing 

effects of slavery.  His political campaign to institute colonial reform in the colony 

succeeded based on his relationships with the Ewe and other West African people who 

provided him oral testimony.  Moreover, Africans in neighboring colonies could report 

on and publicize German slaveholding.  In the Gold Coast, Duse Mohammed, editor and 

founder of The African Times and Orient Review, petitioned the Kaiser to support West 
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African calls for reform in Togoland.67  The present dissertation is an exploration of 

Marques’s methods to understand abolition that avoids assigning responsibility to either 

abolitionist or enslaved.  It seeks, rather, to explore the mutual reinforcing process of how 

each group informed each other’s actions.   

By expanding the history of slavery and abolition to encompass the Atlantic 

world, the field has, according Michael Zeuske, created an outsized category that 

overlooks smaller kinship slaveries.68  This framework obscures how slavery was often 

manifested in local areas.  In his insightful summary of the historiographical development 

and trajectory of slavery, he argues that historians should focus on “individual slave-

owners, slave traders, and their ancillaries between the micro and macro history of 

different spaces...In global history, analysis of slavery should be replaced by the history 

of slaveries, or of actors in these slaveries, in the tradition of ‘small’ and kin slaveries, 

which extend up the present.”69  The field, he argues, should eschew paradigmatic “great 

slaveries,” and in its place, write the “history of slaveries.”70 Zeuske articulates that the 

“sources of the Atlantic slave trade and the ‘great’ slaveries formed on this basis lie in the 

‘small’ slaveries and the dynamic raiding slaveries of Africa, and, despite royal 

prohibition, also in the ‘small’ slaveries on the peripheries of the European colonial 

empires in the Americas.”71  The constellation of these small kinship slaveries across the 

Atlantic world would compose and contribute to the larger network of chattel slavery.   

Zeuske’s position is supported by Lydia Wilson Marshall, who also questions 

whether the broad approach to slavery obscures more than it reveals.  In the introduction 
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of The Archaeology of Slavery, she writes, “Is it wise, some ask...to isolate the study of 

slavery from other locally determining factors, including patterns of imperialism and 

broader power relations?”72  She argues, then, that this global comparative approach risks 

papering over “the complexities and intricacies of local contexts.”73  Both Zeuske and 

Marshall warn that these “great” slavery paradigms are in danger of creating histories that 

are removed from the historical context itself.   

More broadly, then, if the field moves away from a large comparative approach to 

regional and local case studies, it will be difficult to summarize transformations and 

characteristics of enslavement.  The solution, then, is to examine where the “small” and 

“large” slaveries meet to express how bondage changes between different social, 

economic, and political systems.  By understanding how different forms of slavery meet, 

scholars can clarify how local actors resist or assent to structures of forced dependency.   

The case study of German Togoland exemplifies this transition between the two 

forms of slaveries.  For example, an author in the Lagos Weekly Record criticizes 

Germans purchasing slaves to labor on plantations in Cameroon in 1891.  Later, the 

Lomé Petition Movement in 1913 demands reform to the penal and judicial system in 

Togoland, where it equates German colonial rule to instituting new forms of 

indentureship.74  The West African criticisms of German slaveholding are pointed, but 

the silence regarding kinship slaveries among the Ewe is pronounced.  Understanding 

how and where the local and transatlantic slaveries meet and were mediated can shed 
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light on the important concerns regarding historical interpretations that Zeuske and 

Marshall raise. 

In addition to the question of framing slavery within a particular region, there is a 

problem of accurately articulating how slaves responded to their enslavement.  Did they 

want to ameliorate their suffering within their current place in society, or did they want to 

flee to a neighboring territory or island?  After fleeing, did they attempt to undermine the 

institution of slavery or were they satisfied with having personally escaping their 

servitude?  These questions point towards different understandings of enslavement and 

abolition.   

The answer to these questions lay in how historical actors defined freedom.  

Addressing this problem in light of abolition in colonial Africa, Suzanne Miers writes, 

“This whole question raises the issue of what freedom actually meant to Africans—a 

question upon which scholars have not reached a consensus...Where slaves were held by 

lineages or clans and lived in or around their masters’ households or compounds, it 

doubtless meant closer integration into the kin group on a part with the free...”75  

Freedom for many Africans, then, meant that individuals belonged to a kinship group and 

claimed a historical lineage.76  This definition contrasts with the universalized European 

and American binary understanding of freedom: enslaved or not.  Agreeing with Miers’s 

postulation, Frederick Cooper, Thomas Holt, and Rebecca Scott write that freedom is “a 

social construct, a collectively shared set of values reinforced by ritual, philosophical, 

literary, and everyday discourse.”77  If freedom is, indeed, a social construction and 
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located within specific spaces and chronologies, this deconstruction leads to an improved 

understanding of enslaved individuals and their actions.   

For example, there were differentiations between slaves and captives in many 

indigenous societies, which were of vital importance for the person subjugated.  

Catherine Cameron highlights this importance along the American Northwest Coast 

during the early modern period.  She argues that slaves in indigenous communities were 

primarily destined for labor intensive jobs or to be ritually sacrificed for religious 

ceremonies.78 A captive, Cameron writes, “was a symbol of the prestige and power of the 

giver; captives might be given to sign an offer of friendship or a bid to initiate alliance 

[sic].  At times, a human gift could mend rifts that erupted between societies that were 

alternately cooperative and aggressive.”79  The differentiation between slave and captive 

was the person’s intended purpose rather than method of capture and detainment.   

 In this dissertation, the North German Mission purchased children in the regional 

slave trade, where missionaries articulated that they had specific roles and vocations that 

they wanted the children to fulfill as early as the late 1850s.80  The mission did not 

explicitly free the children, leaving them in a de facto slave relationship.  Nevertheless, if 

the mission station was a location of belonging, which for some it was, the NGM 

provided and articulated a new sense of acceptance and historical lineage.  To further this 

distinction between slaves and captives, the NGM accepted children given to them by 

local families to educate or help build mission stations.  This development dovetailed 

with the expansion of the mission and signaled an end to the acrimonious confrontations 

between the NGM and local Ewe villages. 
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 The legacy of slaveholding and abolition in the metropoles across Europe is only 

beginning to be explored.  Catherine Hall and Nicholas Draper have spearheaded 

attempts to articulate the reverberations of abolition within British society.  In a 

counterpoint to Linda Colley’s argument in Britons that placed abolition as a component 

to British identity, Hall, Draper, and McClelland point to how the British government 

compensated British slaveholders to 20 million pounds and compelled former slaves to 

labor under their former owners.81  Moreover, former slaveholders were not relegated to 

the fringes of society; one former slaveholder reached the office of Prime Minister, 

William Gladstone.82  The culmination of their research is the creation of the Legacies of 

British Slave-owning Database, a searchable website for Britons implicated in the slave 

trade.83 

 While not as developed as their British counterparts, Klaus Weber’s research on 

German slaveholding in the Atlantic world, argues that Germans in Europe were deeply 

implicated in chattel slavery and the plantation economy in the Caribbean.  Rebutting 

Jürgen Osterhammel’s assertion that the German participation in the transatlantic slave 

trade was insignificant, Weber demonstrates that merchants from Bremen to Vienna 

financed and participated in the slave trade from the sixteenth to the nineteenth 

centuries.84  More specifically, Weber points to how German firms in the early 1890s 

provided thousands of rifles and a dozen canons to the Dahoman King Behanzin.  In 

return, he forced 5,000 so-called contract workers to board ships destined for Togo, 
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Cameroon, and the Belgian Congo.85  Weber concludes that to understand the 

composition of the trade in chattel slaves, historians should reframe their analysis through 

economic zones rather than European empires.  If historians analyze individual empires, 

they obscure the international nature of the slave trade and how geographic regions were 

integrated.86   

 What appears most promising for connecting German colonialism and the 

Atlantic World is a comparative approach to Togoland’s halting abolition to the similar 

faltering end of slavery in the Dutch Leeward Islands in the Caribbean—Saba, St. 

Eustatius, and St. Martin.  Both the Dutch and Germans dithered in discussing and 

enacting a form of abolition.  While the Dutch agreed to end the slave trade in 1814, they 

finally implemented policies to free the enslaved within their overseas holdings in 1861, 

nearly thirty years after the British.  In its African colonies, Germany never fully 

implemented abolition, relying on decrees that allowed for slaves to purchase their 

freedom.  With the abolishment of slavery on British territory across its empire, many 

slaves fled to reach British soil.  For the Dutch Leeward Islands, slaves escaped to the 

nearby islands of St. Kitts, Nevis, and Anguilla.87  When the French abolished slavery in 

1848, slaves on the Dutch side of St. Martin could flee across the island.  While 

exceptional, slaves from one Dutch plantation in St. Martin left en masse for the French 

side in 1848.88  The geographical proximity of slaveholding societies to ostensibly free 

ones in the Caribbean was similar to the situation between German Togoland and the 

Gold Coast.  Both the Dutch and the Germans had to negotiate the realities of British 
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policy encouraging runaways, some of whom used their freedom to criticize slaveholding 

societies.   

The issues of German Togoland’s abolition and the diverse nature of slavery in 

Eweland are important components of this dissertation.  The divergent understandings 

and perspectives of slavery, whether it was understood as not belonging or not being free, 

highlight how West Africans and Germans viewed slavery differently.  These divergent 

viewpoints further support my decision to use Zeuske’s paradigm in how small and large 

slaveries transition into one another.  Historians of the Dutch Atlantic Kwame Nimako 

and Glenn Willemsen write, “For the enslaver and the nations that enslaved others, 

freedom frequently implied the freedom to enslave others; for the enslaved, freedom 

frequently meant finding a place that they could call home without being hunted and 

dehumanized and humiliated.”89  The center of West African opposition to enslavement 

was ending the process of dehumanization and alienation from the surrounding 

communities.  Resisting institutions of enslavement often amounted to calls for reform of 

German colonialism or running away to the Gold Coast.  In each case, West Africans 

attempted to either create or find a space to “call home.”   

  

Sources 

The research in the dissertation relied on two principal archives: the State Archive 

in Bremen [Staatsarchiv Bremen] and the Federal Archive in Berlin [Bundesarchiv-

Lichterfelde Ost].  The former archive provided the foundations for the first and second 

chapters, which included the North German Mission’s establishment in Eweland, how 

and why it purchased children, and the unique position of the West African catechists.  
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The latter archive contained material written by political dissident Gottlob Adolf Krause 

and documentation from the Colonial Office [Kolonialamt].  The Federal Archive 

provided the majority of the research for the third, fourth, and fifth chapters.  

Additionally, the Library of Congress contained published material by missionaries and 

German imperialists, such as Jakob Spieth, Diedrich Westermann, Hugo Zöller, and 

Heinrich Klose.  The State Library in Berlin contained the near complete holdings of the 

Monatsblatt der Norddetuschen Missionsgesellschaft, the North German Mission’s 

monthly periodical; publications by Gottlob Adolf Krause; and texts published by the 

NGM’s sister missionary society, the Basel Mission. 

The dissertation continues the trend of incorporating African voices by reading 

‘against the grain’ when relying on colonial documents.90  Part of this approach was to 

find the fissures and discrepancies in the colonial project.  I have found it useful to read 

‘with the grain’ when using missionary documents.  The prescriptive literature and 

regulations established by the mission, such as in the NGM’s Parish Code 

[Gemeindeordnung], were taught to the purchased children.  When they became teachers, 

they taught a Christianity that emphasized piousness in outward expression.  The 

emphasis on the external practice of Christianity was in contrast to the German 

missionaries who articulated piousness based on inward reflection.  Additionally, school 

essays revealed the conflict between Protestants and Catholics.  The sectarian differences 

loomed nearly as large as that between Christianity and Ewe practices.  Reading the 

missionary sources ‘with the grain,’ historians can contextualize and recognize when 

missionaries cooperated with the colonial regime and when they criticized and resisted it.  
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Additionally, by understanding the mission’s religious teachings directed at children, who 

then appropriated them, historians can better appreciate the depth and maturity of 

contemporary religions debates and interactions. 

 

Chapter Précis  

The first chapter examines how the North German Mission purchased enslaved 

children and how the NGM embedded itself within, and benefited from, the West African 

slave trade in the nineteenth century.  The NGM established a donor and information 

network, which allowed the mission to buy children who would later become the first 

generation of Ewe Christians.  The chapter argues that the NGM and Ewe families 

practiced a flexible kinship system to incorporate slaves into missionary congregations 

and Ewe communities.  Whereas the social and cultural content that underlay familial 

units of the mission and Ewe differed, such as monogamy and polygyny, the NGM did 

not necessarily endeavor to completely change Ewe society.  Rather, the NGM used 

institutions of slavery and pawnship—which were later termed by imperialists and 

ethnographers as house slavery—to develop their nascent mission network.  Many slaves 

used either the mission or familial frameworks to develop their own identity based on 

conceptions of belonging and stability. 

 The second chapter explores how a significant portion of the enslaved children 

and the students embraced Christianity.  The NGM’s West African catechists, many of 

whom were formerly ransomed children, decided who should be baptized or 

excommunicated, directing how Ewe practiced Christianity at the mission stations.  By 

the 1870s, the NGM had increased Ewe adoption of Christianity and the number of 



 

 

36

congregants.  Despite the ostensible gains, catechists struggled to enforce the 

congregation’s rules and regulations when individuals desired to convert.  For example, 

some Ewe men refused to renounce their multiple wives, questioning the morality of 

releasing a woman with no communal or familial support.  The released wives would 

have become kinless, placing them at risk of being enslaved.91   Other Ewe reverted back 

to spirit worship, only to be baptized again.  Catechists faced community resistance to 

their evangelization.  Explored through school evaluations, reports from sermon trips, and 

periodicals, the mission reflected the practices and beliefs by early modern Pietists.   

 The third chapter examines the tension between the abolitionist and expansionist 

impulses established in the Brussels Act of 1890 and the North German Mission’s 

activities in Eweland.  The Brussels Conference coupled abolition with colonial 

expansion, which threatened fledgling NGM communities, specifically in the Agu region.  

After German Togoland’s establishment in 1884 and the Brussels Anti-Slavery 

Conference, the NGM encountered new challenges to the congregation’s expansion.  The 

mission had gained access to the German colonial regime through its membership on the 

governor’s Advisory Committee and the Land Commission.  The mission proclaimed 

itself guardians of the Ewe but also relied on having access to colonial offices.  

Furthermore, complications arose when new financial interests established the German 

Togo Company [Deutsche Togogesellschaft].  The DTG concluded exploitative treaties 

with local communities, annexing and purchasing approximately 80,000 hectares of land.  

The NGM disputed the validity of the land annexations and treaties.  The North German 

Mission contested aspects of the Brussels Act which was supported by German 
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abolitionists.  The NGM argued that other merchant interests infringed upon Ewe 

Christian’s personal freedoms through economic subjugation. 

 The fourth chapter analyzes the case study of G.A. Krause, whose actions reveal 

two structural changes concerning abolition in West Africa and in the German colonial 

empire.  First, when British closed their ports and borders to slave traders in the 1870s 

and 1880s, the policy encouraged a ‘move eastward’ for slavery into Togoland.  

Exacerbated by the German state’s willful ignorance, the colony became a protected 

slave den.  Second, based on Krause’s political agitation, Togoland enacted reforms to 

address slavery simultaneously to the manumission policies in German East Africa.  

Togoland became both a slave den and a colony initiating a modified abolition.  In the 

1880s and 1890s, Krause accused Togoland Governor Jesko von Puttkamer of misleading 

the Reichstag and the German public concerning the existence of slavery in the colony.  

Despite the evidence and testimony marshaled by Krause, the German state, which had 

an interest in maintaining the status quo, brought a libel suit against the linguist.  He fled 

Germany to avoid possible imprisonment.   

The fifth chapter examines the city of Lomé to explore how religion and slavery 

functioned in an urban space.  First, government officials in the first decade of the 

twentieth century claimed that previous administrations had suppressed slavery in 

Togoland.  This assertion allowed German officials to focus on the expansion of colonial 

education and standardizing colonial laws.  West Africans worried about the persistence 

of slavery under the guise of colonial debt peonage.  The newly constructed urban space 

encouraged labor impressments based on punitive decrees concerning a perceived 

dirtiness and disorder.  The 1913 Petition Movement demanded reform to end the 
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protectorate’s use of slave labor.  The petition lamented that people in other colonies call 

them the “children of the chain and rod.”92  Second, the close proximity of Germans, 

Ewe, and other West Africans created new forms of religious conflict and recognition.  

Missionary societies and the European population in the capital cordoned themselves off 

from Ewe society.  Germans experienced cultural alienation in Lomé, where they 

attempted to create a ‘little’ Germany in West Africa.  These Germans attempted to 

maintain a Christian identity and stymie perceived corrupting influences in Africa.  In 

concert with these efforts, missionaries became concerned that Germans were losing their 

piousness, making Europeans objects of missionary interest.    

German hegemony over the region concluded with the French and British 

invasion of Togoland in the First World War.  Consequently, the colony became a 

League of Nations mandate administered both by France and Great Britain in which the 

NGM was exiled briefly.  The Ewe Church became independent although the North 

German Mission maintains a connection to Togo and Eweland to this day.  Currently, 

American protestant evangelicals have initiated missionary programs in Ghana, 

attempting to end child trafficking along Lake Volta.   

Christianity played an ambiguous role in Eweland.  Historians could emphasize 

the influence of education that many Ewe valued, represented by families sending their 

children to mission schools, or, how the NGM attempted to protect certain Ewe villages 

from land annexations.  Slavery and Christianity were thoroughly intertwined by the 

middle of the nineteenth century in Eweland, resulting in a symbiotic relationship.  Both 

the North German and Basel missions benefitted from the slave trade.  The NGM did not 

free the slaves it purchased, leaving them in a de facto slave relationship to the German 
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missionaries.  During formal colonial rule, emancipation and the discussion thereof 

derived from other sectors of colonial society.  The NGM became preoccupied with the 

religiosity of other Germans in the colony and protecting their congregations.  

Consequently, West Africans with the assistance of G.A. Krause advocated for political 

action to acknowledge, and then address, slave holding. 
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Chapter 2: The Ransomed Children: The North German Mission’s Participation in the 

West African Slave Trade, 1847-1884 

 

Agama, a boy from the eastern banks of Lake Volta, was sold into slavery in 

1861.93  He had lived in a town called Matse where his father had died, and, soon after, 

his mother had fallen into debt.  With few options available to provide for her family, she 

sold Agama to a slave trader named Dako, who came from the coastal city of Anyako.  

Dako attempted to sell Agama in Ho, a large town neighboring Matse to the south.  The 

North German Mission, which had constructed a station in the town in 1859, needed 

labor and converts to develop their congregation, had refused to purchase Agama.  The 

missionaries did not object to slavery, but argued that the boy would run away and return 

home.  After the mission’s refusal, Dako took Agama to the NGM mission station in 

Anyako.  Unlike in Ho, the missionaries expressed no reservations about Agama running 

away and purchased him for 24 dollars.  The “Friends in Griswyl,” an association located 

in the eponymous village in central Switzerland, donated 200 Swiss Francs to the NGM 

to purchase the boy.  As an incentive to donate and support the mission, the NGM 

allowed donors to rename enslaved children.  Overnight, Agama became known as 

Johannes Losly, child number 103.  His situation was not unique.  When the NGM ended 

the program in the early 1870s, it had purchased approximately 150 children.   

The mission initially struggled to convert significant numbers of Ewe through 

preaching in villages and towns.  The mission adopted a policy of “ransoming” 

[loskaufen], a contemporary euphemism for buying slaves.  The children labored for the 

nascent congregation and filled empty school seats.  The mission thus derived its growth 

from its participation in the West African slave trade in the mid nineteenth century.  From 
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1857 to 1868, the NGM purchased children in the West African slave trade, including the 

future founder of the Ewe Church, Ludwig Rudolph Mallet.94  Ostracized by the Ewe 

community and housed within the mission stations, the enslaved children had few options 

but to embrace Christianity.  The NGM aimed to correct perceived heathen behavior, 

educate them to become laborers, and guide them to become integral components within 

the mission.  The ideology anticipates imperialist discussions which depicted house 

slavery as a benign relationship between owner and slave.    

The beginning of the NGM’s participation in the West African slave trade began 

when Reformed Protestants and Lutherans founded the mission in northern Germany in 

1836.95  The NGM maintained that Europeans were faltering in their belief and religiosity 

because of capitalism’s emphasis on materialism.  The mission idealized rural farming 

and bringing Christianity to the laity outside urban centers.96  This romantic ideology 

confirmed the mission’s desire for evangelical and missionary endeavors outside Europe, 

which moved away from Lutheranism’s emphasis on biblical analysis.97  The NGM’s 

sister organization, the Basel Mission, had operated in the Gold Coast since 1828, which 

provided the NGM the opportunity to share resources and operate adjacent to one 

another.  Consequently, the NGM established their first permanent mission station in the 

neighboring region of Eweland.  Founded in 1853, the Keta mission station was located 

on the Anlo littoral, precariously positioned between the Keta Lagoon and the Atlantic 

Ocean.  The Keta location neighbored a British military post and a trading station owned 
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by the German Vietor family.98  In 1857, the NGM founded a mission station located in 

the Keta Lagoon.  In Anyako, traders collected fish and salt, selling either to merchants 

destined for the Asante Kingdom to the west or to Dahomey to the east.  Brother 

Bernhard Schlegel believed the Keta and Anyako station locations would increase the 

West African communities’ exposure to Christianity, encouraging conversion.99   

Outside the protection of the coast, the mission established a presence in Waya 

(1856) and Ho (1859).100  Schlegel wrote that the Ewe language was not only capable of, 

but necessary to, expressing Christianity to West Africans.101  Schlegel undertook 

studying the Ewe language, publishing the Key to the Ewe Language [Schlüssel zur Ewe-

Sprache] in 1857.  Later, Jakob Spieth and the mission’s West African preachers 

translated the Bible into Ewe.102  The missionaries hoped the translation project would 

assist in developing the Ewe into a Volk: a people with a standardized language, a 

national identity, and a Christian church.103 

The Ewe had migrated from the region of what is today western Nigeria and 

Benin to the Volta region in the seventeenth century.  Based on Ewe oral history, the 

peoples living in Ketu (Benin) were forced to migrate because of the expanding Yoruba.  

They temporarily settled in Notsie and Tado.  The former group fled to the north and 

central areas of the Volta and to the Anlo littoral, because they suffered persecution in 

Notsie.  The second group settled in the Adele region, located in the mountainous areas 
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of Ghana and Togo.104  When missionaries arrived in the nineteenth century, the Ewe 

were not a unified polity and had different kinship practices.  The inland Krepe region 

was invaded by Akwamu in 1734, which imparted Akan political and cultural structures, 

such as ancestor worship and usage of Akan family names.  The Akan influence did not 

extend to the Anlo Ewe, whom had lived on the coastal areas around the Keta Lagoon.   

 The geography of the Anlo region and Togo in general is characterized by the 

“Benin Gap”: a savannah that separates the rainforest which runs across West Africa.   

Historian Emmanuel Akyeampong writes, “Anloland is situated in the Benin (Dahomey) 

Gap, the natural extension of savannah land that interrupts the West African forest belt 

and extends to the coast between the Volta River and the Lagos Channel.  This open land 

facilitated commercial and cultural exchanges among the Ewe-speaking peoples and 

sustained the political ambitions of Aja states such as Allada, Whydah and Dahomey.”105  

The peculiar geography allowed West Africans in the region easier access to global trade 

which facilitated interactions with Europeans and the delivery of slaves.   

Part of this chapter’s purpose is to understand and portray how missionaries 

understood their role within the Ewe communities and their actions of ransoming 

children.  In the prologue to Slavery and African Life, Patrick Manning writes, “There 

were many innocents, particularly the children, and there were those who, overcome by 

persistent temptation, became truly evil exploiters of slaves.  The protagonists here, 

however, are those who lived normal lives, and who, in so doing involved themselves in 
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slavery and in the slave trade.  By removing African individuals and societies from any 

presumption of innocence, we bring them onto the stage as fully drawn historical actors: 

protagonists with the full range of emotions, goals, interests, flaws, insights, and 

blindness expected of tragic heroes.”106  This approach also applies to missionaries, who, 

in some instances, attempted to halt the practice of selling humans, or, in other instances, 

benefited by its continuance.   

This chapter argues three points.  First, the NGM bought children as a pragmatic 

approach to securing adherents.  The missionaries did not describe purchasing slaves in 

terms of a freedom and unfreedom binary, which supports arguments put forward by 

Sandra Greene that being enslaved in Eweland involved a complicated hierarchy of social 

recognition.  Bereft of their lineage, the children had few choices but to accept a kinship 

based on the mission station and Christianity.  Second, the missionaries incorporated and 

used existing structures of the slave trade to strengthen their tenuous position in Eweland.  

They allowed others to enact violence to support their missionary institution.  Third, the 

NGM engaged in the slave trade, maintaining strict control over the purchased children.  

The historiographical significance of this chapter is that it bridges the fields of German 

colonial and West African histories.  Specifically, the topic of abolition has not been 

integrated into narratives of German Togoland.  This omission clouds our understanding 

of how slavery informed the NGM’s growth and the broader process of colonial reform in 

the Kaiserreich.   

Despite missionaries using, at times, the rhetoric of freeing slaves, the letters and 

reports reduce the children to financial transactions: cost, health, and physical 

appearance.  Part of this reduction is embedded with the terms used by the NGM.  The 

                                                 
106 Patrick Manning, Slavery and African Life: Occidental, Oriental, and African Slave Trades, 2.  



 

 

45

verb loskaufen—to ransom or to redeem—allowed the mission to rhetorically maintain 

the children as neither free nor enslaved.  In contrast, freikaufen or freimachen 

emphasized a bonded person’s manumission and not a transference of ownership between 

two people.  The NGM primarily used “loskaufen,” which rhetorically resisted 

condemning slavery as an immoral institution. 

The notion of freedom did not appear in many children’s accounts about their 

current positions at the stations.  The ransomed children cultivated a sense of belonging 

and attached themselves to the Christian mission.  The children’s bondage was ostensibly 

a form of familial dependence—one with rules, hierarchies, and expectations, that, if 

adhered to, provided stability, acceptance, and a valorization of one’s self.  The children 

would be transformed from being designated as ame fe fle, meaning “bought person” in 

Ewe, the lowest designation of a slave, to one of the mission’s “ransomed” children.107  

In addition to being separated from their families, the purchased children decried their 

prior lives, because they had practiced Ewe spirit worship and behaved in a supposed 

sinful manner.  In essence, the NGM utilized the slave trade and the Ewe’s tradition of 

incorporating slaves into their communities as a necessary step to begin their mission in 

West Africa.  The NGM was relatively weak and marginalized within Ewe society before 

the 1880s.  The mission struggled to survive and make religious inroads in Eweland.  The 

ransoming program was the simplest avenue to acquire baptismal candidates.    

The NGM “spliced” itself onto the West African domestic slave trade, integrating 

bonded labor within the mission.  Mimicking how Ewe communities incorporated slaves 

into familial structures, the NGM employed flexible notions of family to aggrandize 

influence and wealth.  Part of this chapter’s approach is to compare and articulate the 
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similarities between Ewe and the NGM social structures, emphasizing the NGM as a 

slaveholder and beneficiary of slave labor.  A common argument places missionaries in 

the role of distorting and amalgamating ethnic identities.108  The NGM, however, used 

existing slave practices and social traditions, such as allowing enslaved children to 

acquire social standing within the familial unit.  The NGM’s ransoming program was 

predicated upon building the infrastructure necessary to increase their evangelical ability.  

They accomplished this through alienating the children from their surroundings and 

teaching them Christianity.109  The region for the NGM, as historian Werner Ustorf 

describes, was “an extraterritorial area—a bridgehead in hostile country.”110  West 

Africans resisted the Christian message the missionaries brought with them; however, 

purchasing enslaved children provided a source of receptive minds to Christianity.  When 

the children matured, they bridged the cultural and religious gap between Germans and 

Ewe, reducing the mission’s reliance on slave traders. 

The NGM’s wardship over the ransomed children complicates conceptions of 

slavery as a binary between free and enslaved.  Individuals and groups maintained and 

incorporated social difference into their families and communities.  The NGM had 

removed access to the ransomed children’s families and incorporated them into a new 

hierarchal, social unit.  Historian Robert Harms writes, “Slaves in Africa were seldom 

actually physically constrained and could run away at any time.  The point, however, is 

that the slave had nowhere to go...a slave was a person who had become dispossessed of 
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his lineage.”111  Harms articulates that the dispossession of one’s family and kinship, not 

treatment, defined slavery.  Nevertheless, the designation of being enslaved informed 

how one was treated within a social unit.   In West African Narratives of Slavery, Sandra 

Greene pursues questions about how slaves negotiated kinship dispossession, focusing on 

individual circumstances, emotions, and personal motivations.  Commenting on the Gold 

Coast’s ostensible abolition of slavery in 1874, she writes, “In summary, former slaves 

who opted to remain in or near their masters appear to have founded their decisions on 

issues of opportunity and security, whether physical, economic, or social.  Were these the 

only considerations?  Did other concerns also factor into their decisions?”112  In response 

to these questions, I find the purchased children largely accepted the mission’s authority, 

because it provided stability and a communal recognition predicated on Christian beliefs.   

By interpreting the mission’s quarterly reports about the ransomed children’s 

enslavement narratives, historians can ascertain whether the mission stations were 

locations of stability and acceptance, or locations of instability and alienation.  If the 

adolescents did not demonstrate an enthusiasm for, or an acceptance of, Christian 

education and the austere behavioral expectations, missionaries attempted to promote 

guilty feelings among the children.  The North German missionaries employed whipping, 

taught students to detest their past behavior, and assigned problematic children to do 

menial tasks as punishment, such as cooking and cleaning.  When the children became 

adults, the missionaries could publicly censure the formerly ransomed children for 

improper behavior, exclude them from the evening meal, threaten to relocate them to a 

different mission station, or excommunicate them.  By doing so, the missionaries 
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provoked resistance within the mission, principally by children running away or, when 

they became adults, practicing traditional religions. 

While Sandra Green emphasizes Ewe narratives of enslavement and individual 

circumstances, Rainer Alsheimer approaches the NGM through the lens of cultural 

adaptation and appropriation.113  In Zwischen Sklaverei und christlicher Ethnogenese, he 

examines the North German Mission’s West African laborers and congregants, who were 

employed, housed, and educated at the stations.  He explores the station as a location of 

sustained cultural interaction and birthplace for the syncretic Christian religion practiced 

in modern Togo.  This chapter builds on Alsheimer’s analysis, providing insight on the 

practice of sacraments, division of labor based on gender, and the mission’s overall 

reliance upon West Africans.   

Missionaries purchasing of slaves was not unprecedented in West Africa.  The 

Basel and Wesleyan missions benefitted from the institution of pawnship, a form of debt 

bondage.  In 1863, however, the Basel Mission’s evangelical leadership instituted 

abolition within the congregation, overriding resistance by their missionaries who 

considered ending slavery deleterious to their parishioners.  The Basel Mission’s 

abolition forced their respective missionaries to reject prospective converts if the aspiring 

Christians did not free their slaves.114  Consequently, slaveholding congregants 

manumitted their slaves, but the Basel Mission allowed the former slaveholders to 

garnish the freed individuals’ wages.115  Addressing the development of missionaries as 

slaveholders, historian Trevor Getz writes, “There was a fine line between liberating 
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slaves by purchase and purchasing slaves for labor, and the missionary groups were 

clearly sometimes forced to operate on the ‘wrong’ side.”116  In contrast to the Basel 

Mission, the North German Mission simply operated on the “wrong” side.  The NGM 

purchased slaves to develop their congregation.  The North German Mission avoided 

institutionalizing a policy against slaveholding until 1909.   

The debate that occurred in the Basel Mission, reflecting input from the Basel 

Mission’s leadership in Europe and missionaries in West Africa, the NGM avoided.  The 

NGM Mission Inspector Franz Michael Zahn argued that to insert the mission into the 

debate on slavery would jeopardize the congregation’s existence, because it was 

composed of freed slaves and slaveholders; furthermore, there was neither a biblical 

condemnation nor a commandment denouncing slavery.117  Zahn and the NGM 

approached slaveholding through gradual abolition.  Christianity, so they believed, would 

extirpate cultural notions of owning slaves amongst West Africans.118  It was not until the 

publication of a revised Parish Code in 1909 that slaveholding was explicitly forbidden.  

The revision followed a change in colonial policy instituted by Togoland’s Governor 

Jesko von Puttkamer and the Foreign Office.  

Whereas the Basel Mission sheltered runaway slaves and forbade slaveholding in 

1863, the NGM embraced its role of slaveholder.  Officially, the mission categorized 

them as “ransomed” children compared to the “free” students that attended school.  

Nevertheless, the purchased children were not accompanied by labor contracts and they 

could not pay for their freedom.  If they did run away, Ewe society stigmatized children 

who had lived with Europeans and who were enslaved.  The children relied on the 
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mission for belonging and acceptance, while the mission expected spiritual and temporal 

obedience.  North German missionaries crafted their congregation’s regulations to 

remove avenues for the children to establish a home outside the mission environs.  For 

example, the ransomed children needed the approval of the mission’s general president to 

marry based on the congregation’s numerous and precise articles on matrimony.119  

Consequently, the more demanding the mission became, the further these children 

became alienated from their surroundings in Eweland.   

When the NGM arrived in Africa in 1847, West Africa was experiencing a brief 

moment of independence between the ostensible end of the transatlantic slave trade and 

the beginning of colonial rule.  A.A. Boahen posits that nineteenth-century Africa 

enjoyed political autonomy and a mixed economy, which contrasted to the earlier 

European influence and the later export-oriented monocropping during the colonial 

period.  Additionally, Africa was freed from the unfettered international slave trade that 

undermined social structures and displaced labor-capable individuals.120  Boahen’s 

positive assessment should not obscure how slavery transformed from a regime of 

transatlantic chattel slavery—though this persisted in various intensities until the end of 

the nineteenth century—to domestic slavery, which included pawnship, European 

“contract” labor or indentured servitude, and “house slavery.”  Speaking to the novel 

forms of bonded labor and emphasis on “legitimate trade,” Paul Lovejoy writes, “Slaves 

became more common wherever the export trade was important.  The transformation of 

the political economy that resulted in the more systematic enslavement of people and the 

organization of the domestic slave trade pushed the African societies involved toward the 
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more intensified exploitation of slave labor.  Indeed, the productive dimension of slavery 

became more important than ever before.”121  Great Britain and the Netherlands enlisted 

enslaved men as military recruits and the Portuguese contracted indentured laborers for 

coffee and cocoa plantations in São Tomé and Príncipe.  Labor contracts stipulated the 

years of servitude, but they were often extended, bought by others, or simply changed.122   

Despite the intentions of European humanitarians, the rise in “legitimate” exports 

did not result in the decline of slavery.  The indentured workers and slaves produced 

goods for “legitimate” trade, the problematic exportation of goods, such as rubber, palm 

oil, kola nut, and cotton, as a moral substitute for human chattel.  The Saharan slave trade 

remained, or perhaps, increased in volume throughout the nineteenth century, because 

plantation owners required labor to harvest “legitimate” goods for export.123  Merchant 

slaveholding in the interior and along the coast may have risen, represented by the cities 

of Salaga and Porto Novo, respectively.124  In general, nineteenth-century slavery was 

characterized by slaveholders’ preferences for younger individuals, contributing to the 

availability of children for the NGM.125 

The domestic slave trade remained an active, integral part of African societies 

even during the transatlantic slave trade’s halting and erratic decline in the nineteenth 

century.  The export-oriented slave markets shifted to East Africa, coinciding with a 

growth in the regional slave trade.  Domestic bondage remained in West Africa, partly 
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due to the rise of “legitimate trade,” where plantations needed labor to meet demand for 

exported goods.126   The domestic slave trade remained despite the large fluctuations and 

near collapse of the external trade in West Africa.  However, there was a significant, 

albeit temporary, increase in slaves exported from the Bight of Benin, which includes the 

coastal region of Eweland.  From 1831 to 1840, 73,100 slaves were sold into the external 

trade.  Over the next decade, the Bight of Benin saw an increase of over 40,000 slaves in 

the external trade from 1841-1850, resulting in 108,900 people sold into bondage.  

Afterwards, the British effectively ended the transatlantic slave trade in the Gold Coast 

and mitigated the ability for slavers to export from Lagos.127  Afterwards, slave caravans 

were funneled into Eweland with slave traders travelling to NGM mission stations.  Slave 

caravans from the Sokoto Caliphate, what is today northern Nigeria, and the upper Volta 

region arrived at the city of Salaga where many enslaved people marched to the coastal 

markets and were sold.  British enforcement against slave caravans encouraged a “move 

eastward” from the Gold Coast to what became German Togoland and colonial 

Dahomey, suggesting an intensification of slave activities.  The NGM became 

beneficiaries of the unintended consequence of British abolitionist activities that drove 

slaving activities into Eweland.  

Regarding the two German missions in the Volta region, the North German 

Mission did not end the practice of buying slaves until it became a financial burden.  

Instead of humanitarian desires to free enslaved people, they recorded numbers of bodies 

and conversions in the mission ledgers. The Basel Mission accepted runaway slaves into 
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the congregation, which comprised the majority of its congregants by the late 1870s.128 

Furthermore, one Basel missionary, specifically Adam Mischlich, provided testimony 

about the prevalence of slave caravans.  Lovejoy writes, “Each [mission society] 

experienced trauma over the slavery issue, with some missionaries offering sanctuary to 

slaves and openly condemning the institution…”129  Manning and Lovejoy are correct 

when they assert that the missionary legacy concerning slavery is mixed.130 

    The North German Mission’s actions differed from the prevailing European 

trends to abolish the slave trade.  Europeans implemented coastal maritime patrols based 

on a growing international consensus to end the oceanic trade.  European nations 

delegated the task of abolishing domestic slavery to missionaries.  A series of treaties in 

the mid-nineteenth century between European states and America developed a system of 

ships patrolling West and East Africa to address the transatlantic slave trade. The 

signatories included Britain, Portugal, Russia, Austria, Spain, France, Brazil, and the 

United States.131  Whereas Europeans framed transporting human chattel as a political 

issue, missionaries framed abolishing domestic slavery in Africa as a religious 

undertaking.   

The missionary desire to maintain discipline and obedience confirms the 

children’s status as house slaves.  I argue that the mission went further than simply 

acquiring slaves.  The NGM turned the children into compliant bodies under the 

ostensible status of charges.132  After the 1870s, the mission omitted discussing their past 
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ransoming activities and refrained from supporting German linguist Gottlob Adolf 

Krause, who petitioned the Reichstag to end the slave trade in Togoland.  If the NGM 

supported Krause’s campaign, it would have jeopardized their state sanctioned activities 

in the protectorate.   

 

The North German Mission’s Ransomed Children 

 
Eweland: the southern regions of the Gold Coast, Togoland, and Dahomey.133 

 

Missionary enthusiasm would neither sustain four mission stations nor meet the 

labor demands to create a successful congregation.  The missionaries simultaneously 

needed parishioners to construct mission buildings and catechize neighboring 

communities.134  In addition to the approximate 150 enslaved children, the mission 

accepted children given to them on preaching trips into the interior.  Desiring their 

children to be educated, Ewe parents would send their sons and daughters to the NGM’s 
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school.  The German missionaries would inculcate the children, whether purchased or 

free, with vocational and theological skills.  In 1859 Brother Wilhelm Brutschin revealed 

this reasoning when he stated: “We would like to have many children in our ministry in 

which we could provide for their subsistence, clothes, and even pay, but we get no 

one…But it is so difficult to acquire free children, thus we rely on freeing enslaved 

children.  We could use 20-30…We would make them catechists, school teachers, 

carpenter, mason, smith, cobbler, cook, washer etc. [sic]”135  Contrary to the indication 

that they freed enslaved children, Brutschin predetermined how they would live at the 

stations.  Unless the mission purchased vulnerable children, the NGM struggled to 

acquire believers for their congregation, admitting it was simpler to use slave traders 

rather than Christian persuasion.   

The NGM instituted the ransoming program to create a tangible, albeit fragile, 

congregation in the late 1850s.  Small fluctuations could impact the availability of 

workers, viability of filling classrooms, and attendance of baptized congregants, which 

made the ransomed children valuable to the mission, because they remained bonded to 

the various mission stations.  For example, Brother Binder noted that out of the 89 

converts in Anyako, 41 attended service and participated in the mission station’s 

activities.  The remainder, he noted, appeared unaccounted for.136  The mission, however, 

ostensibly ended the program by 1875.  The costs had increased and the NGM had 

secured enough people to create a sustainable mission.  By 1876, there were 139 students 

and 198 people in the NGM’s Eweland parish.137   
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To implement the ‘ransoming’ program, the mission established a Children’s 

Fund [Kinderkasse].  The fund allowed the mission to create the “Register of Ransomed 

Children and Renounced Names,” which organized information about the program, such 

as the indentifying number that the mission assigned to each purchased child.138  The 

numbering system logged the children as property, focusing on their price and location.  

After purchase, the children were stripped of their birth names and given new names 

from people they had never met.  They were assigned numbers in the mission’s registry 

in which the missionaries noted the children’s numbers in reports and letters.  The 

numbers accompanied the children’s documented activities at the mission stations.  Only 

after the children became catechists or seminary students did the missionaries omit the 

assigned numbers as identifiers.  The removal of the numbers implied the children’s 

religious maturation and informal acceptance into the NGM’s local leadership.   

 

 
Monatsblatt, 1863, Verzeichniss—Column Headers from Left to Right (Child   

Number, Name of Child, Donor, Date of Donation, Sum of Donation, and the 

Child’s “Heathen Name”) 
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The donations for the Children’s Fund came primarily from Bremen, Hamburg, 

Lower Saxony, and various Swiss cantons, reflecting the broad participation of civic and 

religious societies in evangelical undertakings.  The first two cities were the principal 

urban centers that comprised the North German Mission’s foundation.  Pastor Friedrich 

Mallet, who was one of the mission’s founders, served as editor for three periodicals in 

Lower Saxony.  He helped establish the first YMCA in Germany in 1834 and donated 30 

Thaler for Ludwig Rudolf Mallet in addition to 120 Thaler for the children numbered 17 

through 20.139  Operating in a decentralized Germany, the mission funded the ransoming 

program by accepting a panoply of currencies.  The “Friends in Karlsruhe” provided 200 

Kreuzer allowing the mission to purchase 10 children—no. 108 to 114—and then another 

200 Kreuzer for two more children, no. 101-102.  A “citizen from Gersbach (Baden)” 

donated 95 Gulden for Christian Gersbacher, no. 115.  A “women in Hamburg” donated 

45 Thaler and 48 Groschen for Maria Elisabeth, no. 116.140  To complicate matters, the 

mission kept their records in pounds and shillings, because the financial transactions in 

West Africa occurred within the sphere of British influence.   

Civic and religious societies engaged in the missionary impulse, anticipating the 

rise of colonial interest groups within the future German empire, such as the German 

Colonial Society, the Navy League, and the Pan-German League.  While not tied to a 

colonial program, the mission donors likely felt that their donations connected them to 

the global spread of Christianity.  The NGM supporters could read the mission’s progress 

in the mission’s monthly publication, Monatsblatt der Norddetuschen 

Missionsgesellschaft.  The NGM received donations from the Women’s Society in 
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Hamburg, the Hamburg Mission Society, the Young Lady’s Society in Heide, the 

Bremen Youth Society, the Society of Young Merchants in Bremen, the Hamburg 

Sunday School, and a Sunday school in Vegesack, which was located in the Bremen city-

state.141  In addition to donations from Germany, the register listed two contributions 

from America.  An anonymous person from Hackensack, New Jersey, named the child 

after the New Jersey city and a “P. Rutenif” from Cleveland, Ohio purchased Johannes 

Ulrich Günther, no. 57.142    

In the “Christian or Heathen” column, the entries available were “baptized” or 

“not yet baptized,” and thus implied a linear development in the child’s religious life and 

a paucity of missionary expectations.  After the children’s purchase, the mission expected 

them to be baptized within a month.  In addition to cost and whether the child was 

baptized, the mission tracked their location.  The register’s last column titled “Current 

Residence,” while seemingly innocuous, suggests resistance to the mission’s control and 

discipline.  The register noted that at least two children’s whereabouts were unknown.  

Samuel, no. 2, who was baptized in Keta, had disappeared.  The other child, possibly 

Friedrich Hofacker, no. 114, could not be found.143  The register omitted an explanation 

for their disappearance, but school children often ran away and returned home.  If the 

family lived near the station, missionaries feared that ransomed children would leave 

their new guardians and return home before completing their Christian indoctrination.   

While the missionaries’ association with children may be charitably characterized 

as a wardship, the evidence speaks to a de facto slave relationship.  It is this relationship, 
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despite the paternalistic rhetoric, that characterizes how children were used to develop the 

mission infrastructure within Eweland.  The mission did not explain whether the children 

could leave the mission or if the children were free.  The register, unfortunately, did not 

include information about the children’s homes, how they were enslaved, and what duties 

they performed at the stations.  The mission’s quarterly reports, the NGM’s Monatsblatt, 

and the children’s writings, whether they were letters to the mission’s congregation in 

Germany or reflections on the transformation from their previous enslavement to their 

new lives, do, however, provide a context for the “Register of Ransomed Children and 

Renounced Names.”  

Raising children was an expensive, risky undertaking, because they could run 

away or resist the mission’s instruction.  These forms of resistance would jeopardize the 

effectiveness of the mission’s committed investments from donors.  From 1863 to 1875, 

the NGM maintained a ledger with quarterly costs, such as housing, food, and clothing, in 

addition to the number of children at each mission station.144  The ledger’s thirteen-year 

chronicle provides historians with the numerical fluctuations of the ransomed children at 

each station and the requisite costs.  The mission folded the Children’s Fund into the 

General Fund in 1875 when the costs for both purchasing and raising children had 

increased.   

Beginning in 1867, the ledger stated that Anyako, the station that held most of the 

purchased children, housed 23 in the first six months; where it dropped to 21 children in 

the second part of the year.145  The total spent on the Anyako children for 1867 was 264 

pounds.  Compared to Keta, the mission spent 80 pounds for 8 children in 1867.  In 
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Waya, there were 14 children who subsisted on 98 pounds.   Ho, which had 13 children in 

the first half year and then 12 for the next six months, totaled 113 pounds.  Finally, the 

mission’s 8 seminary students cost the mission 160 pounds, with each student subsisting 

on 10 pounds every six months.146  The total expenditure for the children’s upkeep was 

715 pounds 2 shillings and 1 pence for 1867, which adjusted for today’s relative value 

would be approximately £55,290.00.147  In contrast to 1867, the expenditures in 1865 

were nearly 80 percent less: 156 pounds 14 shillings and 7 and 1/2 pence or 

£13,070.00.148 

In 1869, the number of children purchased by the mission dwindled.  The costs of 

the Children’s Fund became exorbitant.  In the third quarter, the NGM placed no 

ransomed children in Ho, which in the second quarter housed 14.149  It is difficult to 

ascertain what happened to them.  In the fourth quarter of 1869, however, the Keta 

station, which had no children that year, suddenly increased to 12.  1870 marked the last 

year the Waya station housed ransomed children; only Keta and Anyako would be homes 

for slave children in 1871.  By the end of the fourth quarter in 1871, the mission 

accounted for only 18 children and 10 boarding students, with the latter attending 

seminary.  Reflecting a shift in priorities to schools, enrollment, and redoubling efforts to 

preaching, there was an ebb in buying children.  Consequently, the 1872 entry did not list 

the number of children at the two stations or the seminary students.  Compared to the 

large sum paid in 1867 for the children’s well-being and sustenance, 1872 had an overall 
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expenditure of 60 pounds 8 shillings and 10 pence.150  The following year’s expenditure 

decreased to 44 pounds 15 shillings and 6 pence.  By 1875, the final year recorded in the 

ledger, the Children’s Fund was subsumed under the General Fund, suggesting the 

limited importance of continuing the program of purchasing children.   

The ransomed children program produced a core of adherents that could attract 

people to the mission.  With the West African catechists, the NGM could now end their 

participation in the financially burdensome process of raising children.  The mission 

transitioned away from the mission’s unstable and treacherous founding towards an 

organization that could utilize lay catechists they had educated.  The West African 

preachers could return to their homes and neighboring towns to evangelize.  Before they 

became catechists, however, their experience as ransomed children is worth exploring.  

Where were the children born, how were they enslaved, and what roles did they fulfill 

within the mission structure? 

The mission used the enslaved children to raise funds and inform the readers of 

the NGM’s Monatsblatt about slavery in West Africa.  In 1864, 15 children penned their 

enslavement experiences for the mission’s newspaper.151  Many were kidnapped when 

they were separated from their parents on yam or peanut farms.  A recurrent theme in 

their writings was that an “Anlo man” or a “group of men” snatched them on plantations 

and sold them at local slave markets.152  Then, the children marched in slave caravans 

from the interior to the coast.  The children were typically sold one to two times over a 

period of two to four weeks.  However, Ansgarius, nee Domefafa, no. 27, had been 
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enslaved for over ten years when Brother Binder bought him in Anyako.153  Theodor 

Barnabas Schlegel, no.94, was taken from a plantation while waiting for his mother to 

fetch water.  A man asked Schlegel if his mother was near and upon learning she was not, 

took him to a slave market.  Upon arrival, he was bought and had his face slashed to 

denote his status as a slave.154 

While most were taken from farms, a few had different, albeit still traumatic, 

experiences.  Nathanael Mallet, no. 19, initially escaped the plundering of his city in 

Kobu.  Through the assistance of an unnamed woman, he temporarily evaded capture.  

However, he was caught soon after and tied to a horse, forced to run behind it, and sold at 

a slave market.155  The nine-year-old Nathan Stöcklin, no. 97, had four men offer him 

food while sitting on his house’s stoop.  They grabbed him and gagged his mouth with 

clothing to prevent him alerting his parents and neighbors.  Samuel, no. 89, was sold into 

slavery by his grandmother after his parents died.156  During his enslavement and arrival 

at the mission station, he was terrified of Europeans, specifically white-skinned people, 

because he believed that they would beat and eat him.  Jakop Kwasi, no. 1, was taken 

captive.  His father attempted to free him, but, as Kwasi lamented, his father failed to 

secure his release.157   

Arriving at the mission grounds, the children often became ill.  At least 11 of the 

original 117 purchased children died between 1859 and 1862.158  In 1864, 7-year-old 

Christian Hermann from Tove am Agu suffered from dysentery and edema, an 
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accumulation of fluid in the arms and legs.  His condition appeared serious as the mission 

purchased him on 3 May 1864 and he converted on 22 May 1864.159  Weyhe noted, 

however, that Hermann recovered quickly, allowing him to attend classes at the mission 

school. 

The children depended on the mission for food, housing, education, and wages.  

The nascent dependency on the mission prevented children from accessing their previous 

kinship networks.  Brother Brutschin described his perceived relationship with the 

children as paternal: “Our current children are in a relationship to us, nearly like children 

to their parents.  We care for them like a father and mother...”160  After the children’s 

acquisition, the rhetoric suggests that the newly purchased children were brought into a 

familial framework.  The discourse was problematic, because each missionary was 

assigned and supervised a group of children.  They labored for him, and, in return, they 

received clothing and a bed.161  In effect, each missionary enjoyed the labor of the 

children assigned to him.  They were taught a separate religion and lived in a detached 

community from their immediate environment, ensuring, at minimum, a modicum of 

cultural alienation.  Brother Brutschin wrote that having children pay off debts for daily 

necessities made the children reliant upon the missionary institution.162   

Only two of the fifteen children’s accounts in the Monatsblatt mentioned their 

previous familial relationships.  The other children, or at least in their published accounts, 

hesitated to discuss their past lives.  Taken at a market in Agu, Henry Knecht, no. 92 and 
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approximately seven-years old, expressed fondness to for parents and community.163  

Alternatively, Johannes Reindorf, whose parents gave him to the mission to be educated, 

reflected upon what he later considered his misguided behavior prior to living in Anyako.  

He wrote, “I received a new name in the name of the Father, and of the Son, and of the 

Holy Spirit.  Earlier, I was a bad child.  In Accra, I stole, begged, danced, and lied; I did 

not honor my father and my mother.”164  He continued his self-flagellation, confessing 

that he did not pay attention and laughed often, prodding the missionaries to remind him 

that Christ died for his sins and that he was thus forgiven.   

The conversion narrative of Johannes Reindorf was one example in a developing 

genre of missionary literature.  The North German Mission’s publication of Lydia 

Yawo’s 1877 autobiography, Come Over and Help Us! The Life Journey of Lydia Yawo, 

a Free Slave, employed a narrative style that emphasized sin, spiritual struggles, and 

conversions to Christianity.  These narratives, historian Sandra Greene argues, were 

shaped for the mission and their supporters’ consumption.165  The infantilized depictions 

helped encourage financial donations to the mission. 

 The ostensible guilt and asceticism professed by some purchased children and 

converts contrasted with the NGM’s desire to engage with local Ewe communities and, to 

a certain extent, minimize perceived racial differences.  In the Monatsblatt, an 1863 

November article entitled “Our Schools” stated, “The initial wary Negroes have to be 

first convinced that we want to do our best and not exploit them and leave, like other 

Europeans.  Building homes, dying, and language learning are important not only for 

missionaries, but also for the Negroes; they see that white people want to stay and gain 
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their trust.”166  The NGM engaged in debates with local priests, preached in communities, 

and, at times, entered into people’s homes to discuss religion.  Respectful intellectual 

engagement with local Ewe communities was essential, because the mission did not have 

many methods of influence outside persuasion that could lead to conversion of Ewe 

adults.  The contemporary acknowledgment that trust was a necessary component to 

building a congregation was in contrast to the jingoism after the onset of formal 

colonialism in 1884. 

Basel missionaries Friedrich August Ramseyer and Johannes Kühne complicated 

the notion that mission societies should fully commit to the civilizing mission.  When the 

Asante invaded Ewe territory in 1869, Ramseyer and Kühne were captured.  They 

chronicled their experience in the publication Four Years in Ashantee articulating that 

their captive experience would inform their future missionary activities: “And now, as we 

look back upon the terrible ordeal, we can thank God for so ordering our way that we 

learnt to know the Ashantee people not as our inferiors in power and position—as is 

usually the case with missionaries in their relations to heathen tribes—but as masters and 

superiors, seeing that our lives and welfare depended on their mercy and pleasure. Thus I 

trust we gained a new and more complete stock of information and experience for our 

future work.”167  While they did not completely renounce social distinctions between 

Europeans and West Africans, their capture led ostensibly to an examination of their 

assumptions towards West Africans.  The Rev. Dr. Gundert, the introduction’s author, 

supported the notion that missionaries would benefit from a different perspective to 

spread Christianity.  Gundert wrote of the two missionaries’ harrowing experience: 
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“Europeans, whether travellers, merchants, residents, or missionaries, when they cross 

the path of, or come in contact with the negro, commonly do so from a position of 

superiority. They look from above, but these men saw all from below; the white man was 

the slave, the negro the master.”168  The revised conceptions speak to the Basel mission’s 

hesitation to fully embrace the civilizing mission.   

In contrast to their revised conceptions of Asante society, University of Bonn 

Professor of Theology and University Preacher Theodore Christleib articulated that there 

was a common evangelical mission between Catholics and Protestants.  Both mission 

societies should collaborate and bring Christianity to Africa, essential to saving African 

“heathens.”169  In some instances, the missionary experience mitigated cultural 

chauvinism.  However, religious societies also included parishioners, politicians, 

academics, preachers in the metropole, and donors scattered across northern Germany.  

The various roles and experiences within the institution, in part, explain the divergent 

attitudes between Christleib and the former captives, Ramseyer and Kühne.   

Missionaries often couched the ransoming program in the framework of a 

civilizing mission; however, the NGM’s ransoming program served a pragmatic function.  

The mission needed children who were neither too young, requiring constant care, nor 

old enough to resist Christian education and practice spirit worship.  In an 1864 quarterly 

report, Hermann Weyhe wrote, “I would have liked to ransom more children, of the 4 

which were offered, 3 were too small and the fourth I could not fully buy...”170  The 

mission allowed donors to name the children. The missionaries assigned the “pre-
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purchased” names at baptism.  In 1867, Weyhe pleaded for more male names, because he 

had only female names to give to recently purchased children.  As a consequence, males 

kept their non-Christian names, hindering Christian indoctrination as baptism occurred 

soon after purchase.171  The age of the youngest child, Johannes Detmold, purchased at 5 

years old in 1864, suggests that the mission established a minimum age for ransoming.172  

They wanted children to enter school quickly.  If the children were younger, they could 

not contribute to the mission’s expansion.   

The quarterly reports to the mission inspector remain the principal, albeit 

problematic, source concerning the purchased children.   The missionaries mentioned the 

children briefly at baptisms, confirmations, weddings, funerals, or when they exhibited 

“poor” behavior.  Rarely does the historian glimpse the children’s daily lives.  Across the 

four mission stations, the missionaries fixated on the children’s health, spiritual well-

being, talent for learning, and ability to work.  For example, in 1868 Brother Illg wrote 

that Bertha Dorothea, no. 56, “is not untalented, in school topics one can be pleased, is 

somewhat withdrawn, prudent, small stature, and backwards for her age, nevertheless 

healthy.”173  Brother Brutschin wrote, “Charlotta [no. 36] is approximately 13 years old, 

well developed, extremely gifted, and even obedient,” but noted that she was “slow.”174  

After the initial observation, the children may quickly fade from the documentation.  

If a child could not contribute to the congregation, the missionaries’ estimation of 

the child lowered, reflecting the emphasis put on labor and Christianity as a “living 

faith.”  Maria Johanna, no. 34, suffered from epilepsy, which Brother Brutschin noted as 
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a "fallenden Weh,” in addition to a possible mental illness.  The mission assigned her to 

cook with the younger girls in the kitchen.  Maria was approximately 24 years old in 

1863, when Brother Brutschin wrote that she “appears already like an old woman” and 

noted her as spiritually weak and phlegmatic.175  The mission considered her a disruptive 

presence because of an epileptic episode during a sermon, suggesting that the NGM 

struggled to accommodate people with physical or mental disabilities.  The four months 

between purchase and conversion implies that her education was not a priority.176   

The NGM wanted the children to embody a vigorous, industrious Christianity, 

which contradicted the children’s gendered conception of labor.  The North German 

Mission balked at the traditional roles that Ewe females played in the local economy, 

principally laboring in the fields and selling and buying goods at markets, in addition to 

collecting water, stone, and wood.177  The mission’s own gendered notions of labor 

emphasized domestic skills, such as cooking, sewing, and becoming a child-bearing wife.  

If children could not fulfill these roles, the mission’s support and assessment of their 

value lowered.    

Learning the mission’s perceived female duties, however, was a route to marriage 

within the mission and earned praise from the missionaries.  At eighteen years old, Dina, 

no. 107, started attracting attention from Christian males.  Brother Brutschin listed Dina’s 

characteristics in typical terse prose: “well developed, well behaved, industrious and 

obedient but somewhat prideful—has already a suitor, a Christian from Waya, rejected 

with the remark that she does not yet want to marry as she wants to correctly learn wifely 
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skills.”178  Her decision not to marry may have stemmed from an authentic desire to 

become a better homemaker, but one should not discount other reasons, such as wanting 

to maintain her independence or even planning to later return to her place of birth.  

Conversely, Monika, no. 86, was not valued as a possible spouse.  Her German guardians 

observed that she was unpracticed in domestic skills and struggled to learn in school.  

Yet, the mission considered her “not inept at practical work,” because she provided fish 

to feed the mission.179  The mission’s allowance for her to pursue non-domestic work 

suggests that the NGM’s gendered notions of labor were not absolute.     

Outside the stations, the Ewe communities stigmatized the ransomed children, 

because they were sold as slaves and lived amongst missionaries.  Missionary Johannes 

Merz observed that the children recoiled when reminded of their previous enslavement 

through the Ewe word ame fe fle, or “bought person.”  The term denoted that they were 

“the lowest on the scale of slaves.” 180  Ewe did not use one exclusive term to designate 

slave status.  They employed an array of words measuring degree of enslavement which 

designated how the person was purchased.181  The term dzikpleadu indicated one was not 

born into slavery, because they had been enslaved when they had teeth.  Other terms, 

such as alomeviwo or ndokutsu, denoted how difficult it was for the person to be 

acquired.182  One explanation for the obfuscation of slave status was that the Anlo Ewe 

were patrilineal.  The children of female slaves, as Meera Venkatachalam notes, “were 

thoroughly assimilated as full members of Anlo society.”183  The assimilation into Anlo 
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society was closed to the slave children at the mission.  The stigma of both being 

purchased and raised by white Europeans, whom the West African residents in Keta 

believed to be slave traders, remained as the children interacted with the community 

around the mission station.184  Christian missionaries condemned the children’s pagan 

heritage, which contributed to the already existing notions of it being dishonorable to 

have been a slave within Ewe society. 

The plasticity in Ewe society, such as the differing understandings of slavery and 

how slaves were incorporated into familial networks, encouraged those subjugated and 

bonded to slaveholders to improve their situation within existing kinship structures.  The 

ransomed children’s expectations in the mission were not to be free but to be supported 

and recognized as a member of the mission community.  Similar to the distinctions 

between slaves, North German missionary and ethnographer Jakob Spieth observed the 

flexibility in Ewe society through the practice of polygyny.  Using the German terms los 

and eng, he classified two forms of marriage for enslaved women in Ewe society: 

restricted and unrestricted.185  The women who entered into a marriage with the 

unrestricted form enjoyed an elevated social status amongst the community, an allowance 

for food and clothes, and, in the case of an early death, her children were recognized as 

inheriting the father’s status.  In the restricted form, the woman had less financial support 

and the children inherited the status of the slave mother.  This status equated to a lower 

social estimation from the community, especially if the mother was from outside the Anlo 

area or if she was sold at a slave market.186  This distinction demonstrated the continued 
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conceptions of agency in how Ewe integrated people into their families and maintained 

social hierarchies.   

The mission categorized the free and ransomed children separately.  Adolescents 

given to the mission, however, experienced a dispossession of their lineage, partially 

collapsing the mission’s different categorization of free and purchased children.  The 

latter group comprised children given to the mission by their families and “mulattoes,” 

which West Africans defined as those having European parentage or connections to 

European trade networks.187  As the mission grew, the NGM intermingled the two groups 

in classrooms.  Tsise, a sixteen-year-old boy who was given to the missionaries, lived at 

the Anyako station.  He recounted a similar situation of desperation that prevailed among 

the enslaved children but also demonstrated resistance to missionary control: “My father 

was a merchant and died before five years, as long I was in my mother house I did evil 

like all the heathen do, who do not know what is good and what is bad.  When I heard 

that Missionaries come to the town of Anyako I went to hear the word which they 

preached.  My mother is poor therefore she begged Mr. Knecht if he would allow me to 

stop with him [sic].”188  Tsise struggled to find a role within the mission when he 

attended school in Anyako.  He left the mission school, worked for a Mr. Hinderer, and 

then apprenticed with Brother Tolch to study joinery.  He reenrolled briefly in school 

after becoming unsatisfied with vocational work, only to run away to Keta.  He quickly 

returned to Anyako after he beseeched Brother Binder to readmit him to the station.189  

His narrative illuminates the problematic understanding of slave and non-slave, because 
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his isolation mirrors that of the enslaved children even though he was, in fact, free.  The 

mission exercised control over the free students in a similar manner to the enslaved 

children.  Tsise attempted to find security and stability which his family could not 

provide.  The mission station did not initially satisfy Tsise, evidenced by his frequent 

meanderings between vocations and leaving the mission grounds.  Tsise’s dissatisfaction 

speaks to the greater discontent among the school children in which large fluctuations in 

school attendance was common.  In 1862, the Anyako school had 50 students, of whom 

36 were boys: 16 were “free” and 20 were purchased.  Among the 14 girls, there were 3 

noted as “free” and 11 purchased.190  Tsise’s account suggests that the individual 

circumstances of the “free” children belied this status.  

The NGM divided people into four categories: “mission workers,” “students,” 

“baptized,” and “workers and servants.”  The mission categorized the students into two 

separate groups: “ransomed” and “free.”  “Free” designated students who were given to 

the NGM to be educated.  They lived at or near the mission stations.  In 1867, the 

Anyako school had 36 students: 21 ransomed and 15 free.  Out of the 21 ransomed 

children, 18 were male and all had been baptized.  Only 1 female out of 3 was not 

baptized.  Among the free children, there was a larger ratio who had not yet received the 

sacrament.  All 5 females and 3 of the 7 males had not been baptized.  The Anyako 

station consisted of 10 missionaries, 36 students, and 89 baptized.191  Out of the 89 

baptized, 74 were children and 15 were adults.  Accounting for the lower number of 

adults, the mission’s strict rules and their enforcement discouraged conversion.  In 

Anyako, the station employed 3 West African workers: 1 catechist, 1 teacher, and 1 
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woman.192  According to the Anyako mission records and how they described female 

duties, being female was indeed a vocation.   

Entering into the 1870s, the ransomed children matured into adults and found new 

beginnings in the North German Mission as catechists.  Their duties consisted of 

teaching, preaching, reporting on Ewe spirit worship, and scouring the region for children 

to attend the mission schools.  Yet, their most important functions were to enforce the 

congregation’s rules, vet prospective baptismal candidates, and inform the mission 

leadership on each station.  The mission entrusted the congregation’s growth to the 

former ransomed children as they undertook community outreach and attempted to earn 

the trust of local communities to garner Christian converts. 

Despite the mission’s program for outreach, difficulties marred its attempts to 

interact with local towns. Concerning the lay preachers, German missionaries could 

categorize them as spiritually weak compared to their German colleagues and force the 

catechists to reenroll in seminary classes if they failed to convert a town.193  The 

catechists often found themselves between two forms of prejudice.  From the European 

perspective, he could be insufficiently Christian; from the Ewe perspective, he had 

converted to Christianity.  In January 1875, Nathan Stöcklin, no. 97, expressed 

excitement at his new post in Waya.  After finishing seminary training in Anyako, he 

taught Bible stories, singing, calligraphy, geography, and the mission-standardized Ewe 

language.  Within the mission, Brother Illg had frequent altercations with Stöcklin.  Illg 

accused Stöcklin of engaging in improper behavior, such as walking girls home, having 

them cook for him, and coming to his office alone to retrieve pencils. By February 1875, 

                                                 
192 Johann Binder, “Statistik der Station Anyako gegründet 1857 am Schlusse des Jahres 1867,” StAB 

7,1025 7/6. 
193

 Daniel Yorck, Die Außenstation We: ein Licht in der Finsternis des Evhelandes, 5. 
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the Waya community accused Stöcklin of “touching” girls, or pedophilia.  Stöcklin 

denied the accusations, writing they were groundless and would not have occurred if he 

lived on the coast rather than in the interior.194   Besides the accusation of “touching 

girls,” there are a few explanations for the community’s rejection of Stöcklin.  First, he 

was from the Agu region, which had a prominent Yewe cult that differed from the spirit 

worship in Waya.  Secondly, there were more diverse religious practices in the Anlo 

region, such as from Dahomey, which would be similar to the practices of the Yewe.  

Concerning the charge of “touching girls,” the community was unclear what sexual acts 

that included, but the mission soon deemed his behavior as an impediment to the 

functioning of the Waya station.  

By July, Stöcklin relocated to Anyako and apologized for his “evil.”  He wrote, 

“But I heartily beg to say that I indeed repent the evil which I have done, and I do heartily 

confess to you that it grieved me that such a thing had happened.  But I do not wish to 

trouble you with such a long reading.”195 In the same letter, he composed a poem 

comparing himself to an errant, sinful wanderer.  He acknowledged that only through 

Jesus could he return home and be forgiven.  However, his actions belied the confession.  

In the late 1870s, he began practicing spirit worship.  Soon after, Stöcklin had fallen into 

alcoholism and died in 1884.196  In the following chapter, we will see how the children 

negotiated the practice of Christianity in relation to Ewe cultural practices.  

                                                 
194 Nathan Stöcklin to “Gentleman” [Mission Inspector?], Waya, 15 January 1875, StAB 7,1025, 28/2; 

Nathan Stöcklin to “Sirs,” Waya, 22 February, 1875, StAB 7,1025 28/7; and Nathan Stöcklin to “Sirs,” n.d. 

[March-June 1875?], StAB 7,1025 28/7. 
195 Nathan Stöcklin to “Reverends and Gentlemen” [Mission Inspector?], Anyako, 17 July 1875, StAB 

7,1025 8/4. 
196 Rainer Alsheimer, Zwischen Sklaverei, 188-192. 
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When the North German missionaries arrived in Eweland, they did not have a 

mission to shepherd.  An institution that resembled a mission emerged only after the 

effective implementation of purchasing enslaved children.  The North German Mission 

used existing slave structures and social conceptions regarding slavery to incorporate 

children into the mission.  The mission “spliced” itself onto Ewe society rather than 

transforming the Ewe or the slave institution.  Informed by the scholarship of Sandra 

Greene and Trevor Getz, I argue that the children who were bought by, and given to, the 

mission utilized the social norms and institutions of slavery practiced in Eweland to 

minimize the political and familial turmoil around them.  By doing so, they sought 

stability and social acceptance within the mission.  Nevertheless, the rules and 

expectations were not co-produced as the children were subject to missionary authority.  

The mission employed a form of “house slavery” that foreshadows a future colonial logic 

in the 1880s and 1890s that domestic slavery was acceptable because it was allegedly 

unique to Africans.  The practice of Christianity and the rules of the mission in West 

Africa began to diverge in the 1870s, because the ransomed children asserted control in 

the realm of daily Christian practice.  Fundamentally, the NGM experienced a broadening 

gulf between Christianity as a prescriptive education based on Pietist teachings dating to 

the late seventeenth century and descriptive worship based on contemporary practice in 

West Africa. 

Prior to the 1880s, slavery and missionary institutions were intimately linked.  

The NGM approached slavery differently than the Basel Mission.  The latter mission 

society housed runaways and banned slaveholding within their congregation in 1863.  

The NGM kept many children in a slave relationship in which they delegated the violence 
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of enslavement to West Africans.  With the establishment of German Togoland in 1884, 

the NGM benefitted from the colonial state’s patronage and protection, ignoring potential 

opportunities to criticize the colonial government’s denial of the slave trade’s existence.  

They recused themselves from condemning the state’s ignorance of slaving, slave 

markets in the capital of Togoland, and interior slave cities such as Salaga.  The purchase 

of approximately 150 children was largely forgotten in the NGM’s literature during 

formal colonial rule.  After the colonial state invited the NGM to evangelize in the 

German protectorate, the mission effectively ignored their past as a slaveholder and then 

later, condemned the Ewe and other West African societies for practicing slavery.  When 

slavery became a national issue in the 1890s and early 1900s, based upon the agitation of 

German linguist Gottlob Adolf Krause and concern over the exploitation of German East 

African plantation labor, the NGM did not enter decisively into this debate.  To have 

inserted itself into the contentious, divisive environment would have threatened its 

privileged position within the Togoland government.   
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Chapter 3: The Suffering Servants and the Heathen’s Heart: The Ideology of the North 

German Mission in West Africa 

 

As slaveholding became unpalatable to the North German Mission, it relinquished 

direct ownership over human beings and attempted to persuade local communities of 

Christianity’s veracity and efficacy.  The NGM wanted to maintain the same social 

coercion that it used with the ransomed children and apply it to a non slave-based 

organizational structure.  The enslaved children who became catechists, such as Rudolf 

Mallet, hoped to continue the NGM’s emphasis on obedience for its non-purchased 

students.  These students adhered to the same social expectations as their peers who were 

bought.  When obedience and troubles relating to the mission stations and schools 

emerged, the mission struggled to adapt.  However, if the mission instilled the fear of 

Christ and ‘awakened’ a person’s consciousness concerning their soul, the mission 

believed it could make the convert obedient.  By doing so, the NGM considered that it 

controlled the Christian’s spiritual heart by expelling perceived sinful tendencies, such as 

idol worship, polygyny, and drinking.  Accompanying an individual’s conversion, the 

mission claimed that the Christian God would protect the baptismal candidate against 

Ewe spirits.  The mission station would shelter converts from local pressure to renounce 

their new faith.  The NGM attempted to create Christian villages, which it called “lights 

in the darkness.” 197  These villages would foster and protect the spiritual development of 

the congregation.  

North German rhetoric and action, both by Europeans and West Africans, suggest 

that there was a concerted effort to control the bodies of potential converts, which were 

seen as the physical receptacles of the soul, influenced by the Holy Spirit.  To control the 

                                                 
197 Daniel Yorck, Die Außenstation We: ein Licht in der Finsternis des Evhelandes, 2 ed. (Diesdorf: 

Buchdruckerei der Schreiberhau-Diesdorfer Rettungsanstalten, 1895). 
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vessel, the NGM attempted to undermine Ewe arguments that Ewe Christians risked their 

lives and those of their families by angering local spirits [trowo].  Both groups 

recognized that there was a physical relationship between the spirit and body in which the 

spirit might nourish or poison the person.  To control the body and spirit, the NGM 

implemented the Parish Code [Gemeindeordnung]. 

 Whereas the need for slavery diminished, the necessity of instilling values from 

the NGM’s Pietist heritage increased in importance to ensure commitment among its 

believers and students.  While used in missionary schools, physical coercion was not a 

viable method to convert villages.  Catechists taught the triumvirate of truth, obedience, 

and industriousness and condemned their foils: falsehood, stubbornness, and idleness, 

which were considered symptomatic of non-Christian behavior.198  The missionaries 

interpreted the latter values as lacking commitment to Christianity that should be 

corrected through education.  Parents and school teachers were to wake [wachen] and 

sow [einpflanzen] Christ’s spirit in converts, creating a universal Christian laity in West 

Africa.199  The mission educated Ewe to spread Christianity to their family, relatives, and 

friends.  While catechists were cultural intermediaries, they strengthened a bifurcated 

notion of Christian and Ewe traditions.  The NGM preachers viewed religious conversion 

through promise and failure.  The former notion concerned baptism and the potential to 

grow the seed of Christianity in an individual’s heart.  The latter notion represented the 

common occurrence of an Ewe Christian who worshipped local spirits and practiced 

polygyny.  

                                                 
198 Gemeindeordnung, 1909, Article 146 and 148 , StAB FB3760, 43/3. 
199 Gemeindeordnung, 1909, Article 146, StAB FB3760, 43/3. 
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The mission provided social acceptance, sustenance for the body, and religious 

affirmation.  Consequently, converts could undergo social ostracism from their 

communities, fearing reprisals by local spirits as converts removed themselves from their 

communities and kinship networks.  To ameliorate the individual’s concern of physical 

harm, the mission provided an autonomous, social, and religious community.  Converts 

could find potential Christians for marriages or a place to support conversion of their 

existing spouse.  The NGM attempted to produce a homogeneous community of 

believers.  The mission was a space to protect converts wavering in their Christian 

convictions.  Nevertheless, the close proximity to Ewe villages resulted in social and 

religious tensions. 

In the previous chapter, the analysis focused on the creation and function of the 

mission based on child slavery.  The present chapter discusses the values embedded in 

missionary actions vis a vis theology and individual motivations.  What follows is a 

reconstruction of the mission stations’ intellectual milieu from ‘top down’ and ‘bottom 

up’ perspectives.  The former perspective is analyzed through the Parish Code that the 

mission established, the values that underlay it, and the broader discourse of how the 

NGM represented their missionary society in publications.  The latter perspective relies 

on examining school reports, children’s essays, and the monthly reports penned by 

missionaries and catechists.  Chronologically, the evidence spans from the North German 

Mission’s intellectual heritage during the Pietist awakening in early modern Europe to the 

colonial period prior to the First World War.  The analysis will briefly explain key 

themes used by early modern Pietists, such as Philipp Jakob Spener and August Hermann 

Francke, who formed the basis of thought and organization structure for the NGM’s 
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mission schools in West Africa.200  The North German Mission was a continuation of 

Pietism and their teachings should be understood in context with early modern religious 

reformers.  

 

Suffering Piety and the Gemeindeordnung 

 

By the 1870s, the North German Mission educated and controlled a core of lay 

African preachers to facilitate the administration of mission schools and evangelizing in 

local communities.  Despite using Ewe catechists, the mission still struggled for believers 

and to maintain Christian behavior.  For example, some Ewe would convert and maintain 

their marriage to more than one wife, ignoring mission demands to renounce additional 

spouses.  In response to further pressure by the NGM, the husbands would stop attending 

sermons, renounce Christianity, and continue practicing polygyny.  Speaking to the 

limited ability of missionaries to influence Ewe behavior, Basel missionary Johannes 

Zimmermann wrote a poem titled Isaiah 53, which cited the Bible passage known as the 

“Suffering Servant.”  The passage connects missionary suffering to pious behavior.201  He 

wrote the poem in 1863 during Advent to maintain the memory of the “new and old 

graves” of missionaries who died in West Africa.202  Despite the mission’s failure to 

mitigate the relatively common occurrence of excommunication, the missionaries’ 

missteps reinforced their notions of piousness.    

                                                 
200 Mary Fulbrook, Piety and Politics : Religion and the Rise of Absolutism in England, Württemberg, and 
Prussia (Cambridge: Cambridge University Press, 1983); Richard Gawthrop, Pietism and the Making of 
Eighteenth-Century Prussia. Cambridge: Cambridge University Press, 1993); Carl Hinrichs, Preussentum 
und Pietismus: Der Pietismus in Brandenburg-Preussen als religiös-soziale Reformbewegung (Göttingen: 

Vandenhoeck u. Ruprecht, 1971); and Douglas Shantz, An Introduction to German Pietism: Protestant 
Renewal at the Dawn of Modern Europe (Baltimore: The Johns Hopkins University Press, 2013). 
201 Johannes Zimmermann, “Jesais 53,” n.d., StAB FB3701, 7/4.  Jesais is a German spelling variant of 

Jesaja, or Isaiah. 
202 Johannes Zimmermann, “Jesais 53,” n.d., StAB FB3701, 7/4.   
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Jesais 53203 

 

Blutbeflekte Sklavenküste!                           Bloodstained Slave Coast! 

Wann blüht aus deiner dürren Wüste            When does the precious Blackamoor seed  

Die teure “Mohrensaat” empor?            Bloom from your arid desert? 

Wenn Tyrannen dich befleken,            If tyrants stain you, 

Die Opfer ihre Hälse reden [?]            Speak of their victims’ throats [?]  

Dem Messer an Abomes Tor,             At the blade of Abome’s Gate,  

Denn Deine Sklavenschaar              Because of your flock of slaves  

Du opferst Jahr für Jahr             You suffer the ruin 

Dem Verderben.              Year in and year out. 

Ists nicht genug?              Is that not enough? 

Wenn Lug und Trug              Over the millennia, the lies and deceit have  

Schon seit Jahrtausenden dich schlug.          overwhelmed you. 

 

 

 In the poem, Zimmermann introduced common European tropes of Africa, such 

as blackness, slavery, and barbarity.  Nevertheless, the framing of the material in a later 

stanza was predicated upon religious and romantic imagery: questions of salvation, 

embers smoldering, blood stains, and, the Pietist rhetoric of sowing and blooming 

seeds.204  West Africa is portrayed as hot, infertile, and inhospitable to Europeans, 

confirming existing popular conceptions of Africa in the nineteenth century.  The dark 

imagery that was often used in depicting Africa contrasted with Zimmermann’s 

characterization that the Slave Coast was not only bright but burning like embers under 

the sun—the opposite of Africa’s darkness.  For example, the Christian missions wanted 

to prevent the perceived heathen seed from propagating the next generation of non-

Christians.  As the mission’s infrastructure strengthened, baptized West Africans would 

spread Christianity for the next generation.  The converts and children raised as 

Christians were lights illuminating the religious landscape.   

                                                 
203 Johannes Zimmermann, “Jesais 53,” n.d., StAB FB3701, 7/4.  The translation above is an excerpt from 

the larger poem. 
204 Johannes Zimmermann, “Jesais 53,” n.d., StAB FB3701, 7/4. 
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 The poem functioned to geographically locate and depict the verses of Isaiah 53 

in the Bible, titled “The Suffering and Glory of the Servant.”  The passage reflects the 

sacrifices, miseries, and hardships the missionaries sustained while in West Africa: “He 

was despised and rejected by men, a man of sorrows, and familiar with suffering.  Like 

one from whom men hide their faces he was despised, and we esteemed him not…We all, 

like sheep, have gone astray, each of us has turned to his own way; and the LORD has 

laid on him the iniquity of us all.”205   The passage confirmed to missionaries that West 

Africans had moved away from God and valorized missionary suffering.   

The misery of both Europeans and West Africans signified the religiosity and the 

clarion call for the NGM to continue its evangelical work.  Isaiah 53:10-11 confirms the 

harsh environment as enriching to the soul in which harsh teaching should be 

implemented in their schools and mission stations: “Yet, it was the LORD’S will to crush 

him and cause him to suffer, and though the LORD makes his life a guilt offering, he will 

see his offspring and prolong his days, and the will of the LORD will prosper in his hand.  

After the suffering of his soul, he will see the light of life and be satisfied by his 

knowledge my righteous servant will justify many, and he will bear their iniquities.”  

Following the suffering theme in Isaiah, the missionary poem reiterated contemporary 

European notions about Africa.  However, it should also be viewed as an avenue to 

expound and articulate a religious suffering and a fraternal, Christian struggle that could 

be experienced both by Africans and Europeans.  Missionaries viewed this universal 

suffering as a medium to bridge Christians from separate backgrounds. 

                                                 
205 Isaiah 53: 3-6 as cited in The Holy Bible: The New International Version (Grand Rapids, MI: 

Zondervan, 2001).  Unless otherwise noted, all Bible citations are from the New International Version 

(NIV). 
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Suffering and piety were symptomatic of an individual’s commitment to 

Christianity, not a prescription for administering a mission society.  To supplement 

personal devotion, the NGM established 100 rules for the West African congregation in 

1876.  Mission Inspector F.K. Zahn titled it the Parish Code.  It outlined regulations 

concerning baptism, confirmation, marriage, meal times, child rearing, caring for the 

sick, the station roles of missionaries, and causes for punishment.  While detailed, it was 

surpassed by an additional 100 rules when Brother Däuble revised the document in 1909.  

It clarified ambiguities in the original text and addressed the mission as a multi-colony 

institution. 

 The Parish Code proscribed that West Africans should curtail and end the practice 

of worshipping local spirits.  In its place, West Africans should practice and ‘plant the 

seed’ of the pious, industrious Christianity in Ewe communities.  The Parish Code was 

not a comprehensive theological text.  It was a set of rules to direct individual actions, 

creating a proscriptive structure from the messy enterprise of missionary work.  The 

realization of the proscribed behavior in the Parish Code reflects the NGM’s control, 

gendered notions of marriage, and the intertwined civic and religious life. 

The mission regulated baptism depending on age and familial circumstances.  If 

Ewe adults wanted to be baptized, they were required to enroll in a four-week seminar.  

The children of recently baptized parents who were 6 years old or younger could be 

baptized without the seminar.  Afterwards, the rules stated that all congregants were “to 

diligently keep the unity of the Spirit through the bond of peace.”206 To be confirmed, the 

missionaries instructed the children to learn numerous prayers “by heart” and to 

                                                 
206 Gemeindeordnung, 1876, Article 13, StAB FB3760, 43/2. 
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undertake a 60-70 hour course.207  Afterwards, the mission demanded that the confirmed 

Christians be committed to the congregation by participating in the missionary 

undertaking of bringing Christianity to Eweland.  Missionaries understood each member 

as a flickering light shining forth from the mission station.   

 As that shining light, African congregants were expected to wear clean clothes 

when they arrived for service, and no one should arrive naked.  A lack of clothing 

demonstrated ‘heathenism’ in which “feelings of shamefacedness and chastity should be 

aroused and exhorted in them.”208  Communal shaming and disdain enforced this 

practice, aligning with the missionary values of order and sobriety.  Suggesting that Ewe 

celebrations eschewed the NGM’s attempts for social conformity, the mission wrote that 

loud celebrations and shooting guns were not to be allowed, particularly after baptisms 

and weddings.209   

Certain articles encouraged reflection about Bible passages that were fruitful to 

the missionary endeavor.  Article 67 of the Parish Code states, “Every Christian should 

think about Hebr. 13.10,” which reads “We have an altar from which those who minister 

at the tabernacle have no right to eat.”  Article 80 considered the tension between 

obedience to God or to the state, citing Acts 5.29 and Romans 13.1.  In Acts, the passage 

states, “Peter and the other apostles replied: ‘We must obey God rather than men!’”210  In 

contrast, the passage in Romans reads that “Everyone must submit himself to the 

governing authorities, for there is no authority except that which God has established.  

                                                 
207 Gemeindeordnung, 1876, Article 33, StAB FB3760, 43/2. 
208 Gemeindeordnung, 1876, Article 69, StAB FB3760, 43/2. 
209 Gemeindeordnung, 1876, Article 47, StAB FB3760, 43/2. 
210 In the version of the Gemeindeordnung, article 80 has listed Acts 5:24 rather than 5:29, which the 

former reads “On hearing the report, the captain of the temple guard and the chief priests were puzzled, 

wondering what would come of this,” which makes little sense compared to Acts 5:29, suggesting a typo.     
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The authorities that exist have been established by God.”  When overlaid to the 

contemporary situation in Eweland, the governing authorities were unclear, and, if the 

governing polities were Ewe, the NGM had to demonstrate obeisance towards a non-

Christian entity.  For example, Ho was a location of considerable organized resistance to 

the NGM and the tension over missionary actions and conversions were cause of 

consternation and conflict.  After the Anglo-Asante war, the British had established 

themselves as the governing authority, which simplified the mission’s quandary over 

deference to the state.   

 The NGM dedicated 11 articles (90-100) to reforming erring congregants.  

Compared to the regulations concerning polygyny, which had one article and three 

corollaries, it appeared necessary to outline punishments, ensuring efficient administering 

of the mission society.  In the first instance of trespassing, the subject would receive a 

penitential sermon [Bußpredigt].  After the second instance, the erring congregant would 

be excluded from the mission station’s evening meal.  With the third instance, the person 

would be expelled from the congregation.  To be allowed re-entrance to the congregation, 

the subject would take a test and make a public confession of their sins.   

 The 1909 revisions added 100 rules and clarifications demonstrating the change in 

the missionary situation in which they evangelized under European protection.  

Reflective of the German colonial rhetoric, the writing in the new Parish Code employed 

racial rhetoric that replaced “heathen” with “native.”  The conflict over whether to obey 

the state or God appeared solved.  The 1909 introduction stated, “This order applies only 

to affairs within the community and does not interfere in affairs and orders of the secular 
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government.”211  Despite the de-emphasis on self-criticism, reflection, and questioning 

obedience to the state, the mission still emphasized trust [Vertrauen] with local 

communities.  

Däuble revised the regulations concerning marriage and divorce, specifically 

marriage between Christian and non-Christian.  Marriage was rigorously outlined in both 

sets of rules in 1876 and 1909 in which they primarily addressed how children would be 

raised.  In article 59 of the 1876 rules, marriages between Christians and non-Christians 

could occur, though they were highly discouraged.  Polygyny was not tolerated, because 

it was thought to erode the word of God.  In article 62, any marriages with more than one 

wife should be “dissolved” [aufgelöst].212  Specific incidents most likely encouraged 

adding additional articles to the Parish Code to clarify how the mission should act.  In 

1876, Christians and non-Christians could marry.  The Parish Code allowed both 

religious combinations—‘heathen’ male and Christian female and vice versa.  In the 1909 

text, mixed-religious marriages were forbidden, except for a few situations.213  First, if a 

Christian woman was not available, a male Christian could marry a non-Christian woman 

as long as she did not visibly worship Ewe spirits.  Second, a non-Christian male could 

marry a Christian woman as long as he was not an Ewe priest and the Christian female 

remained committed to the mission.  Nevertheless, leaders of the mission station must 

condone the marriage.  Thirdly, no marriage would be allowed between Protestants and 

Catholics, because the NGM feared the Catholic message would trespass [übertreten] 

against their beliefs.   

                                                 
211 Gemeindeordnung, 1909, Article 1, StAB FB3760, 43/3.  The underlining is original to the text. 
212 Gemeindeordnung, 1876, Article 62, Subset A and B, StAB 7,1025 43/2. 
213 Gemeindeordnung, 1909, Article 120-121, StAB 7,1025 43/3. 
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 The first two exceptions simplified marriage for males marrying non-Christian 

women as opposed to Christian women marrying ‘heathen’ men.214  The NGM shared the 

patrilineal understandings of family in which the control, status, and most importantly, 

religion would be that of the male.  As a result, Christian husbands with non-Christian 

wives would raise their children as Christian.  The NGM considered the suitable age of 

marriage for females and males was 18 and 21, respectively.  What was described in the 

1909 Parish Code was an effective use and understanding of how the mission could 

propagate Christianity.  If mixed marriages were to occur, the NGM demonstrated a 

modicum of flexibility.  In the second case, the mission intoned that the husband must 

only take one Christian wife and that he should remove all external aspects of his spirit 

worship.  The NGM did their utmost to ensure that future children from mixed marriages 

would be raised Christian.   

The Parish Code emphasized obedience from children mirroring similar 

expectations from Ewe parents. 215  Article 148 in the 1909 Parish Code stated that 

children should “accustom themselves early to enjoy learning, exert their strength 

proficiently to capitalize on available time, and demonstrate spiritual and earthly wisdom 

with God’s help.”216  Additionally, parents should sow [einpflanzen] Jesus’ love in their 

children’s hearts and avoid tendencies of “immorality” [Unsittlichkeit], “mendacity” 

[Lügenhaftigkeit], “ignorance” [Zuchtlosigkeit] and of course, nakedness.217  The children 

should attend the NGM mission school, because Catholic schooling was deemed not 

suitable.  Concerning Ewe childhood, missionary and ethnographer Jakop Spieth focused 

                                                 
214 Gemeindeordnung, 1909, Article 120-121, StAB 7,1025 43/3. 
215 Jakob Spieth, Die Eweer: Schilderung von Land und Leutein in Deutsch-Togo (Berlin: Verlag von 

Dietrich Reimer, 1906), 62.  
216 Gemeindeordnung, 1909, Article 148, StAB FB3760, 43/3. 
217 Gemeindeordnung, 1909, Article 146, StAB FB3760, 43/3. 
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on the children’s resistance to parental authority.  In his abbreviated ethnographic text 

Die Eweer, he wrote, “Beneficial is the care in which the children in some tribes are 

educated to work and be frugal.  The lack of obedience in daily life is arguably the 

principal weakness of the Ewe children.  Many are only obedient when there is an 

immediate prospect of benefit.  However, an obedient child is generally popular.”218  The 

Ewe community demonstrated certain common values with the North German Mission, 

but the missionaries perceived that Ewe society struggled to inculcate the shared values 

in the children.  Spieth perceived this cultural overlap as an opportunity to assist in 

evangelizing within local communities.  The ransoming program was one attempt at 

correcting the perceived impotence of local communities to teach the common ideals.  

 The 1876 Parish Code obliquely referenced slavery, addressing the ransomed 

children.  In contrast, the 1909 text forbade slaving by the congregation, reflecting 

Germany’s larger rhetorical shift against the institution.  If the ransomed children chose 

to marry, they had to seek approval from the mission’s general president.219  The need for 

approval was an additional method in how the mission controlled the enslaved children.  

The mission addressed slavery in the Parish Code only in this one article.  Despite 

slavery’s usefulness for the mission’s beginning, bondage was not inscribed in the 

mission’s regulations.  Rather, its absence suggests that the mission disavowed codifying 

or regulating slaveholding.  In the 1909 text, article 199 forbade purchasing or selling 

slaves, which included pawns: “The government has also strictly forbidden it.  Our 

Christians should maintain a distance from anything that has to do with it.”220  The 

mission recognized, albeit belatedly, that it was publically unacceptable to not condemn 

                                                 
218 Jakob Spieth, Die Eweer: Schilderung von Land und Leutein in Deutsch-Togo, 62.  
219 Gemeindeordnung, 1876, Article 50, StAB 7,1025 43/2.  
220 Gemeindeordnung, 1909, Article 199, StAB 7,1025 43/3. 
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slavery.  While citing their stance against bondage in 1909, the North German Mission 

failed to support Krause’s campaign in the 1880s and 1890s to end corruption that 

protected this practice.  The NGM participated in the colonial regime, benefitting from its 

laws and practices, which included protecting the slave trade and mission property. 

 In the 1876 Parish Code, race, or the categorization of native and indigenous 

peoples, was excluded.  The dichotomy in the mission’s regulations framed the NGM’s 

policies between Christian and heathen [Heiden].  In the 1890s, the NGM substituted 

these terms for European and native, which was more closely associated with Negro 

[Neger].  However, West African catechists were defined as lay preachers without the 

additional modifier of native.  The NGM, nevertheless, displayed more overt racial 

language in the revised 1909 Parish Code, using “natives” to discuss the West African 

congregants.  By 1913, racial prejudices and policies against miscegenation hardened in 

the German colonial empire.  Emblematic of the broader racism in the German 

missionary community, Pastor Hans Hasenkamp in the Evangelisches Gemeindeblatt für 

Deutsch Südwest Afrika declared that, “We are convinced based on our experiences that 

the racial difference is so great that intermarriage does not seem desirable under all 

circumstances...”221  While Europeans and Africans may have lived in close proximity to 

each other in Togoland, there was a heightened racial rhetoric that contrasted with earlier 

practices and discourses in the 1870s. 

  

Pietism as Model for the North German Mission 

 

Religious historian Douglas Shantz writes, “The genius of Pietism lay in the 

adjectives it employed: true Christianity; heartfelt, living faith; a living knowledge of 
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God; the inward Christ and the inner word.”222  The North German Mission was formed 

from the merging of Lutheran and Reformed, meaning Pietist, congregations.  They 

debated sectarian differences in the Monatsblatt, attempting to reconcile their beliefs and 

achieve unity within the newly formed mission.223  While the origins of Pietism and its 

theological roots are debated between historians, whether it was a continuity of the 

German Reformation or a movement to contest social and cultural norms in early modern 

Germany, it emerged from the tumult and chaos of the Thirty Years’ War.  Pietism 

achieved state sanction by Prussia in which the religious adherents infused Protestantism 

with an evangelical impetus, pragmatism, and mystical elements.224  Shantz argues that 

Pietism emphasized newness, rebirth, and teaching Christianity in non-traditional 

settings, such as outside the church building.  Pietists strove to ameliorate confessional 

conflict, pursuing ecumenical collaboration and establishing social programs.225  The two 

principal Pietist figures that this chapter draws upon are the theologian Philip Jakob 

Spener and Pietism’s chief figure in its spread within Germany, August Hermann 

Francke. 

The intertwining of Prussian state formation and Pietism strengthened both.  First, 

Pietists supported Hohenzollern control over the landed Prussian nobility, offering social 

services and educational institutions within Prussia.  Additionally, it became a 

requirement in the early eighteenth century for theologians to study at the University of 

Halle, which was the Prussian and Pietist response to the Lutheran-dominated Wittenberg 
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University.226  Pietists benefited from state sponsorship, emerging from their previous 

position of a persecuted religious minority.  They had previously worshiped in 

conventicles—an intimate and unofficial group of lay believers—to establishing doctrine 

and practice for the Prussian state.  Concerning the divisions between Pietists and 

Orthodox Lutherans, Mary Fulbrook writes, “There were many strands to the 

controversies.  At a theological level, Pietists accused orthodoxy of withholding the real 

means of salvation through internal understanding and genuinely experienced conversion 

leading to a new and fully Christian life.  Orthodoxy accused Pietists of dissolving 

correct doctrine, which alone was the true means of salvation, of devaluing God's word 

by arguing that its efficacy was dependent on the state of grace of the preacher 

proclaiming it.”227  Fulbrook suggests there were other differences between the two 

religious groups.  First, the reformers taught Biblicism rather than Luther's writings.  

Additionally, they brought the vernacular Bible to the laity outside urban areas.  Second, 

they emphasized introspection by following the maxim: “Feeling is everything” [Gefühl 

ist alles].  Third, Pietists practiced a stringent asceticism.228 

Despite Pietism’s emphasis on personal growth and mysticism, Spener wrote how 

reformers should practice their faith and consider Christianity’s influence on the self.  In 

his text Der Neue Mensch, or The New Man, Spener expounded the notion of rebirth 

[Wiedergeburt], a new beginning in a person’s Christian faith.  Spener encouraged his 

followers to have emotional religious experiences and cultivate a mystical notion of 

Christianity and Christ that represented the person’s reinvigorated faith.229  The spirit of 
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Christ was central to the “new person” in which the spirit was placed in the body as a 

metaphorical seed.   

The seed of God’s love would be expressed at the mission station and inform the 

NGM’s missionary zeal.  However, this value was scaffolded by hierarchy and 

obedience.  Concerning love, Spener argued it should be embodied and spread between 

believers and nonbelievers, Gottlosen and Bösen.  Spener wrote, “We should also be 

perfect.  Therefore, we should love our enemies; bless those that curse us; do good to 

those who hate us; pray for those who insult and persecute us.  Hence it is certain: where 

people cannot find merciful love towards their enemies—in addition to the anger and zeal 

towards their sin—there cannot also be the true love of God.”230  By loving one’s 

enemies, those who detested and loathed believers, it was the best expression of God’s 

love.  To shun this behavior was tantamount to rejecting or not fully accepting their faith.  

Logically, the NGM wanted to engage and evangelize, rejecting notions that different 

cultures or ethnicities were inimical to Christianity.   

Spreading Christianity, regardless of other people’s creeds, did not equate to 

leveling social hierarchies.  Individuals who underwent a rebirth could be children or 

simply be considered “childlike.”231  Spener reinforced patriarchal structures, because he 

often characterized Christian relationships in terms of a son and father or a servant 

[Knecht] and lord [Herr].  Both associations were to be “feared” and “honored” [fürchten 

and ehren].232  The relationship between Knecht and Herr mirrored similar circumstances 
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for ransomed children, where they were largely bonded to their immediate surroundings 

without recourse to other social networks.  Additionally, missionaries and colonists often 

considered Africans as “children,” who were perceived as simple-minded.  The word for 

African slaveholder, depending on circumstances, could also be Herr in which the NGM 

appropriated Spener’s message for their African mission. 

            There was a potential for religious discord due to the prominence of personal 

piety and autonomy in Pietism; therefore, Spener emphasized obedience to the state and 

obedience to the Spirit.  He delineated differences between lawful and Pietist obedience.  

He asserted that while they often overlap, they derived from distinct origins.  State 

obedience relied on laws, and the “Protestant obedience derives from the faith and from 

the power of the Spirit.”233  A person was forced to obey temporal law under threat of 

punishment.  In contrast, spiritual obedience was “voluntarily and without coercion.”234  

Spener wrote, “The legal obedience is burdensome. It does not come from the heart, but it 

is enforced externally.  It causes people vexation.”235  The dual origins of obedience 

partially explain the mission’s tension between state governments and the congregation’s 

development.  At times, the mission cooperated with the German colonial state 

concerning teaching German; whereas in other instances, the mission resisted and 

contested colonial developments, such as certain exploitative land policies.  The 

missionaries navigated the space between allegiance to the colonial regime and their 

interests in preserving the cultivation of the Ewe Church.  

The religious reforms proposed by Spener required introspection but also required 

tangible action.  Lippenwerk, or merely reciting words, was symptomatic of lacking faith.  
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Spener wrote, “The new type of man and prayer is prevented also by the imagination.  

Praying would be praying if only the words would be spoken!  Although we have not 

understood or thought about the words, they still understand God.  But, we must consider 

that God wants no other prayer than one from the heart—not just spoken. 

[Lippenwerk]”236  Consequently, the emphasis on belief and action resulted in the idea of 

a “universal laity.”  The laity would establish a “priesthood of all believers,” which 

worked for a moral, tangible, and positive outcome in the present life, differentiating 

themselves from the followers of Luther and Calvin.237  To achieve this result, August 

Hermann Francke reified Spener’s work in Prussia. 

Francke, who was raised in Gotha where his father advised Duke Ernst the Pious, 

studied at the University Erfurt and Leipzig.   Early in Francke’s education, he was 

influenced by Catholic thought, specifically the Spaniard Miguel de Molinos who 

represented a strand of mysticism and Quietism in the seventeenth century.  Francke 

translated two texts by him: “The Spiritual Guide” [Geistlicher Wegweiser] and “From 

the Daily Association” [Von der täglichen Vereinigung].238  Francke sought an 

ideological rapprochement with various Christian denominations.  Religious historian 

Richard Gawthrop argues that Francke materialized the message of social activism of 

Spener’s Pia Desideria, which argued for a living faith.239  Francke specified how to 

pursue a living faith through emphasizing the importance of pragmatism and work in 

addition to exercising strict self control.240  He established orphanages in Halle and 
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schools with Hohenzollern support.  Receiving state sanction, Francke answered to the 

Hohenzollerns and not directly to local elites and church authorities.241  Francke 

organized schools for orphans in which the institution implemented a strict regimen of 

memorizing catechisms, breaking wills, and reforming children.   

Following Spener’s model of obedience between lord and servant or father and 

son, Francke himself educated orphans and removed them from perceived poor 

company.  Obedience was mediated through the practice of threat [Bedrohung] and 

promise [Verheißsung].242  Francke articulated that when children have good role models, 

they would be less likely to sin.243  Teachers should demonstrate pious behavior to 

correct youths when they err.  Francke outlined how to properly punish and reform 

students.  He contended that the school teacher should not punish out of malice; rather, 

punishment should be derived from the teacher’s wisdom.  For example, one should read 

a Bible verse to reform the child’s sinful practice, and if they do not improve, use 

corporal punishment.244  A consequence of these practices would be, as Francke desired, 

pious behavior and an authentic love of God. 

The role model concept was in tension with Francke’s other pedagogical idea in 

which a person should allow children to follow their own spiritual development.  Pietists 

employed figurative language of planting the seed of Christ within the children.  Francke 

wrote, “The catechesis or the short and clear introduction to the principal point of 

Christian doctrine, when undertaken correctly, is not an insignificant method for planting 
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the seed of true godliness.”245  By “planting the seed,” Francke considered that fathers 

and teachers would guide the students’ spiritual development and not smother them.246  

One should let children develop their own love for God.  Francke wrote, “The love of the 

truth is implanted in the children...” 247  The emphasis on personal development would 

strengthen the person’s actions and ability to cultivate the truth, obedience, and 

industriousness.248 

The political alliance between Pietists and the Hohenzollerns, specifically under 

the reign of Frederick William I, created a cultural revolution.  Gawthrop argues, “For 

this great cultural reorientation of Prussian society was not only instrumental in a sudden 

upsurge of state power but must also have had profound, long-term effects, as yet 

unstudied, on such basic cultural factors as the Prussian people's work habits, child-

reading practices, sex roles, schooling environments, and sense of identity.”249  Historians 

should add reformed missionaries in Africa as part of these “long-term effects.”  There 

was a vital link between Pietism’s beginnings and the NGM missionaries in terms of 

institutions, state support, and educational practices and ideas.    

The dichotomy between threat [Bedrohung] and promise [Verheißung] was 

fundamental to the mission structure in the 1850s and 1860s.  Promise appeared to be a 

positive attribute.  If an individual could not contribute to the mission, the missionaries 

marginalized the person.  For example, the purchased child who suffered from epilepsy 

was relegated to the kitchen with the younger girls.  Promise was rewarded by elevating 

children to the advanced seminar courses and teaching classes.  The mission’s threats 
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were often materialized through excommunication or, in some cases, flogging.  This 

would be used if one was accused of sinful behavior, which typically involved alcohol, 

spirit worship, polygyny, or not maintaining theological orthodoxy.  Social reprimands 

could also be used: segregation, social shaming, or forcing catechists to return to seminar 

if they were deemed spiritually weak.   

The NGM referred to Pietist reformers and missionary endeavors dating from the 

early modern period.  In the mission’s published literature, articles often discussed 

theological debates within the community of Protestant believers, whether orthodox or 

reformed.  The Monatsblatt der Norddeutschen Missionsgesellschaft was a publication 

intended to promote theological discussions, relay news from the mission stations across 

the globe, and promote future evangelical endeavors.  In other words, it was a periodical 

that encompassed the evangelical community.  Debates concerning the direction and 

history of evangelical efforts were interspersed with a panoply of reading material, such 

as articles written by Basel missionaries or letters from previous West African students 

who were leading their own efforts to proselytize.  Mimicking the same language and 

style of Francke and Spener, authors in the NGM claimed to plant the seed of Christ, 

using the language of growing grain.250  They considered that the seed would develop 

into a large tree, denoting the “free spiritual development in the heart of the people.”251  

The mission school attempted to do the same thing—develop their congregation based on 

children.   

The North German missionaries framed their proselytizing as a continuation of 

Christopher Columbus’s voyages.  Aware of Columbus’s state support, an author wrote 
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in the Monatsblatt that Columbus said, “I want to find new subjects for my lord and king, 

Jesus Christ,” which would increase prestige for Queen Isabella in Spain.252  The article 

emphasized Columbus’s Christian beliefs, arguing that travelling to the Americas was not 

primarily for “gold or honor.”253  By discussing Columbus’s Spanish support, the NGM 

attempted to place their undertaking, while not claiming the same significance, in a 

similar context.  The Prussian state and whoever donated to underwrite the mission in 

West Africa supported the NGM.254  The mission explicitly connected their project to 

Catholicism and early modern missionaries.  The same article referenced Xavier and his 

missionary work in India, China, and Japan.255  The NGM and other missionary societies 

reflected the rapprochement between confessions in the Treaty of Westphalia.  Whereas 

theological points were debated between Protestants and Catholic missionaries, the 

religious lineage was discussed as a commonality.  The Protestant missions did not 

emphasize disjuncture, because the connection to Jesuits and Columbus placed them in 

the established tradition of evangelism and exploration.  Additionally, Pietists did not 

condemn Christianity’s historical development.  If Protestants disavowed their Catholic 

past, it delegitimized the religion itself and undercut earlier Catholic missionary 

movements they emulated and were building on.  Continuing into the eighteenth century, 

the article’s author articulated the development of the NGM as a state-supported and 

Pietist movement.  The Danish king, Fredrick IV, financially supported Francke.  

Consequently, Francke’s missionary society sent people to the East Indies.256  With the 
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rise of reformed Protestantism, it marked the beginning of the religion’s missionary 

activities that moved beyond urban communities and European states.   

Articles in the Monatsblatt attempted to drape the missionaries in the same fabric 

worn by the early modern Moravian reformer and missionary Nikolaus Zinzendorf.   In 

the May 1900 edition of the NGM Monatsblatt, two articles titled “Zinzendorf and the 

Heathen Mission” and “From our Labor” connected the relationship between early 

modern Pietism and nineteenth-century African missionary work.257  Both articles, which 

were juxtaposed in the publication, addressed the topic of mission work and its legacy.  

The article on the Moravian Zinzendorf posed the question, “Where lies Zinzendorf’s 

peculiar effectiveness in the field of missionary work?”  A Bremen pastor named Götz 

argued that part of the answer could be distilled into three points.258  First, Zinzendorf 

combined both household and the courtyard [Haus and Hof].  Similar to Francke’s 

orphanage and mission school, Zinzendorf had founded the Institute for Missionary 

Education coupled with his Christian congregation as a potential pool of applicants.  

“Haus und Hof” coupled familial life with civic life.  Second, Zinzendorf emphasized a 

broader understanding of Christianity, which did not rely on a specific person’s 

interpretation.  The article cited Zinzendorf arguing that “[b]ased on either Luther or 

Zinzendorf, one should spare all the heathens with names.”259  Götz then agreed with the 

Moravian that each “colored” race should establish its own national church.  Third, the 

NGM connected itself to Pietism’s intangible faith.  The author highlighted that 

Zinzendorf used inspiring and swinging [schwungsvoll] songs to accompany his 

evangelism.  The pastor wrote, “Let this retrospect contribute to the missionary work of 
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the gifted Earl, to also advance in the circles of the North German Mission the esteem 

and admiration of the man, who by his intellectual vision and by the prowess of his faith, 

which towered over many of his contemporaries...”260  Whereas the Monatsblatt article 

ended the lengthy historical discussion of previous reformers and missionary work, the 

reader could now turn to the contemporary efforts to Christianize differing peoples.   

Missionaries in West Africa reported on school progress, the success of their 

preaching, and the mission’s acceptance by the laity.  Missionary Bürgi announced that 

the school children had improved the paths around the station in Amedschovhe.  Brother 

Diehl proclaimed that he preached to 118 captive listeners in Awedome.  Later, he 

reported increased attendance to their sermons: “Wutu 80, in Dzama 125 and in Nyanya 

345 listeners.”261  Diehl recounted the exotic, yet friendly, individuals he encountered.  

The King of Gudene warmly received Diehl, receiving schnapps and yams.  The article 

listed the movements and apparent successes the missionaries achieved.  The Monatsblatt 

was a scrapbook of reports and writings, edited together to form a picture of the mission’s 

endeavors.  The important narrative in the newspapers was that the NGM succeeded in 

developing the evangelical endeavors of Columbus, the Jesuits, and Zinzendorf.  

The question remains, however, how did Pietism inform the practice of 

Christianity and interactions between the NGM and Ewe communities?  Pietist ideas 

were written into the mission’s Parish Code and reflected the mission education.  

Adolescents at the NGM mission stations questioned each other’s living faith.  Emanuel 

Buama, a student in Peki, answered an essay question that posited, “Do you think the 

greatest part of our Christian [sic] understand the real meaning of Christian life?”  Buama 
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replied, “No.  For some of the Christians think that Christianity is a place for hiding the 

things of the world, or a comfortable place on the earth.”262  Buama stated that many Ewe 

converted to Christianity to receive immediate, earthly benefits, because they thought that 

they could improve their chances of surviving pregnancy, receive a better burial service 

that involved a ceremony of singing and bell ringing, and secure a place within heaven.  

After becoming a congregant, Buama wrote that many Ewe eschewed a Christian life for 

spirit worship.  He concluded that these people failed to understand that “the eye above 

can see in very dark places or far distances.”263  Other students struggled with questions 

on how to differentiate between the soul and the spirit, engaging Christian theology in a 

more complex manner than Buama.   

Nehemia Tkude, an NGM student in Anfaega, wrote that differentiating the spirit 

and soul was difficult, because the soul was embedded within the body and the spirit 

encouraged and acted on the soul to do God’s work.  The soul, according to Tkude, was 

dissolved within the body, specifically the blood of each person, where it could manifest 

itself in a painful manner.  Tkude wrote, “…and whenever a man breaks any of God’s 

commands, the soul fears and trembles, knowing not what to do till the man perceives the 

condition of the soul, and asks pardon before he gets steady again.  Until the time he is 

not yet forgiven, the soul as well as the man is in a very miserable and uncomfortable 

state.”264  The spirit was the breath of God, but “it cannot move, act, walk, or do 

anything.  Therefore the spirit makes man to do all such things.”265  The spirit was the 
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catalyst for action and the conscience played upon the soul.  Tkude expressed that the 

soul, which was embedded within the body, could cause pain or affect a person’s life, 

mirroring Ewe spirit worship.   

The Ewe religion consisted of three aspects: gods, magic, and ancestral 

worship.266  There were gods beyond the earth, which were outside everyday interactions, 

such as the gods of lightning and thunder, Sogble and Sodza.  Also, there were spirits 

called trowo [tro, singular] that interacted with people and influenced everyday events.267  

Many Ewe believed that traditional priests employed magic, created amulets, or called on 

spirits to intervene in people’s lives, which caused fear in local communities.  The priests 

created Greegrees from a mixture of materials, such as pepper, feathers, and various furs, 

that were ingested.  The person who consumed the Greegree was understood to have an 

“invisible power,” which could mysteriously kill a person.268  Similar to the Christian 

conception of the soul, the power lived within the person and was planted there from an 

external source.  The fear of spirits and the punishment upon families and communities if 

a person converted was a significant factor that hindered the NGM’s expansion.  

According to one NGM student, the origin of the trowo could be traced to the Tower of 

Babel and the dispersal of people across the globe.  In his account, civilizations initially 

worshiped heavenly bodies but soon changed their objects of adulation to natural 

formations, which included rivers, mountains, or animals.  The worship of animals would 

devolve into African “fetishism” with its emphasis on smaller spirits such as trowo, 
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demons, and Greegrees.269  The student felt that Ewe communities were beholden to 

trowo.  For example, a blacksmith wanted to convert to Christianity, but he claimed he 

would die if he renounced spirit worship.270  Women who had previous stillborn children 

would visit Ewe priests who would state that the spirit would look over future 

pregnancies.  After a successful birth, the belief was that the child would remain 

subservient to the spirit.  The child would be designated “Donku or Hlu,” which 

according to Asre, signified a slave.271   

The fear of being punished, either by the trowo or community reprisal, hindered 

conversion.  Ferdinand Ansre, an NGM student, wrote that many wanted to convert, but 

he noted “…they are worshipping their gods under fear.  Although they can dicern [sic] 

the good religion from the bad or false ones. [sic] And this is simply to make a room and 

provisions to the verification of Rom. 1.19-21.”272  The verse states that all people know 

God and that only through foolishness are their hearts “darkened.”   

 The catechists assumed that local Ewe who wanted admittance into the mission 

had erred and were foolhardy.  To be accepted, the catechists subjected Ewe to an 

extensive vetting process that mapped the person’s behaviors, skills, vices, and family 

through questions, praises, and required admonishments, strengthening the prospective 

convert’s nascent convictions.  One explanation for the thorough questioning process was 

to ensure that possible converts were being truthful in their desire to enter the mission’s 

congregation.  For example, in the “family matters” section, a catechist should ask, 
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“From which town do you belong?  How old are you?  What are your father and mother’s 

names?  Have you a wife?  Or not yet – One wife or more than one?  How many children 

have you – one or many?...Is your wife a lawful one (which means putting her to a room 

according to native custom) or is she a concubine?”273  Presupposing sinful behavior, the 

document included questions ranging from an individual’s “favorite” sin to favored idol.  

Vocational questions were phrased to outline how the convert could contribute to the 

mission, such as sewing, baking, grinding corn, or farming crops.  Furthermore, the 

mission framed queries to ascertain an individual’s expectations as a Christian and what 

one desired as a convert.  After the exhaustive round of questions, the document 

recommended that the prospective person should “be spoken to very sharply about the 

different sins…”274  Moreover, when the mission accepted the convert, there were often 

lingering notions about them being fully committed believer.  The number of questions 

suggests that to be baptized in the NGM, an individual underwent a personal, spiritual, 

familial, and vocational interview that seemingly anticipates modern background checks 

rather than religious indoctrination. 

As the North German Mission expanded, catechists considered how to develop 

the mission, maintain its integrity, and support the congregation financially.  Catechist 

David Bensa in Keta remarked that if his congregants wanted the church to be 

independent, it would have to adopt certain measures.  The church would have to remain 

pious, which would be aided by maintaining a large, experienced, and knowledgeable 

group of Christians in “Godly things.”275  Bensa noted the temporal, pragmatic policies a 

church would have to undertake to maintain its viability: cultivate a wealthy congregation 
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to support Church endeavors, distribute tasks to its members, and develop a membership 

who could employ an array of skills.276   

The catechists’ understanding of non-Christian behavior aided how preachers 

persuaded and proselytized individuals and communities.  While prescriptive literature 

from German missionaries informed how they conceived of Christianity, the prescriptive 

literature from West African catechists in the NGM sheds light on West African 

contemporary practices of Christianity.  Confusingly, what was taught at the mission 

stations appears to be quite diverse, because children’s essays often spoke about non-

Christian practices as compatible or having informed their understanding of Christianity.  

Unfortunately, the school teachers or missionaries did not comment on the essays to 

correct or underscore problems in their theological discussions that conflicted with the 

Parish Code.  Similarly, tension between thought and action was displayed when school 

inspectors accused teachers that they were lazy or not teaching correctly.    

 Whereas there were attempts at creating an international ecumenicalism, the 

practice of evangelism and winning converts in Eweland suggests a difference in practice 

and theological rigor between each missionary society.  In 1909, a West African teacher 

named Baru Quist bemoaned that Catholics were corrupting Christianity and the colonial 

population.  Quist wrote that Catholics did not thoroughly scrutinize possible 

congregation members, which encouraged an increased, albeit not fully committed, 

membership.  Quist accused Catholics of worshipping idols such as the Virgin Mary and 

icons, presumably of saints.  Catholic missionaries allowed many behaviors that the 

NGM did not.  Quist wrote, “The way and manner the fathers got & still getting these 

peoples, is this, that before to be baptized, the father tells them, that they can do 
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everything as former: they can play drums, dance, do all sort of things which they use to 

do in heathenism.  As the order is, they are keeping according to it, they can make funeral 

customs, fire guns play drums & other things, during these times…[sic]”277  Quist 

understood their relationship to Catholic missionaries as antagonistic.  The missionary 

societies represented two different methods of evangelizing.  In his view, the NGM was 

the first missionary society to arrive in the region bringing Christianity.  Catholics were 

proselytizing, he claimed, in the name, but not in the manner, of Christ.  Nevertheless, the 

teacher rationalized that the North German Mission produced Christians who were well-

educated, true in their convictions, and immune to Catholic “flattery.”278  He expressed 

that the NGM emphasized quality of practice over number of believers.  In his depiction, 

the NGM congregants were authentic in their beliefs and actions, because they no longer 

displayed ‘heathen’ tendencies.  

The catechists also contended with traditional practices and societal pressure that 

contributed to people resisting conversion.  Catechists worried about suicide, polygyny, 

societal expectations to renounce Christianity, and people’s fear of trowo.  The preachers 

often wrote to the mission’s leadership in Germany listing the developments at each 

mission station, the deaths or calamities that had befallen the congregation, and then at 

the end of the letter, spoke to a positive development, generally a new cohort of 

baptismal candidates.  These candidates would then be referred to in the next letter in 

which a few would renounce their faith.   
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Nevertheless, catechists attempted to follow the rules and guidelines established 

in the Parish Code concerning polygyny and excommunication.  What the German 

missionaries did not anticipate was the caution Ewe men displayed to readily renounce 

their additional wives.  While accepting Christianity, husbands hesitated to abandon 

additional wives if they were not cared for, especially if they were pregnant or had 

children.  The Christian social setting and support provided by the mission would neither 

accommodate nor support the released spouses.  However, catechists recognized how to 

engage local communities and use Christianity as an ideology to protect people from 

local spirits.  The West Africans preachers’ knowledge concerning how individuals 

engaged with Ewe priests, their communities, and family was superior to their German 

counterparts.   

 German missionaries engaged in debates and sermonized in towns concerning the 

perceived false faiths the local communities followed.  There was an earthquake on 10 

July 1872, which according to reports in the Monatsblatt, reverberated like a noisy train 

traversing a bridge.279  Each mission station responded differently in characterizing the 

cause of the earthquake.  In Waya, Brother Illg explained that the cause was the “curse of 

sin” [Fluch der Sünde].  There was no documented debate among the congregation 

concerning why the earthquake occurred, suggesting little resistance to the mission’s 

explanation.   In Ho, Christian and Ewe priests debated in front of the townspeople.  The 

NGM threatened the community that the earthquake was God's warning.  They had 

preached to them for two and a half years and that God had created all; the earthquake 

was intended to wake them to the possibility of a new life.  The Ewe priests warned that 

                                                 
279 Monatsblatt, 1862, October, 617-620. 



 

 

108

the whites’ presence angered the spirits, who had caused the earthquake.280  In the town 

of Benoe, approximately a half hour from Ho, the elder decreed that no one would be 

allowed to work the plantations on Sunday.  In this instance, the day of rest encouraged 

more listeners to attend mission sermons.  Consequently, the town presented the 

missionaries with more children to educate.281 

The NGM engaged in religious discussions with Ewe, but the mission’s catechists 

condemned spirit worship and polygyny.  The lay preachers accused Ewe priests of using 

physical violence.  The Ewe priests cited spirits capable of torturing and killing people to 

hinder possible converts to Christianity.  The North German Mission used this conception 

to demonstrate the perceived power of God, his love, and protection against the vengeful 

trowo.  In 1877, a non-Christian woman, who was reportedly under the influence of the 

spirit Gligbado, suffered the loss of all her ten children and only sibling.  She came to the 

mission station in Ho where she wanted to convert.  The woman stated that Gligbado had 

not protected her family and her fortune had not improved.  The town implored her to 

return and not be baptized, fearing that the spirit would kill her as well.  Catechist 

Rudolph Mallet wrote, “For that sake we have often to encourage her, how God is greater 

and stronger than the fetishes.  But in these few days, though she already commenced 

learning, we fear not to be brought back by her relations, because of her slowness in 

mind. [sic]”282  Societal pressure, it appeared, made her reconsider her religious 

convictions, but Mallet blamed her initial indecision on her poor state of mind.  Six 

months later, the mission reported she had left the station to return to her community.283  
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The NGM considered death providential, reflective of each community’s faith and 

recognition of the Lord.  For example, a boy drowned in a river after having fallen off a 

canoe.  Catechist Stephen Kwami wrote, “The accidental death of this young man makes 

no impression upon the people, they only say, it was his own bad fortune; this shows us 

that the word of God is not yet fixed in their hearts, and till now they have not known the 

finger of the Almighty God.”284  Naming this community the “long isolated members of 

the human family,” Mallet referenced the Fall of Babel and how their hearts have been 

darkened.285 

  The NGM characterized Ewe funerary practices as superstitious.  In Ative, there 

was quarrel between two men in which one man called the other a coward.  The recipient 

of the slander stabbed the other man three times.  The aggressor who wielded the knife 

returned to Anyako.  After relating the story to his family, the town feted him.  According 

to the ransomed child Stephen Kwami, there was “drumming, singing, drinking and 

dancing,” which the mission considered “sinful behavior.”286  The townspeople returned 

the aggressor to the victim’s family who was visiting Anyako.287  He was shot in the 

chest behind the mission station.288  After his execution, it was reported that people began 

mysteriously dying.  Consequently, an Ewe priest was invited from Little Popo to end the 

string of deaths.289  The priest recommended that the townspeople place three skulls and 

six clubs, which would ward off death and evil spirits.  Five days later, another catechist 

wrote that other “fetish” traditions were imported into Anyako in addition to the skull 
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images.290  NGM preachers expressed concern when these Ewe traditions encroached 

upon the neighboring mission school.  Snake charmers from Little Popo built two 

ceremonial houses: one adjacent to the mission house and the other near the Keta 

lagoon.291  The structures’ placement suggests a similar tactic employed by Brother 

Schlegel placing the mission house in Anyako.  The confluence of people using the 

lagoon as a place for transport and economic activity would spread snake charming as a 

practice outside Little Popo.  Snake worshipping was accepted into the community as the 

chief in Anyako paid 25 pounds to participate in the ceremony along with his 

community.292   

 As Anlo Ewe imported other cultural practices into Anyako, the North German 

Mission leveraged both monogamous and polygynous marriage to strengthen its 

congregation.  While there were stricter requirements for Christian women to marry non-

Christian men, it was not forbidden.  For example, a woman named Ana demonstrated to 

the NGM that it was advantageous for the mission’s development to allow Christian 

women to marry non-Christian men.  Her husband, Josef Atakuma, was not Christian and 

according to catechist Rudolf Mallet, Ana was “a grief to him, and so he tried by different 

ways to bring the wife back again into heathenism, but not overcome her.”293  After a few 

years had passed, Mallet instructed Ana to pray for Josef’s eventual conversion.  The 

catechist happily reported that the husband became a Christian by January 1897.294  In 

another example, a wife moved to the mission station upon the request of the NGM 

                                                 
290 Johannes William to the Committee of Bremen, Anyako, 20 January 1880, StAB 7,1025 8/4. 
291 Johannes William to the Committee of Bremen, Anyako, 20 January 1880, StAB 7,1025 8/4. 
292 Johannes William to the Committee of Bremen, Anyako, 20 January 1880, StAB 7,1025 8/4. 
293 Ludwig Rudolf Mallet to “Gentlemen!” Peki Blengo, 31 January 1897, StAB 7,1025 26/3. 
294 Ludwig Rudolf Mallet to “Gentlemen!” Peki Blengo, 31 January 1897, StAB 7,1025 26/3. 



 

 

111

leadership because her non-Christian husband had died.  Unable to care for her two 

children, they relocated to be to the Kpenoe station.295   

 Polygyny, while forbidden in the Parish Code, prompted converts to feel remorse 

for renouncing their additional wives.  When the NGM enforced this doctrine, some men 

felt they left their non-primary wives without support.  While Christian women could be 

advantageous to the mission, especially if the non-Christian husband passed away, 

prospective male Christians who practiced polygyny resisted mission demands to leave 

their wives.  In 1884, near the town of Kpenoe in Takla, the “only” Christian had 

concerns over his multiple wives, because the mission instructed him to choose one and 

abandon the others.296  He initially agreed.  After his baptism, however, he continued as a 

polygynist.  He was convinced that no man would want a wife “who was already 

conceived by another man.”297  After his secondary wife gave birth, he continued living 

with both of his wives in which he was distressed about the potential of giving his second 

wife to another man.  Three years later in Wegbe, a Christian man named Nathan had two 

wives, the older one with children and the younger without.298  Rudolph Mallet told 

Nathan that he had to choose one and make the other leave.  Nathan chose the elder wife; 

however, the younger wife declined to leave.  Nathan accepted this situation, having 

satisfied the order to choose.  Mallet deferred addressing the situation.  The NGM lacked 

the ability to physically impose their demands on converts.  The congregations generally 

did not resort to physically detaining people.  In contrast, a polygynist named Aaron 
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locked up one of his wives who had become “mad” to prevent her from running away or 

disturbing the townspeople of Kpenoe.299      

 While the mission did not resort to physical restraint, coercion was common by 

the mission and towns—the mission excommunicated people for maintaining perceived 

heathen tendencies and the town punished people for converting to Christianity.  

Excommunication, while harsh, appeared to be common.  In 1878 in the town of Wegbe, 

two men were forced to leave the mission station, though one had been subsequently 

readmitted into the congregation.  One was named Gideon who Rudolph Mallet wrote 

“never shew [sic] himself as a Christian sorrowful for his sin; and doesn’t also care for 

any admittance; and the more he is admonished, the more he going in doing many 

heathen customs as we especially observed in the death of his father…”300  While the 

mission lamented that Gideon did not express remorse over his actions, the NGM 

considered it a small success if the excommunicated felt guilty.  If not, they had failed in 

placing the fear of the lord or the Christian seed in the heart.  In Ho, three Christian men 

were excommunicated in 1883.  Two of the men thought that it “sounded sweet in the 

ears…and rather feel themselves free that they can now do whatever sin they like to their 

hearts content.”301  Concerning the third man, Rudolph Mallet contented himself that “I 

may say we have a little hope so far as he feels a little afraid in his heart.”302  By 1901, 

there were a significant number of excommunications in the Gold Coast.  In Peki, eight 

people were expelled: seven for fornication and one for resorting to spirit worship.303  

The latter, a woman named Katarina Woya Kwadzo, was encouraged by her father and 
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family to renounce Christianity.  She fell ill, and the family worried that she would not 

recover if she remained a Christian.  The mission prevented her from making an offering 

through an Ewe priest.  She stated that her family pressured her to renounce her new 

faith.  She left the mission reluctantly and lived with her husband in the “heathen town” 

near Peki.304  The NGM forced one man to leave for fornication in addition to drinking 

and swearing.  The NGM reserved special condemnation for his decision to find wealth 

in rubber.  When he returned, Mallet condemned the man’s actions to find worldly 

wealth.305  Additionally, individuals could be excommunicated for being prideful.  The 

mission forced a woman to leave after failing to “humble” herself to her husband.306  The 

mission excommunicated her, and she left the mission.  Upon her departure, it was noted 

that she gave “two flasks of gin to the heathen elders in her town.”307  Her action 

represented a significant decision, because the mission understood spirits, such as gin, as 

a conduit for sinful behavior.  

 The preceding examples highlight the general inflexibility of both the mission 

stations and the communities they lived in; however, this is not to suggest that some 

individuals did not attempt to bridge both religious practices.  For example, one man in 

Peki, an elder and “charmer,” was given assurances by King Kwadzo De and by the 

NGM that he could attend Sunday service at the mission station.  His attendance was a 

concession by Kwadzo De, but he forbade the elder to destroy his religious charms.  The 

mission conceded that he could listen to the sermon with no intention of converting.  

Mallet reflected that the mission “will not forget to lay the case of this old man before the 
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Lord who has power upon all the hearts of mankind.”308  The mission considered him a 

non-Christian and represents one example in how Ewe communities maintained religious 

conformity. 

Evangelical struggles were not limited to religious differences between Christian 

and non-Christian.  The mission’s teachers could contribute to the mission’s success 

based on their relationship to the communities and their pedagogical skills.  The mission 

station at Waya encountered distinct fluctuations in school attendance, reflecting the 

opinions of local parents, methods of corporal punishment, and conceptions of how 

children should behave.  Spanning five years, the teachers in Waya lamented the poor 

state of their students and relations to the community.  Beginning in 1875, the mission 

school enjoyed an attendance of 64 children with 41 girls and 23 boys.  At the time, 

Rudolph Mallet acknowledged an increased enrollment of five new students with only 

two children leaving the school.  The first student left because her mother died of small 

pox, and the other student’s mother did not want him to be at the station.309  In late 

September 1876, the mission school’s attendance consisted of 33 children, a decrease in 

31 students.  The next teacher, Theodor Schlegel, hinted that parents simply did not 

return with their kids and confusingly observed that the students who remained at school 

were “very diligent and many very idle.”310  Later in his report to the mission, he wrote,  

In our School, we did try with all our Ability [sic] to teach them, but for 

their ownselves, they did not like to learn, and did not like to prepare 

themselves at home for School [sic], in their free time, they are always 

going till the ground, and scarcely some of them came to school; always 

the School master sent a man to called [sic] them again and again.  To the 

lesson's [sic] too, they have not hearkened us; playing, laughing, crying, 

noise, quarrel, weeping are not ceased among them, when we Native 
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Teacher flock [sic, flog] one among of them, he began to mur mur [sic] 

against us, and after this he becomes angry, when we conclude the lesson's 

[sic], he went to plantation; till the school pleased him again.311   

 

After a brief increase in 1877, Waya became an all-girls school, though not intentionally.  

In 1879, it had 21 students.312  By 1880, the official roll dropped to 20 students.  The 

third teacher, Peter Simon Quist, observed that at most 12 students would attend class 

regularly.  He wrote,  

And sometimes if we go to call them, some of their parents rebuke us, and 

some of them say their salary is not good or is not sufficient for them; and 

even also their mothers did not give them permission to come to school.  

And if some of them came they do like to hear our voice at all.  Every one 

of them comence [sic] their speaking and another things which they wish.  

But if they do so we cannot flog them; because if you flog them only a 

little they runaway [sic, no period] Therefore we do not know what we 

shall do with them.  Dear Gentlemen! All is a trouble for us.  But we tryed 

[sic] our best to bring them always; and we take also our ableness [sic] to 

teach them; ; but for their ownselve [sic]  they do not like to learn.  

Sometimes 10, or 12, or 7 came to school.313 

 

Despite the mission having available labor, they still struggled to maintain school 

attendance especially with the male children.  With the passing of the seasons, a 

catechist’s class could fluctuate significantly.  The apparent sternness and demand for 

obedience drove children away and increased truancy.   

 At times, catechists made claims on the mission to uphold the word of Christ.  

They demanded ample pay from the NGM.  The claims often occurred during times of 

war or when a mission station was sacked.  However, some catechists used this logic to 

convince the mission’s leadership to better provide for the catechists’ families.  In 1874, 

Christian Kwami asked the mission for a raise in his wages to support his siblings.  

Claiming authority from the Bible, he wrote, “St. Paul says, those who are with the 
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Gospel must live by it.  I like the Mission work, but I cannot work with a complaining 

heart.”314  His “complaining heart” suggests a connection to the taught ideal that the soul 

was embedded within the body manifesting itself when sin occurs.  Additionally, Kwami 

informed the mission that there was an Ewe custom in which the son cared for the family.  

He lamented that he only earned 18 shillings.   His prospects for a raise were low, 

because other teachers who had more experience earned the same wage.  After marriage, 

the salary increased to 1 pound 2 shillings and 6 pence.  Kwami said that he could not 

support himself, his family who needed clothes, and a potential wife on the basic salary.  

He concluded that he was resigning from his position, noting there was “nothing more to 

say.”315  His claim to improve the logic of the North German Mission was exceptional.  

Catechists often reported the events and occurrences at the mission stations, but rarely did 

they incorporate their personal lives into the reports.  When they did so to improve their 

situation, such as invoking Ewe familial traditions, they coupled their demands with 

Bible passages to command a religious authority. 

 In conclusion, the North German Mission strengthened its infrastructure based on 

the enslaved children’s studies, labor, and commitment to the mission; nevertheless, the 

missionaries still had to instill the teachings and policies established in the Parish Code.  

The rigorous, inflexible teachings at the mission stations provided a coherent, ideological 

doctrine derived from early modern Pietism.  The early modern Pietists understood that 

children would reproduce the next generation of reformed Protestants.  Similarly, the 

NGM used children who were isolated from their parents to reproduce Christianity in the 

region.  The missionaries and the catechists emphasized industriousness, a universal laity, 
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and a living faith.  This living faith included a fear of the lord, the seed of Christ within 

the body, and modeling pious behavior.  When German imperialists arrived in 1884, they 

contested and interfered in the NGM’s evangelical work within Ewe communities.  

Taking Pietist ideology to its logical conclusion, certain colonial endeavors corrupted the 

hearts of the people the NGM struggled to inculcate.  Coupled with the first chapter, the 

two themes of slavery and religious evangelism will set an analytic baseline to 

demonstrate how both were contested, infringed upon, or strengthened in the following 

chapters.  Missionaries would soon assume a formal role in colonial government, 

protecting their mission stations from concession companies and expanding their 

influence in the newly established protectorate to the east, German Togoland.       
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Chapter 4: “He himself held the quill and made the cross”: Ewe and Missionary 

Resistance to German Colonial Expansion 

 

The North German Mission did not advocate for abolition in Togoland.  The 

mission was, however, concerned about how colonial enterprises empowered by the 

Brussels Anti-Slavery Act would encroach upon forty years of evangelizing in Eweland.  

The mission’s hesitancy to end slavery contrasted with many of the religious-oriented 

abolitionists in Europe.  Abolitionists rallied an international consensus to curb slavery 

through colonial expansion, strengthened by the Brussels Anti-Slavery Conference in 

1890.   The ideology purveyed at the conference and its supporters in Europe contrasted 

with the policies pursued by the NGM in Togoland.  Colonialism partially interfered with 

the vitality of the NGM’s congregation in Togoland, because the international consensus 

contributed to the rise of concession companies in the West African colony.  The German 

Togo Company [Deutsche Togogesellschaft] conducted treaties and expropriated Ewe 

lands that undermined the NGM’s efforts in the region, such as building schools, 

cultivating new community relationships, and navigating a role as a member of the 

colonial government.  The German Togo Company claimed nearly 80,000 hectares of 

land in the Agu and Buem regions, justifying its expropriation by arguing that the land 

was unoccupied [herrenlos] or purchased through (unfair) contracts.316   

The NGM contested these treaties, because the consequences of the agreements 

threatened the NGM congregation in the Agu region.  The new trading companies 

competed against the established, evangelical trading firms, principally Vietor and Sons.  

The NGM vied for influence within the colonial bureaucracy against the German Togo 
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Company (DTG).  Abolitionist societies and Europeans states wedded capitalist 

development to abolition, which conflicted with the NGM’s congregations in Togoland.   

In the mid-1880s, the NGM made decisive inroads in Ewe communities after 

decades of evangelical work.  Representative of this progress, a North German 

missionary in 1885 realized that the house, and not only the courtyard, was a place to 

preach.  The epiphany occurred after sermonizing to 40 onlookers in the village of Vui, 

located on the Anlo littoral.  Missionary Fischer wrote, “But then, on the other hand, we 

should not only preach but visit the people in their houses and in a confidential 

conversation bring them closer to the Word of the Cross.  In the house, it appears to us 

that the audience is completely different than in the market place; we find them in their 

peculiar conditions and teach them gradually, which is of mutual benefit and value.”317  

Whereas the NGM had previously travelled across Eweland preaching and asking for 

children to be educated at the mission stations, the NGM now considered other avenues 

to interact with their congregations and potential baptismal candidates.  Most 

significantly, the NGM cast itself as guardians of local Ewe against the deleterious 

aspects of colonialism.  The communities were less likely to threaten or intimidate the 

mission, which reflected the Ewe’s tacit acceptance of the missionary presence.  

Moreover, Ewe soon cooperated with the NGM to maintain local ownership of land and 

lodge complaints against the German Togo Company in the Land Commission. 

 The political alliance between the NGM and Ewe accompanied the mission’s 

collusion with the newly-founded German colonial state.  In 1886, two years after 

Togoland’s establishment, an author in the Monatsblatt wrote, “All over the world, there 

is no one closer to this work than our North German Mission.  Togoland neighbors our 
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mission area on the Slave Coast.  The language is the same.  A number of German 

factories are located on the coast and how would it be to wish also for our German 

merchants that they could also be provided the Word of God by the mission in the 

tempting land of heathens!”318  Written on the newspaper’s front page, the mission 

committed its evangelical efforts to both Europeans and Africans.  There was concern 

amongst Germans that those who stayed in Togoland for an extended period of time 

would be corrupted by Ewe culture, requiring missionaries to evangelize amongst the 

German community.  The NGM reevaluated its roles within the Ewe communities with 

the new political structures created by the German state.  At times, the mission supported 

the colonial state, and, in other instances, the NGM resisted the alliance between colonial 

officials and new businesses, which tried to wrest influence away from the mission.   

The NGM’s focus changed from protecting their converts from perceived fetish 

influences, albeit still important for catechists, to protecting the mission’s congregational 

growth.  With the transition to colonial rule, the North German Mission and the Ewe 

allied to protect village property against exploitative land treaties conducted by the 

German Togo Company.  The North German Mission generally supported colonial 

enterprises, because the mission operated within an imperialistic milieu.  They limited 

criticism of the regime in certain areas but also exercised influence in the Land 

Commission.  The DTG was an external threat that drove the NGM and Ewe into a 

coalition, lessening their previous antagonisms.  This cooperation represented a change 

from the geo-political environment from the 1860s and 1870s.  

 Broader transitions also occurred in Eweland with the installation of German 

colonial rule.  First, the NGM benefitted, at times, from the colonial apparatus, because it 
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could expand the number of schools within the region under the protection of the colonial 

state.  Second, the NGM became a mission that operated in multiple colonies—Togoland 

and the Gold Coast—and now shared a common culture, nationality, and religion with 

the colonial power.  The NGM did not experience religious persecution, such as the 

Catholics in Togoland after the turn of the century.  Third, the NGM competed and 

divided the colony’s territory between multiple missionary groups, principally the Basel 

Mission, the Wesleyans, and the Steyl Mission.  The mission societies debated and 

contested each other’s prestige and influence within the colony.  The principal continuity, 

however, was the mission’s insistence on trust and strengthening mission communities, 

complicating the notion that the NGM became more jingoistic after the 1870s.  

 The present chapter is separated into four sections.  First, the chapter examines 

the protectorate’s establishment, analyzing how the initial land treaty negotiations were 

conducted, what they demanded, and what land was ceded.  The second section briefly 

explores new missionary relationships and antagonisms in Togoland.   The third section 

elucidates the influence of the Brussels Anti-Slavery Conference of 1890 in the colony.  

The fourth section examines the mission’s conflict with the German Togo Company, 

which attempted to establish a large plantation near the Agu mission station.  

Fundamentally, the DTG’s policies were a threat to the mission society and its values 

established in the 1850s and 1860s.  In response, the NGM used the Land Commission to 

curry favor for the mission’s congregations and appealed to a new sense of reform in the 

administration of Togoland under Governor Zech. 

When the NGM ended the ransoming program because of the increasing costs, an 

active German campaign had not begun to abolish slavery in Eweland.  The campaign 
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had only started in the mid-1880s to the early 1900s when German linguist Gottlob Adolf 

Krause rallied public and institutional support to end the corruption around the colony’s 

tacit support of the slave trade.  The NGM did not support him, because it would have 

brought more attention to the NGM as a beneficiary of slave labor.  Additionally, the 

mission had to negotiate the troubles concerning the DTG, and, if they had supported 

Krause, would have jeopardized the privileged position and influence within the colonial 

state.   

Answering the “slave question” was secondary to the mission’s goals of 

expanding and solidifying the congregation.  Furthermore, it was necessary for the NGM 

not to address the slave trade in order to acquire a congregation.  The NGM Mission 

Inspector Franz Michael Zahn argued that slavery was not forbidden in the Bible.319  The 

mission could thus use the institution to develop their congregation.  The NGM’s 

attitudes and actions contrast with the religious societies in the metropole that embraced 

the abolitionist cause, resulting in contradictory priorities concerning bonded labor.  The 

abolitionist societies argued that colonial development would provide a political space 

without slave institutions.  Railroad building, plantation societies, and vocational 

education would hinder the development of slavery and, as its supporters hoped, reduce 

its prevalence in Togolese society.  However, the NGM and its merchant coalition, 

principally Vietor and Sons, criticized how this rhetoric was implemented.  The DTG 

acquired 80,000 hectares of land through treaties with Ewe and claiming “unoccupied” 

territory.  The NGM was concerned about the DTG’s encroachment near congregations, 

fearing interference in their evangelical work.  The mission chose the issue that 

threatened their evangelical progress rather than the unpopular cause that Krause 
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illuminated concerning corruption and slavery.  Supporting investigations into the 

governor’s corruption would have weakened their positions within the colonial 

bureaucracy.    

 

 

Land Treaties 

 

On 5 July 1884, German officials signed a treaty with King Mlapa III of 

Togoville.  Threatened by the German battleship Möwe, Mlapa ceded de jure and de facto 

sovereignty to the Kaiserreich.  German military campaigns from 1895 to 1899, under the 

unassuming titles of “scientific expeditions,” subsumed the northern autonomous regions 

of Togoland into Germany’s colonial system.320  German colonizers constructed language 

and cotton schools, missions, railroads, and an African military police named the 

Schutztruppe.  The Ewe suffered thirty years of colonial oppression by Germany.  

Imperialists designated Togoland a model colony because of the ostensible, albeit 

problematic, implementation of Germanification and economic reorganization of the Ewe 

economy.  The Togo colonial government could pay its expenses based solely on the 

colony’s economic output and import duties. 321  The title, however, was not indicative of 

how treaties were conducted or how the West Africans were treated in the colony.   

 The treaties established between Germans and West Africans stated that the latter 

would embrace “free trade” with, and cede their sovereignty to, Germany.  If the land 

was in the interior, the treaties demanded that the local communities pledge fealty to the 

Kaiser.  Additionally, the treaties stated that the king would not enter into agreements 

with other foreign powers, and, in return, the German emperor would not interfere in 
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domestic trade.322  Nevertheless, Germans did interfere in local economic activities, 

betraying their free trade ideology, such as annexing territory for concession companies 

and disrupting Ewe industries, notably pottery in Tove and the ironworks of Mawu in the 

eastern Volta region.323   

 Seven months after the initial treaty with King Mlapa, Germans conducted further 

agreements, now framed as protection treaties, to justify their claims over Togoland to 

other European nations.  By 1886, however, the German desire to produce respectable 

agreements had waned, removing the thin veneer of plausible, equal negotiations between 

two parties.  Three protection treaties recycled legal language in which the West African 

signatories “beg most humbly the protection of his gracious Majesty the Emperor of 

Germany.”324  The treaties signed by Chief Sodjejnoe and King Kwadzo De of Ho did not 

have a German signatory, although the chiefs representing the Agotime region entered 

into an agreement with German Commissioner Ernst Falkenthal.325 

 The treaty signed by Kwadzo De deserves special attention, because an NGM 

catechist witnessed the agreement.326  The North German Mission had built a station in 

Peki and interacted extensively with Kwadzo De.  Participating in the treaty as one of the 

four witnesses, NGM catechist and former ransomed child Stephen Kwami validated the 

protection treaty.  Kwami signed his name despite the treaty already including a 

fabricated signature which stated “his Mark x.”  The treaties were not created to account 
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for witnesses who could write English.  Moreover, the repetitious language in the treaties 

suggests the casual, dictated nature of the negotiations after 1884. 

 By late 1887, it was reported that these treaties, in addition to others conducted in 

Towe, Kewe, Tuwi, Belle-Agu, Lea Ti, and Agome, increased the protectorate by 30 to 

40 times.  The total area of Togoland measured 1,200 square kilometers.327  Regarding 

the West Africans in this area, Dr. Henrici reportedly remarked, “They want to become 

German only in order to escape from the hated English.”328  Henrici’s understanding that 

Ewe and other West Africans detested the British was slightly fanciful.  West Africans 

often leveraged Europeans against each other for autonomy and influence.   

 Despite the influence that the British exercised over Peki and the Ho region, this 

did not hinder German efforts to extend their control from the east.  The initial treaty 

signed by the representatives of the Kaiserreich and Kwadzo De in 1886 threatened 

British territorial claims over the region, which derived from Denmark ceding the 

territory to Britain in 1850.  No protectorate had been established over Peki, but it was 

simply under British “jurisdiction and authority.”329  In August 1887, British Prime 

Minister Lord Salisbury wrote to the German Ambassador in London, Count Paul von 

Hatzfeldt, explaining that the British claim over Peki had not been properly explained and 

needed to be reiterated to Germany.  Lord Salisbury expressed that the previous 
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explanation had been “insufficient,” represented by the German treaty with Kwadzo De a 

year earlier.330   

 Further complications arose in the late 1880s when Britain grew concerned about 

further treaties conducted by German agents in West Africa.  Travelling near the Sahel, 

German captain Curt von François signed numerous agreements with the towns of 

Salaga, Yendi, Karaga, and Nanton.  François’s actions kindled British anxiety, because 

these towns were considered neutral territory based on a signed agreement in 1887 

between the two powers.331  The British wanted assurances from Berlin that the 

agreements conducted by the perceived rogue François would be nullified and not 

recognized by Germany.  The affair appeared closed after the British received 

clarification that the treaties would be disavowed by the German government.332  

Nevertheless, suspicion persisted concerning the neutral zone, especially the border 

enforcement to stop slave traders from entering the German colony.   

British and German diplomatic maneuvers in the neutral zone mirrored the 

situation in British Nigeria. Through the aegis of trading companies, Germany attempted 

to co-opt local polities to strengthen the Kaiserreich’s claim to the region.  A Hamburg 

trading firm signed a treaty with the Amapetu of the Mahins near Lagos.  In the presence 

of an Acting Imperial German Consul, the treaty was signed in January 1885.333  The 

Amapetu agreed to “grant and confirm unto the firm of Gottlieb Leonhard Gaiser, his 

heirs and successor for ever [sic], the territory known as the seashore of the Mahin 
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Kingdom…”334  In turn, the Amapetu would receive protection from the “strong and 

powerful nation” Germany and payment for the land: 20 pounds sterling, 100 cases of 

gin, 5 puncheons of rum, and 5 silk pieces.335  Article 3 of the treaty outlawed the 

exportation of slaves: “The export of slaves to foreign countries by the said firm of 

Gottlieb Leonhard Gaiser is forbidden.  There shall be no hindrance on lawful trade, but 

shall on the contrary be offered every facility for the purpose of lawful commerce 

through the Mahin country.”336  However, the treaty appeared to allow the Amapetu to 

provide enslaved individuals to the nascent German colonial states, and the treaty 

allowed the Amapetu to participate in the slave trade.  The agreement emphasized 

protection rather than concern about slavery.   

In response to the protection and trade treaties, the Vietors expressed reservations 

about German encroachment on British interests.  They argued that German interventions 

disregarded the British claims in the region.  After the Anglo-Asante War in the 1870s, 

the conflict represented a significant British involvement in which the state could claim 

the coastal areas and the hinterland.337  Nevertheless, the Vietor firm noted that “Agotime 

certainly wants the connection to the German region in order to have goods exempt from 

duties which could be obtained from Lomé.”338  As a policy recommendation, the trading 

firm advanced that Germany should avoid annexing or establishing a protectorate in these 

areas that were traditionally seen as within the British sphere of influence.339     
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The Missionary Transition to German Togoland 

Initially, the Vietors were concerned that German aggression would disrupt trade 

and make the region inhospitable for their trading firm.  By 1911, however, the NGM and 

the Vietor trading company had largely supported and coordinated the region’s transition 

to colonial rule.  Both had revised their histories to ensure that the cross preceded, and, 

ostensibly, supported the flag.  In a presentation to the German Colonial Society 

[Deutsche Kolonialgesellschaft] in 1911, the mission presented the synergistic effects 

between religion and business: “When the Bremish trade in 1884 hoisted the German 

flag, the Bremen missionaries had already explored the land, fixed the written language, 

and learned to handle the people. That was an essential resource for colonization, which 

was driven partly through trade and the insertion of factories and partly by the mission 

through the establishment of stations and schools through educating to work [Erziehung 

zur Arbeit], as well as the actual proselytizing.”340  The NGM and the Vietor trading firm 

contributed to Togoland’s perceived successes with their groundwork [Vorarbeit] in the 

Gold Coast.  In 1911, the Vietors boasted nearly two thirds of the 18 million mark trade 

in Togoland.341   

The NGM, however, was not the first missionary society invited to the 

protectorate.  In June 1888, the Foreign Office initially negotiated with the Berlin and 

Leipzig missions to establish a presence in Togoland.342  The former declined, because 
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they lacked capability, principally a dearth of finances.  The Berlin Mission concluded 

that it might have the capability to spread into Togoland in a few years.  The latter 

debated whether it was their duty to expand the mission.  A month later, the Foreign 

Office declared that they did not reach the “desired result” with the Leipzig missionaries 

and that there “was little else left but to again enter into negotiations with the North 

German Mission in Bremen.”343  Togoland would become home to four mission societies 

that competed for converts and prestige.  

 In 1903, Governor Zech reported on missionary expansion within Togoland, 

where the NGM and the Catholic Steyl Mission competed for students and converts.344  

Zech noted that the NGM established their mission in Togoland in 1847, overlooking that 

the Keta lagoon lay outside the colonial boundaries.  The NGM had operated within the 

British sphere of influence beginning in the late 1840s and 1850s, but they now staffed 

mission stations in both colonies.  Nevertheless, the mission had four main stations in 

Togoland, accompanied by 36 substations with 45 schools.  The NGM had 1,515 

students, 1,758 converts, and 232 baptismal candidates.  The Catholic Steyl Mission, 

founded in 1875, had entered Togoland in 1892, building their mission house in Lomé.  

The Steyl Mission had 5 main stations, 2,093 students, 2,203 converts, and 950 

catechumen.  The Wesleyans had 5 churches, 6 schools, 438 students, and 812 converts 

and baptismal candidates.  Finally, the Basel Mission, which largely conducted its 

evangelical work with the Twi-speaking people, had entered northwest Togoland in 1888.  

In total, this mission had 719 converts, 302 students, and 100 baptismal candidates.   
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The intermingling of mission work and national identity strengthened after the 

1880s.  The missions competed for influence within the colonial government.  A vital 

issue within Togoland was the so-called language question.  Should German and Ewe be 

taught exclusively at colonial schools?  Or, should English be included in the curricula.  

By 1897, the colonial government had catalogued the mission societies’ students, 

schools, and the languages spoken therein.  Anxious over the influence of English, 

Togo’s Acting Governor Otto Gleim wrote to the Foreign Office describing a 

“competition” [Wettkampf] with Great Britain. 345  Language education taught in schools 

was one manifestation of this perceived cultural struggle.  German imperialists were 

concerned over two developments concerning languages taught in the colony.  First, 

English was more prevalent than German in classrooms.  In 1897, there were 1,538 

students in which 987 spoke English compared to 257 who could speak German.346  

Secondly, the Catholic and Wesleyan mission schools had a larger combined number of 

students when compared to the Basel and North German Missions: 897 students to 595 

students.347  The Catholic Steyl Mission and the Wesleyans were largely independent of 

colonial governance; whereas the NGM and Basel missions, especially the former, had 

closer ties to Togoland’s regime of control.   

After 1900, fissures appeared in the NGM’s cooperation with the colonial state.  

By 1911, the mission operated 141 schools.  The emergence of the language question 

threatened the vitality and significance of the NGM school expansion.348  Should the 

mission teach German, as was being called for, which was not useful for trade, or teach 
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English which was a vital language spoken along the West African coast?  Initially 

receptive to the idea of limiting English classes available for students, the NGM and the 

other missionary societies taught English as a secondary language.  To eliminate English 

courses would have threatened school attendance. 349  If the NGM did not offer English as 

a language course, it would have hindered the mission’s ability to attract new converts, 

harkening to the mission’s foundation in which it foundered with poor, uneven 

attendance.   

In agreement with the NGM, Steyl missionary Friedrich Schwager wrote in the 

Kolonialzeitung that the Catholic mission was in a predicament concerning which 

languages to teach.  He wrote that missionaries should have a “free hand” teaching 

English on the coast, which would promote “peace and harmony.”350  After the initial 

foundation of the colony, missions began expressing complaints and resentments with 

certain aspects of colonial rule.  In these instances, the complaints coincided with policies 

that threatened the efficacy of their mission and how they interacted with their 

congregations.   

 The missions’ perceived allegiances caused public quarrel and consternation 

about the colony’s development.  The Superintendent of the Wesleyan mission in 

Togoland framed his evangelical society as the “oldest and most important” while 

simultaneously castigating the NGM and Basel Mission as of secondary importance.  An 

author in the Weser Zeitung countered that the Wesleyans should seek NGM’s permission 

to evangelize, because it was the oldest mission in the region.351  He cited the NGM’s 

Peki mission station established in 1847, which preceded the Wesleyan school in Little 
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Popo by seven years.  The author highlighted that the Wesleyans soon left, making the 

Wesleyan mission’s foundation in Eweland misleading.   

The question of what languages to teach in schools and the debates about 

missionary prestige arose, because Eweland was under European control.  Moreover, 

despite the cooperation between the Basel and North German missions, it did not always 

extend to the Steyl or Wesleyan societies.  The religious conflict in Togoland speaks to 

the breakdown of ecumenicalism on the colony level.  In contrast, the Brussels Anti-

Slavery Conference in 1890 reflects the international agreement among many religious 

societies in Europe.  They acted in concert with colonial powers that Western, Christian 

values should be encouraged, if not forcefully implemented, in sub-Saharan Africa. 

 

 

The Brussels Anti-Slavery Conference and Abolition Societies in Germany 

 

The Brussels Anti-Slavery Conference proposed to end the slave trade, ban the 

importation of liquor into many parts of Africa, and prevent the importation of firearms 

onto the continent.352  The agreement reached in Brussels used abolitionist sentiments to 

support colonial development.  Both European states and merchant companies would 

attempt to implement these proposals within African societies.  William Mulligan writes 

that part of the impetus for the conference was the effective anti-slavery campaign by 

French cardinal Charles Lavigerie.353  The abolitionist coordinated different anti-slavery 

groups across Europe, such as the Anti-Slavery Society and various Rhineland churches, 

to provide bottom-up pressure for international anti-slavery campaigns that resulted in the 
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Brussels Act.354   Moreover, the agreement further strengthened “legitimate trade,” which 

had substituted the slave trade for export goods, to mobilize European militaries and state 

power to empower capitalist enterprises.   

 Historians have consistently criticized the “General Act of the Brussels 

Conference relative to the African Slave Trade.”  Even the revisionist interpretation by 

William Mulligan states that the Brussels Act’s aims “seem either cynical or naive when 

viewed in the context of the violent wars, brutal labour regimes, and economic 

exploitation which characterized the European conquest of Africa.”355  Jan-Georg 

Deutsch writes, “Against the background of the history of slavery and abolition in Africa, 

it is difficult to imagine an anti-slavery bill that could have been more irrelevant to the 

actual issues at hand.”356  The bill produced in Brussels was certainly detached from the 

reality of European slaveholding in Africa.  When Germans invoked articles from the 

General Act of the Brussels Conference, however, it spoke to how a select minority of 

individuals in the colonies adhered to the idealistic rhetoric produced by international 

humanitarianism.  There was a disconnect between the religious support in Europe for the 

Act and the actions of the NGM in Togoland.  The NGM opposed the large infrastructure 

projects of the DTG, which were supported in Brussels.  The Act empowered concession 

companies to establish broad land claims in Africa and usurp local economies in the 

name of free trade.  However, the conference’s consequences were at first unclear for 

established mission communities in Togoland.     
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Reflecting colonialism’s paternalism, the introduction of the Brussels Act stated, 

“Equally animated by the firm intention of putting an end to the crimes and devastations 

engendered by the traffic in African slaves, of effectively protecting the aboriginal 

populations of Africa, and of assuring to that vast continent the benefits of peace and 

civilization...”357  The initial governors and military explorers that established Togoland, 

such as Dr. Gruner or Governor Puttkamer, did not embody the Act’s mission.  

Reformers, primarily Governor Graf Zech and Dr. Rudolf Asmis, attempted to reform 

colonial education and the administration.  Despite the stated purpose of the Brussels Act 

to end slavery, it proved to be an effective means for infrastructure building, resource 

extraction, and controlling Africans.   

Article 1 in the Brussels Act empowered nations to establish roads, railways, 

militaries, steamboats, telegraph lines, and expeditions to stop “man hunts” in newly 

acquired African territories.358  Under Article VIII, the importation of firearms, gun 

powder, and ammunition was prohibited with a few exceptions in the region that 

“comprised between the 20th parallel of north latitude and the 22nd parallel of south 

latitude, and extending westward to the Atlantic Ocean and its dependencies, comprising 

adjacent to the coast as far as 100 nautical miles from the shore.”359  The territory lay 

between the Sahara Desert and north of the Cape Colony.  

Under Article II, the Act assigned special duties to nations that controlled areas in 

which the slave trade existed.  The European states were expected to establish political 

sanctuaries for runaway slaves.  In contrast, the NGM stations were not sanctuaries for 
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enslaved people, because the mission had not at that time reformed the Parish Code.  The 

first section of Article II stated that the colony should serve “as a place of refuge.”360  The 

state should act as a mediator in domestic war and “raise them [native populations] to 

civilization and bring about the extinction of barbarous customs, such as cannabalism 

[sic] and human sacrifices.”361  This action was favored as opposed to the military 

entering into local communities and forcefully manumitting slaves.  Coupled with the 

Christian mission of removing Africa’s “barbarous customs,” the state should protect 

missions without “distinction of creed.”362   

Article II made two significant declarations: the colony should be a place of 

refuge and the colony should protect Christian missions equally.  German Togoland 

failed to address the former despite new trade routes used by slave caravans ending in 

Togoland.  Slaves were then shipped from Little Popo to Cameroon to work on German 

plantations, and, most importantly, German officials dismissed the notion that the slave 

trade existed in the colony.363  If the slave trade did not exist, according to their rhetoric, 

then Togoland could not offer sanctuary, effectively circumventing Article II.  German 

officials in Togoland omitted recognizing slavery within the colony and failed to provide 

equitable treatment between missionary societies. 

Despite Germany’s endorsement of the Brussels Act, the German colonial state in 

Togoland persecuted Catholic missionaries, who exposed colonial corruption.  With the 

first Kulturkampf’s conclusion, the Center Party was accepted into the body politic in the 

Reichstag, marking a temporary ebb in Catholic harassment.  The Center Party became 
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one of the supporters of the conservative colonial regime in the early 1880s, but 

confessional divisions and conflicts erupted in the first decade of the twentieth century in 

Togoland.  Two Catholic priests reported that the regional governor of Atakpame, Geo 

Schmidt, had raped a girl and falsely imprisoned a chief who criticized the forced labor 

requirements.  Schmidt then imprisoned the two Catholic priests for speaking out about 

the rape allegations and the chief’s imprisonment.364  Missionaries and colonial officials 

filed libel suits.  Catholics in the metropole depicted the situation in Togoland as a second 

Kulturkampf in which Protestant colonial officials persecuted Catholics missionaries and 

those who they protected.365  As a result, the General Act of Brussels regarding 

ecumenicalism was a failure in Togoland.   

Other limitations regarding the Brussels Act were the loopholes or other 

shortcomings to its idealistic charge to end slavery.  In Article V, the Brussels Act 

categorized transporting or selling slaves as grievous an act as mutilating individuals or 

organizing slave raids.366   The Brussels Act was not retroactive.  Institutions that had 

previously engaged in the slave trade or benefitted from the trade in humans were 

exempt.  Article VI stated, “Slaves liberated in consequence of the stoppage or dispersal 

of a convoy in the interior of the continent, shall be sent back, if circumstances permit, to 

their country of origin; if not, the local authorities shall help them as much as possible to 

obtain means of subsistence, and, if they desire it, to settle on the spot.”367  The Act 

empowered individuals and states to persecute slaveholders on the coast, such as 
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businessmen who used slave labor to operate storage buildings.  Yet, the use of child 

labor was not discussed in Article V.  In 1903, the NGM had built three buildings using 

bonded child labor, explicitly forbidden in the Brussels Act.368   

 Suggestive of the various forms of bonded labor, the framers of the agreement 

struggled to classify what conditions amounted to slavery.  Instead of defining the term, 

they described a slave in terms of location.  Article XVII stated that “[a]ny individual 

ascertained to have been captured or carried off by force or mutilated, either in his native 

country or on the way, shall be liberated.”369  An individual’s status as a slave depended 

upon how the person was liberated, such as escaping from servitude or being freed from a 

slave ship or caravan.  Upon liberation, slaves could be repatriated to their place of 

origin.  In the case of “abandoned” children, the state should provide them education and 

support.370  Similar to the NGM’s actions of making enslaved children dependent on the 

congregation, the notion that children should become wards of the state continued.  

However, it was unclear in the Brussels Act what defined “abandonment” and how 

prevalent abandoned children were.   

The principal failure in the Brussels Act was the exception for domestic slavery, 

or what many German imperialists termed house slavery.  While Prussia had effectively 

abolished serfdom beginning in 1807, it managed to reinstitute a similar institution on the 

grounds of humanitarianism in the Brussels Act.  A consequence of Europeans 

recognizing this exception was that it protected de facto serfdom in German Togo and 

characterized this form of bondage as uniquely African.   Obfuscated in the exception 

was the historical role of the NGM and other missionary societies which had participated 
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in the slave trade and maintained ownership of enslaved individuals.  The Brussels Act 

stated that a slave could remain bonded to the land as long as the slaveholder did not 

attempt to transport the individual.  European conceptions of slavery appeared dependent 

upon older notions of slave trading through the Atlantic chattel trade rather than existing 

slave institutions in Africa.  The Act stated in Article LXII that the “Contracting Powers 

whose institutions recognize the existence of domestic slavery, and whose possessions, 

whether in or out of Africa, consequently serve, in spite of the vigilance of the 

authorities, as places of destination for African slaves, engage to prohibit the importation, 

transit, and exit, as well as traffic in slaves.  They shall organize the most active and the 

strictest supervision at all places where the arrival, transit, or exit of African slaves takes 

place.”371  The international agreement recognized domestic slavery in which those slaves 

would remain in servitude until they were transported.  An individual’s slave status was 

based on location rather than the conditions of bondage.  The European powers legalized 

a form of slavery similar to serfdom which tied the person to their current location.    

The Christian influence and European desire for resources in Africa represent the 

Act’s coproduction.  However, there was a disconnect between the actions of the NGM in 

German Togoland and religious institutions on the broader, less pragmatic scale of 

international politics.  Abolition in Togoland was not an affair of international policy.  It 

developed from agitation and political efforts on the colonial level.  Gottlob Adolf 

Krause’s campaigning spurred debates on abolition within the colony and within the 

Reichstag.  The Brussels Anti-Slavery Conference appeared to empower concession 

companies, contesting the NGM’s influence in the colony.   
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German abolitionist societies developed in the late nineteenth century.  The 

abolitionist sentiment had been largely carried through religious and colonial societies, 

many of which appeared to be less concerned about slavery than imperial expansion.  In 

1888, a meeting in Cologne between the African Association of German Catholicism 

[Afrika-Verein der deutschen Katholiken] and the African Association of Protestants 

[Evangelische Afrikaverein] encouraged the German government to intervene in German 

East Africa, represented by their motto, “Against Slavery!”372  Financially, anti-slavery 

campaigns brought in significant sums of money to finance expeditions and colonial 

enterprises.  In 1890, the German Colonial Society and members of southern German 

Catholic churches formed the German Anti-Slavery Committee.  The committee’s most 

influential action created an Auxiliary Fund for the Rescue of Africa.  The fund 

established a lottery in 1891 that sold 400,000 tickets, amassing 2,000,000 Reichsmarks.  

The sum underwrote three large expeditionary projects in German East Africa.373  

Deutsch writes that the activities of the Anti-Slavery Committee “had no direct impact on 

the end of slavery or the slave trade in German East Africa.”374  The Auxiliary Fund was 

disbanded in 1894 because of empty coffers. Overall, the efforts of German abolition 

groups appeared ineffective at implementing actual abolition; however, they maintained 

the visibility of the issue in the Reichstag.   

While there were a few emerging German abolitionist societies in the Kaiserreich, 

the most visible political group that engaged with how to end slavery was the Catholic 

Center Party led by Ludwig Windthorst.  After the Kulturkampf, the Zentrum allied itself 

with the governing regime, supporting conservative colonial interventions.  The Center 
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Party unified itself around colonialism and anti-slavery politics.  Concerning the slave 

question, they pushed for moderate reform of colonial policy in the Reichstag throughout 

the 1890s and early 1900s.375  The issue of slavery, at this time, bridged the confessional 

differences between Catholics and Protestants to form a political block after the divisive 

Kulturkampf driven by the liberals in the Reichstag.376   

The other political party subjected to persecution during the formative years of the 

Kaiserreich, the SPD, was not against abolition, per se, but argued it was a red herring for 

expanding the overseas colonial empire.377  According to Jens-Uwe Guettel, the SPD, 

however, “unfailingly criticized Germany’s colonialist ventures and policies, from the 

1890s all the way to 1914.”378  The SPD were largely consistent in their criticism of the 

attempted extermination of the Herero and Nama in German South West Africa and 

quelling of the Maji Maji Rebellion.  Moreover, the SPD advocated against the racial 

miscegenation ban in the early 1910s.379  Nevertheless, the racialized, jingoistic 

depictions of Africans seeped into the SPD.380   

In Wahre Jacob, a Social Democratic satirical newspaper, cartoons depicted ape-

like Africans.  One cartoon titled “200 Million German Marks for Colonial Purposes” 

depicts the German Chancellor, accompanied by his conservative parliamentary allies, 

                                                 
375 William Mulligan, “The Anti-slave Trade Campaign in Europe, 1888-1890,” 158  and Jan-Georg 

Deutsch, Emancipation without Abolition, 106-7.   
376 See Michael Gross’s chapter “Kulturkampf, Unification, and the War against Catholicism,” in The War 
Against Catholicism: Liberalism and Anti-Catholic Imagination in Nineteenth-Century Germany (Ann 

Arbor: The University of Michigan Press, 2004). 
377 Jan-Georg Deutsch, Emancipation without Abolition, 107.   
378 Jens-Uwe Guettel, “The Myth of the Pro-Colonialist SPD: German Social Democracy  

and Imperialism before World War I,” Central European History 45, no. 3 (September 2012): 459. 
379 Jens-Uwe Guettel, “The Myth of the Pro-Colonialist SPD: German Social Democracy  

and Imperialism before World War I,” 459-460. 
380 Concerning the complicated relationship between the German Social Democratic Party of Germany 

(SPD) as supporters or opponents of German colonialism, see Jens-Uwe Guettel, “The Myth of the Pro-

Colonialist SPD: German Social Democracy and Imperialism before World War I,” Central European 
History 45 (2012): 452-484.  



 

 

141

dropping a large, heavy money bag onto a group of hapless Africans below.381  The 

caricaturist drew emaciated Africans in animal-like poses.  They were accompanied by 

two Africans awkwardly wearing Western-style clothing and accessories, such as a top 

hat, pipe, and trench coat.  The cartoonist illustrated that Africa financially burdened 

Germany, and, despite the best intentions to civilize Africans, it was an ineffectual 

undertaking.382  The impetus for meaningful colonial reform addressing slavery was 

largely left to pressures deriving from the overseas empire.   

Abolition in Togoland therefore was driven from colony to metropole rather than 

vice versa.  Whereas the NGM resisted broaching abolition as a colony-wide policy, the 

impetus for the discussion of slavery in German Togoland was Krause and his supporters 

in the Basel Mission and the Catholic Center Party.  The transition in the region to a 

colonial order signaled a tentative though tendentious alliance between missionaries, 

businessmen, and the state.  However, as examined in the next section, even these broad 

categories are problematic when presented as unified historical actors in the colony.  It 

was the political will and actions of G.A. Krause that transformed German Togoland into 

a model of reform throughout the empire.    

 

 

The German Togo Company  

 

 The NGM negotiated the emergence of concession companies that threatened 

their new congregations.  The mission, which had established a large station in Agu, 

launched a campaign to curb the aggressive activities by the German Togo Company 

(DTG), which was empowered by the policies established in the Brussels Act.  At the 
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turn of the twentieth century, this new aggressive trading company encroached upon the 

Christian congregations that the NGM established.  Specifically, the mission contested 

the company’s attempts at reordering the Ewe economy.  The Vietors also accused the 

DTG of emulating the excesses seen in the Congo Free State.383  The case study of the 

DTG and the controversy over land ownership reflects the changing composition and 

contemporary notions of what colonial governance should accomplish in relation to its 

colonial population.  The tension between the DTG and Ewe in the Agu region began 

with the land treaties conducted during the 1880s and 1890s.  Many of these treaties were 

signed in the presence of the German military.  However, they would be later annulled 

when Julius Graf Zech governed the colony.  He argued that the colonial population 

needed to be better incorporated into the colonial regime and that colonial rule should be 

standardized.  The issue of slavery and the exploitation by the German Togo Company, 

Zech wrote, should be supplanted by providing certain educational opportunities in the 

colonial regime.384  Zech supported the NGM by reducing the DTG’s land holdings.  

With his governorship, the attention of the slave trade shifted towards effective colonial 

governance.        

 The conflict between the DTG and the NGM began when the mission established 

a station in Nyambo within the Agu region in 1895.  Nestled next to mountains, Nyambo 

was home to the Yewe, a secretive cult that most likely originated in eighteenth-century 

Dahomey.385  The region and its population differed from the coastal Anlo Ewe.  In the 

Agu region, Ewe spoke a language and worshipped deities unknown to NGM 
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catechists.386  It was not until 1897 that the mission baptized seven adults in Nyambo.  By 

1900, the mission counted 155 converts.387  The mission soon considered it a main 

station.  The NGM established a fundraising group titled “Friends for Agu” in East 

Friesland in 1900.388  As discussed in the second chapter, the number of converts did not 

signal piety or the realization of a ‘living faith.’  Out of the 295 converts in 1903, only 

198 were allowed the evening meal, suggesting that approximately one-third of the 

region’s congregation was trespassing against the mission’s Parish Code or were 

unaccounted for.  However, the average attendance for a Sunday service was 185 people 

with 318 people attending on holidays.  In 1913, the mission counted 983 converts, with 

391 having earned the evening meal privilege.389   

In 1903, the NGM employed 15 West Africans in the Agu region: 12 as teachers 

and 3 as catechists.  Three of the employed West Africans had lived in Germany prior to 

their stationing in Agu.390  Two teachers were sons of the mission’s enslaved children.  

Timoteo Mallet was a teacher in Agu and son of former ransomed child, Ludwig Rudolf 

Mallet.  Robert Kwami was an NGM teacher, who was the son of Stephanus Kwami, no. 

95, bought by the Society of Young Merchants in Bremen, either in late 1859 or early 

1860.   

 Aron Meyatso, one of the West African teachers in the NGM, established a school 

in Agu using child labor.  The town elders allowed Meyatso use of 28 child laborers.  
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Later, he received 11 more children from the region of Sodo.  After 50 days, the children 

built three buildings for the school, including a teacher’s residence.  According to 

Meyatso, the town’s desire for a school was to protect the village’s integrity: “...when the 

teacher is in their town, then they are free from soldiers, no soldiers would come and 

trouble them or by catching fowls, sheep, goats and their properties, only these, not for 

the worlds of God, by and by they will know.”391  Meyatso noted that there was a demand 

for a mission teacher, because the town “troubled” the NGM to supply one.  The town 

hoped that the NGM presence would prevent pillaging from the military, because the 

mission had recourse in the governor’s Advisory Council.   

The Agu region became a prosperous area for converts; nevertheless, progress for 

the mission was fragile and even reversible.  Agu had the fewest converts, 248, and 

covered an area larger than Lomé.   The other three stations that the NGM operated were 

less susceptible to outside influences.  The mission station in Ho was one of the earliest 

founded.  The station in Lomé was alternatively new but was located near the colonial 

government.  The Amedzowhe station had 600 converts, which acted as insulation to 

protect the mission.392   

 Beginning in 1898, three years after the NGM’s establishment in Agu, a land 

assessor named Friedrich Hupfeld negotiated land contracts to acquire property for a 

plantation in the region.393  Four years prior to the establishment of the German Togo 

Company, he and his future business associates used treaties to establish land ownership 

in Togoland.  From 22 July 1898 to 19 September 1898, 17 treaties were conducted under 
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the behest of personnel that would become the DTG.394  At the time, however, it was 

under the aegis of the colonial government when the treaty concerning Nyambo occurred 

on 12 August 1898.  By June 1903, the trading firm completed 31 agreements: 29 were 

with West Africans.395  By the end of 1907, the firm had purchased land in Lomé, 

Misahöhe, Atakpame, and Sokodé.396       

 The DTG initially amassed 750,000 marks as capital investment to establish a 

cotton plantation in the city of Nyambo.  They would also cultivate cacao, kola nuts, and 

tobacco.397  German imperialists hoped that cotton cultivation and cotton schools would 

undermine local economic independence, such as the female potters in Tove.398  The 

process of land acquisition coincided with the expanded growth of cotton farming.  This 

contributed to the colonial population being subsequently bonded to the colonial regime, 

bereft of a sizeable portion of once owned lands.  Cotton cultivation in Togo benefitted 

from the entrance of the DTG, the Tuskegee expedition to Togoland, and the colonial 

cotton school in Notsé.399  Exports of cotton were reportedly promising, especially if it 

had continued past 1914.  In 1909, Togoland had exported 1,125,993 pounds of cotton.400  

Agu’s importance in the broader development of Togoland was that it resided next to the 

future Lomé-Palime railroad which would transport goods to the coast.  After the firm’s 

establishment, it had amassed 45,000 hectares in and around Agu and then another 

40,000 hectares in Boem.401 
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The DTG conflict was a two-stage process.  First, there were the initial treaties in 

the 1880s and 1890s.  Second, there were the negotiations and contestations of these 

treaties by both Africans and the DTG in the Land Commission in the first decade of the 

1900s. 

 

  

In the map above, the DTG depicted Nyambo as an uncultivated land ready for 

agricultural production.402  Phrases such as “Intended for cocoa” or “Prepared land for 

cocoa” dot the map with filled diagonal areas, connoting open, unoccupied land.  Only 

one dwelling was depicted with two areas labeled as “stony ground.”  While next to the 

Nyambo market, the illustration conveyed to the reader that the land was empty, 
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promoting the image for investors that it was ready for the DTG to cultivate.  Prominent 

land owning families, backed by the NGM, voiced opposition to the DTG’s methods to 

acquire the property.  In response, Hans Gruner, who led the Land Commission, 

produced a map after three months of surveying in 1904.    

 
 

 In this map, the previous illustration’s simplicity was replaced by a complicated 

web of interlocking land plots owned by two important families: the Agbetiko family and 

the Dallame family.403  Gruner surveyed the land, creating a map that labeled each 

family’s plot.  The jagged and peculiar plots suggest that there was a distinct notion of 

which land ownership and use.  The slightly shaded outline in the upper-right section of 

the map established the land purchased by the DTG which had been previously owned by 
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the Agbetiko family.  The NGM, located in the map’s upper-left punch hole, was in close 

proximity to the village though not located inside it.   

 The Land Commission, which mediated and decided on complaints concerning 

property ownership and boundary lines, recommended land swaps in November 1904.404  

Out of the 5,784 hectares of land in Nyambo, the DTG owned 4,206 ha, the families 

owned 1,558 ha, and the NGM owned 20 ha.405  The DTG abandoned 650 hectares of 

land in Nyambo in early 1905 based on an agreement in April.  The Land Commission’s 

recommendation was that there should be no more land cessations on either side, because 

it infringed on Nyambo’s “customary law” [Gewohnheitsrecht] and the DTG’s long-term 

operations with the exception to construct buildings for “religious or business 

purposes.”406  The North German Mission sent the treaty, which stated that the initial 

4,000 hectares sold to the DTG cost a paltry 440 Reichsmarks, to the Reichstag, along 

with the religious publication The German Colonies [Die Deutschen Kolonien].  The 

newspaper and the SPD questioned the extent of the exploitation by Hupfeld and the 

German colonial state.407  The SPD highlighted that the DTG had access to considerable 

land, using the notion of unoccupied space to annex territory.  To protest the DTG’s 

activities, the SPD attempted, albeit unsuccessfully, to hold up a loan in the Reichstag to 

fund a railroad for cocoa in Togoland.408 

 The commission’s modified decision for land swaps reflects the members that 

composed the deliberative body: government, mission, and business.  Representatives 

from the North German Mission and the German Togo Company attempted to persuade 
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the head of the commission to adopt their position.409  After deliberation, the commission, 

at this time headed by Hans Gruner and then later Rudolf Asmis, made recommendations 

to the governor for the final decision over the land in question.  The Nyambo conflict was 

only the initial episode.   

The DTG’s rapid land acquisition antagonized the existing network of trading 

firms in Togoland.  Vietor and Sons and the Society of West African Merchants filed a 

complaint against Hupfeld’s firm with the Foreign Office.  They contrasted the DTG’s 

emergence as counterproductive to the colony’s existing policy of supporting small-scale 

Ewe economic production.  They argued that the other trading companies accounted for 

the interests of the colony and the “natives” when they purchased large tracts of land.410  

Accusing the DTG of buying one percent of the colony’s land, 85,000 hectares, and land 

speculation, Vietor and Sons maintained that the DTG threatened the colony’s economic 

growth.  The companies characterized the DTG’s actions as recreating the exploitative 

environment of the Congo Free State.  The Society of West African Merchants alleged 

that by educating the “Negro” [Neger] and maintaining the previous path of economic 

development, the colony would produce more wealth.411  If the colonial government 

supported Hupfeld’s endeavor, it would threaten, so they judged, the financial and social 

successes already achieved in Togoland.  They concluded that free trade, Togo, and the 

Kaiserreich benefitted from one another and went “hand and hand.” [Hand in Hand] 412   
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The Vietors and the interests they represented observed a transition away from 

their trading practices, which displayed a pious paternalism towards overtly exploitative 

behavior and impious trade goods, such as alcohol.  The Vietors and their business ally 

Friedrich Oloff criticized merchants for importing cheap liquors into Togoland, which, as 

Vietor posited, was 60 percent of one merchant’s exports.413  They insisted that liquor 

was used as a bargaining good for the land treaties conducted by Germans. 

 Hupfeld defended the DTG against the attacks by J.K. Vietor and the Society of 

West African Merchants.414  By 1907, Hupfeld published a report responding to the 

complaint lodged to the Foreign Office and to a series of articles in the Freinsinnigen 

Zeitung by Friedrich Oloff who questioned the veracity of the DTG’s investment and the 

profit from their plantation.  The article stated that the DTG was “badly managed” and 

misrepresented their economic production.  Oloff cautioned possible investors that there 

was little prospect of success for the Nyambo plantation.  Hupfeld castigated Oloff’s 

remarks claiming that the Vietors were now unnerved because of new competition.  

Furthermore, Hupfeld said that the DTG’s presence was a convenient reason to 

rationalize the Vietor’s poor business that year.415  Responding to the claim that the DTG 

misrepresented its finances, Hupfeld cited the published “Prospectus of the German Togo 

Company.”  He argued that other public trading companies did not publish their balance 

and quipped that the “Togo business in general has made a significant amount of 
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money.”416  Hupfeld ignored responding to Oloff’s criticism that the land held by the 

DTG was unfairly acquired.  Concerns over finances and business practices did not 

contribute to the DTG’s problems, but it was the Ewe’s appeal to the Land Commission 

that mired the trading society in a colonial, bureaucratic process to examine the 

problematic land treaties.   

The political feuding and maneuverings within the Togoland bureaucracy 

continued between Hupfeld’s German Togo Company and the NGM.  Extending to the 

twilight of the colonial regime, West Africans and the NGM questioned the validity of 

earlier colonial treaties and how they were conducted.  The Land Commission scrutinized 

the aforementioned 29 agreements that the DTG conducted.  The conflicts over land 

speak to how local communities attempted to make use of European allies that were 

concerned about Hupfeld’s past actions and used colonial institutions to further their 

respective interests.   

The next conflict the Land Commission examined was located in the region 

southwest and southeast of Agu, the Kebu and Tafie lands.  The three chiefs in Tafie, a 

region located on the route of the proposed railroad from Lomé to Palime, represented the 

land owners in the initial treaty that was conducted in June 1902.  In September 1906, 

they asked the commission to mediate a request from the DTG concerning the right to 

chop palm trees on DTG property.417  Despite the colonial report stating that the people in 

Tafie did not have enough land to support themselves, the interpreter reported that the 

chiefs were only concerned with access to palm tress.  The contract provision which had 

expired entitled people from Tafie access to them until November 1904.  Representing 
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the DTG, Otto Woeckel argued that local residents would need to request permission to 

enter DTG property.  Additionally, the precedence of cutting palm trees without 

permission would not continue.  However, the Land Commission suggested that the Tafie 

people could be allowed future access to palm trees not used by the DTG with the 

company’s permission.  Whether the DTG granted access to these trees is unclear; 

nevertheless, the three chiefs asked the commission to survey both their and the DTG’s 

land to establish an agreed upon boundary between them.  Gruner granted this request.  

The chiefs acceded to the solution that placed landmarks to delineate the property 

boundaries.   

 When a community attempted to reclaim or demarcate its land against the DTG, 

nearby towns replicated their neighbors’ tactics.  Four days after the 1902 land agreement 

in Tafie, a similar treaty was conducted in Kebu.  In 1906, the land dispute lodged by the 

Kebu people had reached the governor’s office.  Concerning the disagreement, Zech 

wrote, “The negotiation between the Tavie and Kebu will not be completely easy...The 

Kebu people claim that the Tavie sold their land.  The information provided by the Kebu 

was that most of the DTG’s land claims are questionable.”418  The Land Commission 

ruled against the people in Kebu.  Not only did they favor the DTG, it was a unanimous 

decision.  Missionary Heinrich Diehl wrote, “The Kebu people have at the time swindled 

and the Tavie want to now swindle.  The DTG has no need to return the land...”419  In the 

official report, the commission moderated its judgment, arguing that the “natives” had 

ample land to support themselves, omitting Diehl’s description of West African 
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swindling.420  By this time, the DTG faced at least three complaints by local landholders.  

In this instance, the NGM missionary Heinrich Diehl did not support the local villages’ 

claims against the DTG.  When more complaints were submitted to the Land 

Commission, however, the NGM strengthened its criticisms of the DTG and how it 

conducted land treaties.   

For the Land Commission to reach a conclusion about land disputes, it considered 

how much land was necessary to sustain an individual’s existence.  The contemporary 

measure was 2 hectares of land per person.  For example, in Aguibo, the commission 

examined the area’s boundaries in 1908, specifically whether there was sufficient land for 

the West African communities.  Out of 12,167.6 hectares of land, the DTG owned 9,515 

ha and the people of Aguibo owned 2,652.5 ha.421  However, 700 ha of the locally owned 

land could not be cultivated, because it was on a mountainside or part of a protected 

forest, leaving the townspeople of Aguibo with 1,925.5 ha.422  The commission still 

concluded that there were 2.71 ha of land per person, supporting an individual’s 

“economic existence.”423   

When the interested parties were to sign a new agreement to settle boundaries 

between local families and the DTG, many of the elders did not attend.424  Their absence 

postponed the signing of the agreement.  Only two out of six families signed the 

following day.  The contract stated that the Klodjugbe family had no person to represent 

them.  Their eldest son was sick.  The Akocholut family had no representative present, 
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because the eldest was travelling to Gamme.  The Gbogbui family did not sign, because 

the eldest was blind and not present.  The family’s representative who they sent did not 

have authority to sign a contract.  The families who did not have the authorization to sign 

that day were invited twice more, but they did not appear.425  However, the families who 

signed had representative present instead of local elders.  The treaty clarified where the 

boundaries were located between properties of the DTG and families from Aguibo.   

The Ewe demonstrated resourcefulness in using the colonial institutions to resist 

the well-funded concession company.  The use of the Land Commission was a formative 

instance of political agitation and confrontation against land usurpation.  The use of the 

colonial bureaucracy protecting their land anticipates the 1913 Petition Movement, which 

attempted to moderate new forms of enslavement under German rule.  This was a limited 

engagement of colonial reform that relied on colonial partners, generally the NGM, to 

enact change.  However, it proved to be a lasting concern that beleaguered the DTG’s 

economic activities in Agu.  Nevertheless, the practice of using the Land Commission to 

stop the DTG’s exploitative actions was not always effective, such as in Kebu.  The Ewe 

actions in the Land Commission mitigated aspects of the DTG’s land monopoly of the 

region.  Their efforts were more effective, because they generally had Governor Zech’s 

sympathies in conjunction with the complaints by J.K. Vietor and Friedrich Oloff.   

Land treaties present an opportunity to historians to examine the subtexts and 

layers of resistance used by West Africans, revealing how treaties were composed and the 

verbal interactions between the two parties.  Representing the chiefs from Lawie and 

Lawie-Avehdome, missionary Däuble sent a complaint to the Kaiserliche Bezirksgericht 
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in Lomé on 19 December 1908.426  They contested the land treaty conducted on 20 

August 1898 by Friedrich Hupfeld for three reasons.  First, the chiefs who signed the 

treaty could not represent everyone, because the land was divided between many 

families.  Second, the environment in which the treaty was conducted voided the 

agreement.  Hupfeld threatened that he would arrest people if they did not sign.  The 

letter stated, “He [Hupfeld] himself held the quill and made the cross.”427  The chiefs 

simply held part of the feather.  Third, the land was not surveyed correctly, because 

Hupfeld pointed with his hand to establish boundaries of the purchased land.  The 

chieftains claimed that they wanted only to establish clear boundaries.  To prove that they 

were protesting in good faith, they were willing to return the money they received for the 

land.  Peculiar in its blunt and direct accusations, the protests aided by the NGM 

demonstrated a political consciousness that contested the colonial regime in an overt 

manner.  Through the Land Commission, different communities across the colony made 

claims on the institution to improve their situation.   

The conflict between the two trading societies continued, attempting to 

marginalize each other’s influence in the colony.  In 1908, the institutional momentum 

had shifted against the DTG concerning the land treaties.  Rudolf Asmis replaced Hans 

Gruner as chair of the Land Commission.  The latter had served as the official overseeing 

the Misahöhe district from 1892 and leading the destruction of Tove-Dzigbe in an 1895 

armed conflict.  He was a proponent of removing female autonomy and ending polygyny, 
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though the married Gruner fathered two children with an African woman.428  Gruner 

expressed that restructuring local economies would curtail perceived African habits of 

thievery and being “work shy.”429  It was not a surprise then that Gruner was sympathetic 

to the DTG and its attempts to establish plantations.  Gruner had suspected that the local 

communities were lying about property borders and the contents of the land negotiations.  

In contrast, Dr. Rudolf Asmis shifted the Land Commission’s sympathies to questioning 

the land treaties’ legality.  Asmis was a jurist who attempted to codify colonial law based 

on indigenous practices.  He posited that this codification would make colonial rule less 

capricious and more uniform, legitimizing colonial hegemony.430  His influence was 

reflected in the sympathetic ear of Governor Zech. 

The planned strengthening of West African education coincided with Governor 

Zech’s ruling against Hupfeld and the DTG.  He wrote that “I am of the gentleman’s 

opinion that it is the function of the Land Commission to verify the validity of the 

contracts.  Furthermore, I share the opinion that the contracts are also null and void 

because of the absence of the legal capacity of the opposing parties...”431  The Land 

Commission headed by Dr. Asmis made two important decisions in 1909.  First, five 

treaties conducted by Hupfeld were invalidated, because he had presented himself as a 

representative of the government, accompanied by soldiers, rather than as a businessman.  

Second, the notion that West Africans only needed two hectares to live on was 

considered insufficient—Asmis stated that 14 hectares was needed.432  The DTG’s land 
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ownership was reduced to 17,663 hectares from 40,000 and the 40,000 hectares in the 

Boem region was annulled.  However, the company received 4,000 hectares along a strip 

of land for a cotton railroad.433  The most significant victory was that the DTG or any 

other concession company could not designate land as unoccupied.  In contrast, the 

government in Cameroon had control over the ‘unoccupied’ territory, because it did not 

have the oversight of a land commission.434 

As the NGM transitioned to Togoland, the need for slaves ebbed; threats to the 

mission’s congregations and to Christianity in the colony emerged in the form of the 

German Togo Company.  The new need for contracts to establish ownership over the 

coast and the region for the German military explorers, continued with Friedrich 

Hupfeld’s DTG.  What started as a process to acquire land for the German Togo 

Company became a unique opportunity for the Ewe and the NGM to contest aspects of 

colonial rule using the existing structures that sought to oppress them.  This was the 

foremost concern for the NGM, not slavery.  Threats to how Christianity could be 

practiced and materialized had to be addressed.  However, this was in contrast to 

religious societies in Europe that invigorated and organized anti-slavery associations, 

representing a difference in priorities.   

The supporters of the DTG were often the same individuals who argued that 

slavery did not exist in Togoland.  Friedrich Hupfeld and Governor Puttkamer were 

political allies who questioned the existence of the slave trade and supported the growth 

of plantation companies.  Many Ewe argued, however, that they were being dispossessed 

of land and then being dispossessed of labor without compensation.  In this colonial 
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transformation, the Kaiserreich implemented a labor regimen based on debt peonage, 

prompting some Togolese to march in the streets of Lomé.  This new debate around debt 

peonage and new forms of slavery were neither reflected in the discussions of the General 

Act of Brussels or the NGM’s platform and actions regarding purchasing slaves.  West 

Africans in Togoland began to organize and consider what methods they could use to 

liberate themselves from German rule.     
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Chapter 5: Slave Den and Model Colony: Slavery and Colonial Reform in Togoland and 

the Kaiserreich 

 

Togoland was paradoxically both a slave den and a model for slave reform 

within the Kaiserreich.  In Togoland, slavery occupied a liminal space between legality 

and illegality.  The German colonial state sanctioned existing forms of unfree labor and 

instituted its own forms of indentured servitude despite German officials’ claims that 

slavery did not exist in the colony.  Nevertheless, German colonial rule reinvigorated 

unfree labor: German officials purchased slaves in the Volta region and then sent them to 

labor on plantations in Cameroon; military officials maintained porous borders to allow 

slave traders access to coastal markets; and the colonial state used a tax system that 

drafted individuals into chain gangs.  Despite this reality, Governor Jesko von Puttkamer 

and linguist Gottlob Adolf Krause debated slavery’s existence and its composition in Ewe 

society. 

While Puttkamer examined the end result of the slave trade, slaves within a 

familial structure, Krause focused on the violent acquisition of individuals.  Puttkamer 

and colonial officials expressed that house slavery should not be confused with chattel 

slavery.  Puttkamer and his supporters regarded the focus on the violent process of slave 

raiding and kidnapping as an outmoded conception relegated to the beginning of the 

nineteenth century.  House slavery was perceived as less violent and oppressive, because 

kinship practices and traditional duties mediated the slaveholder’s relationship to the 

enslaved individual.  In Puttkamer’s view, slaves were attached to familial units which 

had not acquired enslaved individuals through war.  Moreover, this paternalistic 

relationship had similarities to serf-holding Junkers in the late eighteenth and early 
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nineteenth centuries.435  In both cases, the lord and slaveholder were supposed to protect 

the bonded individuals.  In the imperialist imagination, house slaves were neither 

acquired through war nor sold at slave markets.  The German conception of house 

slavery, however, omitted how an individual became enslaved, ignoring how the slave 

trade functioned.  Puttkamer cast slavery as a peculiar cultural practice, which differed 

for each ethnic group in the German colonies.  By doing so, Puttkamer obfuscated the 

parliament and the general public’s ability to distinguish between fictitious and credible 

information derived from the colony. 

Krause exposed the problematic representations of house slavery by questioning 

the depiction put forth by Governor Puttkamer in the 1880s.436  Krause compiled oral 

accounts by Hausa, Ewe, missionaries, and military personnel to create a counter-

narrative that placed slavery as a prevalent institution.  He articulated that house slavery 

was neither benign nor uniformly practiced in Togoland.  Krause attempted to discredit 

the fictitious claims by Puttkamer by informing the German public about slavery in the 

overseas African colonies.  He argued that while there were multiple forms of unfree 

labor, the basic experience of enslavement was violent and not unique to Africans.  He 

communicated to the German public that slavery in West Africa was often a consequence 

of war.  He contested Puttkamer’s assertion that African slavery was neither violent nor 
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perpetuated by Europeans.  While Puttkamer obfuscated the origins of slaves to avoid 

comparisons to chattel slavery, Krause attempted to reveal the violent genesis of being 

enslaved.  Krause wanted to leverage institutions to force the chancellor, under 

advisement from the colonial advisory council [Kolonialrat], to ostensibly limit slaving 

holding.   

Togolese resistance to German rule helped Krause’s campaign of reform.  The 

linguist published first-hand accounts by Africans addressing the visibility of slaves.  

These observations placed slavery as a central issue within Togoland’s colonial society.  

The colonial documents, especially the archival material produced by West Africans, 

speak to the importance of the slave trade and complement the approach by Trevor Getz.  

Concerning slavery in the Gold Coast and Senegal, Getz writes that “local factors—

attitudes of European administrators, intercontinental economics, and, most importantly, 

significant indigenous resistance—placed Africans centrally in the resolution of slave 

reforms, generally resulting in the failure of the implementation of reforms.”437  The 

colonial population navigated German policies that sanctioned slave trading to Cameroon 

or subjugated West Africans to provide labor.  As a consequence, Togolese demanded 

reform in concert with Krause.  

The controversy concerning slavery’s existence in Togoland reveals how 

information was transferred to the metropole and the value and perceived truthfulness 

thereof.  After being marginalized by the academic and colonial communities, Krause 

was not supported by an established interest group, such as the German Colonial Society.  

Despite the accurate information that Krause conveyed, its perceived value was 

minimized because of Puttkamer’s slander campaign.  Political elites and conservative 
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allies in the Reichstag supported Puttkamer, valorizing the information he presented to 

the parliamentary body.  

The linguist created a minor scandal in the German public about the nature of 

empire and slavery, which had two significant consequences.  First, select Reichstag 

members emboldened by Krause’s actions urged the Kaiserreich to issue a series of 

reforms addressing slavery in each colony.  These edicts were based on the limited 

reforms decreed by Puttkamer in 1892 and 1893.438   Second, the example of Krause 

demonstrates that the missionary institutions within Togoland remained relatively neutral 

in the political debate between Krause and Puttkamer.  Whereas missionary societies had 

an intimate knowledge of slavery from their past and current observations in the colonial 

hinterlands, only a few missionaries supported Krause, notably those in the Gold Coast. 

Contemporaries attempted to downplay the dispute over slavery in Togoland, 

referencing Togoland’s profitability and dearth of large-scale rebellion.  Historians Peter 

Sebald and Dennis Laumann have most notably rejected the model colony term.  They 

have argued that previous historians have incorporated colonial rhetoric of the civilizing 

process into the historical narrative by examining Togoland’s economy, infrastructure, 

and civilizing mission, marginalizing the study of corporal punishment, Strafarbeit, 

small-scale military campaigns, and daily violence perpetrated against West Africans.439   

I argue that in the early 1890s, slavery was a central issue in colonial circles.  It 

informed actions and policies in the colonial administration, religious evangelization, and 
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ethnography, despite Puttkamer’s protestations of slavery’s absence or marginalized role 

within colonial societies.  This assertion furthers Andreas Eckert’s arguments in “Slavery 

in Colonial Cameroon, 1880s to 1930s,” where he posits that “slavery was not a 

negligible quantity, but an important element of the transformation of local societies and 

sometimes even a factor in colonial politics.”440  Furthermore, this chapter broadens the 

picture of slavery in Togoland as connected to—not separate from—slavery in Cameroon 

and German East Africa.  Slavery was one interrelated institution in the Kaiserreich, 

where the chancellor and the Kolonialrat decreed that the governors address human 

bondage despite their collective protests to leave slavery as it was or to delay reform.   

Whereas the colony did not have as many slaves as German East Africa or 

become the target of the German abolition movement, colonial officials could not ignore 

the question of slavery’s existence in Togoland because of Krause’s agitation.  The 

linguist argued against the notion that slavery would be slowly abolished.  The attempts 

to delay slave reform reinforces the narrative about the “slow death for slavery,” which 

coincides with Eckert’s analysis that “it was the general feeling in Germany as well as 

among most Germans in Cameroon that slavery was no great evil in this territory and 

would solve itself in time.”441  In Emancipation without Abolition, Jan-Georg Deutsch 

argues that the “establishment of colonial rule and the development of the colonial 

economy facilitated forces that eventually led to the end of slavery.”442  The colonial 

governors attempted to hinder efforts to address the institution despite characterizing 

slave holding as either benign or essential to African societies within the colonies.  In 
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Togoland, however, many Togolese fled the colony in the early 1900s, fearing they might 

be enslaved.443  Despite the rhetoric that “slavery was no great evil,” the Togoland slave 

scandal highlights the role of the colony in the 1891 Reichstag debates and Krause’s 

agitation in Berlin and West Africa.  Togoland was not an aberration concerning slavery 

but connected to and informed by similar pressures in Cameroon and German East 

Africa. 

The North German Mission had finally withdrawn from participating in the slave 

trade.  However, it did not support Krause’s campaign to illuminate the extent of the 

slave trade in German Togoland.  The NGM was ambivalent about the morality of 

slavery while struggling to mitigate the German Togo Company’s land annexations.  The 

mission relied upon the colonial state to further its aims of creating a sustainable 

Christian congregation, whether it comprised free or enslaved individuals.  Unlike the 

NGM’s support of Ewe villages concerning land usage in Agu, the mission did not 

support West African political demands to end slaveholding.  Rather, the NGM supported 

Governor Zech’s reform programs to standardize colonial governance and avoided 

exposing colonial corruption. 

 

Germany’s Schuld: Togoland’s Contribution to West African Slavery 

   

In May 1890, J.K. Vietor argued in the Kölnische Zeitung that Togoland was not a 

den of slavery.  From Vietor’s perspective, the diminutive colony was not responsible for 

the West African slave trade’s continuation.  The British, French, and Germans were 
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equally complicit.444  Togoland, he argued, was not extraordinary.  German East Africa 

had approximately 500,000 slaves in 1890.  The slave population in German East Africa 

would have been approximately half that of Togoland’s overall population.445  Salaga, the 

largest slave city near German Togo and the Gold Coast, reportedly sold in the same 

period 15,000 to 20,000 slaves a year, many of whom were destined for not only 

Togoland but British and French colonies in West Africa.446  Salaga was located outside 

the contested colonial borders, which allowed German officials to deny that slavery 

existed within the colony.  British and German authorities, nevertheless, asserted control 

over the slave city in 1880.  Both states collected taxes, acquired slaves for their 

militaries, and allowed the trade in humans to continue, maintaining low labor prices in 

the region.447   

The German policy addressing slavery in West Africa, or often the lack thereof, 

placed the Kaiserreich as the intractable power in the region.  Germans in Togoland 

failed to enforce existing laws and international agreements to abolish slavery.  German 

policies encouraged smuggling of enslaved individuals between British and German West 

African colonies.  For example, Anlo Ewe slaveholders, who resided in the Gold Coast, 

purchased slaves or kidnapped people related to their pawns and relocated them to 

Togoland.  Trevor Getz writes that “it became common for creditors to kidnap and sell 

‘any person or persons belonging to the said family, or even to the same country, state, or 
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town, with the debtor.’”448  This practice reinforced existing notions of wealth, which was 

measured in slaves.  Anlo Ewe lacked a plantation economy and conceived of land 

ownership by clan rather than by individual.  The reason for the measurement of wealth 

in slaves was the limited availability of land.  The Anlo territory was 94 square miles.  

The Anlo Ewe had previously entered into the trans-Atlantic slave trade but also acquired 

slaves to harvest salt in dried bodies of water, such as the Keta lagoon, or to dry fish for 

trade.449   

Togoland was a West African slave den despite Vietor’s declaration.  First, 

German colonial policies acknowledged forms of bondage, such as panyarring, a practice 

in which creditors seized an indentured individual’s family as payment if the individual 

failed to pay one’s debts. German authorities in Togoland protected this practice in 1896, 

because they considered it compensation for a creditor who failed to receive payment.450
    

The allowance encouraged the smuggling of seized families from the Gold Coast to 

Togoland.  The practice of panyarring conflicted with the 1892/3 decrees issued by 

Puttkamer that outlawed various forms of bondage.  Second, British and French officials 

reported ongoing slave caravans originating from Togoland and the northwest region of 

German Cameroon, specifically Adamawa.  The reports noted that slave traders preferred 

German colonial rule, which sustained the domestic trade in humans across the Volta 

region and the surrounding colonies.  Third, German military officers and businesses with 

the assistance of local West Africans exported slaves from Togoland to Cameroon to 

compose the local police and plantation labor force. 
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During the nineteenth century, pawnship and panyarring had become onerous 

forms of bondage akin to chattel slavery.  A new practice of including interest to a 

contract could add 50 to 100 percent of the principal debt.451  Slaveholders could sell a 

pawnship contract and force the pawn to travel.  The differences between pawns and 

slaves were further blurred when Muslim slaveholders bought pawns and then sold them 

at slave markets.452   

West of Togoland, British curtailment of the slave trade among the Anlo and in 

the Gold Coast encouraged slave raiders to operate east of the Volta region.  In 1874, 

Britain decreed that slave trading was outlawed in the territories within the Gold Coast, 

ending the practice where British officers could purchase pawns.453  While the British did 

not effectively end slavery in the colony and the surrounding protectorate, British 

officials and West Africans used courts and administrators to enforce the 1874 

proclamation.  Kwabena Akurang-Parry argues that the trading route along the Volta 

river and into Togoland supplied more slaves, because Britain’s stronger border control 

along the Gold Coast deterred many slave traders.454   In 1890, 76 people were convicted 

of slaving in the Gold Coast.455  German Togoland did not enact a policy measure 

addressing slavery until 1892.   

Consequently, slave traders’ activities centered in Togoland and Dahomey.  

Writing under a pseudonym, the author “Anti-Slavery Report” wrote in the African Times 

that Dahomey could be classified into three areas.  With each zone, slave raiding, the 
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author argued, intensified as an individual traveled into the interior and the threat of 

European violence waned.456  This depiction obfuscated the slave trading and migrations 

between the colonies.  An author in the Revue Bleue accused German and British 

authorities of being indifferent to enslaved peoples, many of whom were women and 

children.  The author posited that the city of Porto-Novo had a population of 70,000, 

which contained 10,000 captives in 1906.  The article attributed the large number of 

slaves to poor enforcement in German and British colonies.457   

British officials accused Germans in Cameroon of allowing slave caravans into 

northern Nigeria.  Part of this distrust derived from the agreement that Germany 

exercised general control over the Adamawa region in Cameroon except for the principal 

city of Yola.458  According to a 1903 British colonial report, slave caravans often 

originated from German-controlled territories: “Since raiding now stopped throughout the 

Protectorate, almost the whole of the slave-caravans are from German Adamawa; very 

large numbers of these unfortunate people, whom it is impossible to repatriate, and who 

speak no language known here…”  Continuing later, he reported that “the Germans allow 

both slave-raiding and slave-trading; and that Fulani had been heard to say that, in this 

respect, their rule is better than ours.”459  With the introduction of German control in 

West Africa, conditions often incited enslaved people to flee.  Slave raiding and trading 

pervaded the northern borders of West African colonies.  By 1905, the Kaiser’s 

representative [Residentur] in Adamawa reported to German authorities in Buea that “in 
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the local territory, as could be observed in the last trip, the slave trade still flourishes in 

the extended territory.  Almost every Hausa or Fullah the expedition meets derived from 

purchasing or exchanging slaves.  In many villages where we have recently traded, we 

found chained slaves.”460  The representative’s recommendation was to comply with 

Articles 1,4,5, and 7 of the Brussels Act, such as granting asylum to runaway slaves and 

prosecuting “slave hunters.”461 

Furthermore, Acting Governor of the Lagos Colony George Denton informed 

German officials in Togoland about the consequences of runaway slaves if they arrived in 

territory under British control.  Denton wrote,  

With regard to the question of runaway slaves which is the most difficult 

one of all and a continual source of irritation in the states adjacent to 

Lagos – if, as I have said before, the slave reaches the Colony proper he is 

free but if on the other hand he came from one occupied state to another 

the Native Authorities are allowed to do what they can to affect the 

recovery of the slave but European Officers are not permitted to support 

them by any actions on their part.  It has not been customary to allow 

slaves to be given up if they reach a Protectorate in which the laws of the 

Colony apply.462  

  

Reflective of similar circumstances in the Gold Coast, the slaves had to reach the colony, 

not the larger protectorate, to obtain their freedom.  If “Native Authorities” acquired 

runaways in the protectorate, they were allowed to return the captured individuals to the 

slaveholders in Togoland.  Denton commented furthermore that house slavery was a 

separate entity and was merely discouraged within British protectorates.463   
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German colonial officials in Togoland, however, did not discourage their own 

personnel from purchasing enslaved individuals.  For example, some Germans purchased 

slaves to provide labor for colonial projects outside of Togoland.  In an article titled “The 

Exportation of Captives from Dahomey to the Cameroons,” the author known as 

“Native” accused Germany of reinvigorating transatlantic chattel slavery.  In a November 

1891 article in Lagos Weekly Record, the author declared that the “Germans appear to be 

in a strait for procuring natives for service in the Cameroons, and have been obliged to 

resort to the expediency of purchasing them at Whydah.  Recently a batch of 300 persons 

including men and women thus purchased were shipped off to the Cameroons, and 

preparations are being made to secure another lot.”464  “Native” labeled the German-led 

slave trade as the “labor system” in which slaves were purchased and sent to work on 

plantations across the Kaiserreich’s empire.  Consequently, this benefitted West African 

slave traders, many of whom had found safe haven in Dahomey and Little Popo.465   

Jesko von Puttkamer protected this symbiotic relationship between the German 

state and slave traders.  In 1892 and 1893, he mediated a dispute between a German 

official and a West African slaveholder in Little Popo.  Chief R. J. Gaber purchased 

slaves at the behest of Cameroon Governor Graf Pfeil, Lieutenant Branchitsch, and Karl 

von Gravenreuth.  The chief risked the possibility, as one negotiation did with Lieutenant 

Branchitsch, of negotiations failing due to disagreements over payment.  The apparent 

failure concerning compensation resulted in Gaber and his family with unsold slaves.  
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They had neither a purchaser nor capital to sustain the slaves themselves, who soon fell 

ill.466  Concerning a separate purchase for Gravenreuth, Gaber noted, “In 1891 came a 

man with the name Gravenreuth and gave me (Aite) a commission to hire 150 people for 

him; when I could not get free people, I went to him and let him know.  At the time, 

Gravenreuth gave me the answer that I should obtain under any circumstances—

notwithstanding so-called slaves—he, Mr. Gravenreuth, should want to then free 

them.”467  Gaber noted at least one purchase in which he acquired slaves from Salaga and 

Wo.468   

While many German officials used unfree labor without reservations, a 

representative of the Kaiser’s commissar in Little Popo manumitted slaves based on the 

1890 Brussels Act.  Only referred to as Mr. Kurz, he admonished Gaber and informed 

him about the potential punishment for slaveholding.  Kurz demanded that Gaber free his 

21 slaves.469  In a co-signed letter to Puttkamer, Gaber and his family lamented, “On one 

May day of this year [1892], Mr. Kurz unchained the 21 men, which resided in the house 

of R.J. Gaber and said to them, that they are now free and can go everywhere they 

want...also Mr. Kurz requested some children (slaves) which were by there lords and 

explained to them ‘freedom.’  Mr. Kurz did this without giving us compensation.”470  

While it is difficult to believe that Kurz unilaterally entered Gaber’s trading factory, 

released the slaves, and then relayed an abstract concept of freedom to enslaved children, 

Gaber noted there was a precedent for Kurz’s actions.  Kurz had previously demanded 

that Gaber release his enslaved workers. 
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Puttkamer’s permissive attitude towards slaveholders and Kurz’s demand to 

adhere to international agreements speaks to the decentralized and unorganized 

deployment of abolition.  Kurz’s refusal to allow Gaber’s slaveholding activities to 

continue in Little Popo was uncharacteristic of the German colonial regime in Togoland.  

Kurz did not recognize slaves as property of Gaber or his family in Little Popo.  

However, Kurz did not threaten or attempt to disrupt other Germans purchasing slaves.  

Nevertheless, Kurz shared a common interest in applying the Brussels Act to remove the 

bonds of slavery and ending the slave trade with political gadfly, Gottlob Adolf Krause.  

Their actions disrupted colonial conventions to overlook the prominent slave markets in 

the colony’s northern regions and on the outskirts of cities.  Togoland would become a 

model for slave reform for the colonies of Cameroon and German East Africa.    

 

Togoland’s Gadfly – G.A. Krause 

 

In 1850, Gottlob Adolf Krause was born in Ockrilla bei Meißen in the Kingdom 

of Saxony.  He volunteered for, and was wounded in, the Franco-Prussian War.  He 

received a pension for his service that financed his travels in West Africa, and, later, 

supported him in his exile from Germany.  After German unification, he studied the 

natural sciences and geography at the University of Leipzig from 1873 to 1876.471  

Before the establishment of Germany’s African colonies, he traveled with Hausa people 

in the Sahel and throughout northern Africa.  From 1884 to 1885, he accompanied an 

expedition to the Niger-Benue region, expecting to conduct academic research for the 

German Colonial Society.  Krause soon realized that the expedition’s purpose was to 

establish German influence over the region by conducting trade and defense treaties with 
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West Africans.  He accused the German Colonial Society of exploiting his ethnographic 

research to promote Germany’s colonial expansion.  In turn, the Foreign Office and 

colonial pressure groups branded Krause persona non grata.472   

Beginning in 1885, Krause’s access to academic and state grants was limited, 

because he refused to participate in the unfair treaties in northern Nigeria.  Krause, who 

also went by the Hausa name Malam Musa, could not depend on traditional sources of 

income and patronage from the colonial state.  This freed him to be outspoken in his 

testimony about slavery and Germany’s political motives in acquiring colonies.  He 

would, nevertheless, bear the political and personal consequences of his actions.  If 

missionary societies, businesses, or ethnologists had flaunted the colonial status quo, their 

access to patronage—the governor’s Advisory Council, the Land Commission, and tax 

exemptions—would be jeopardized for their theological, business, and academic pursuits.  

The missionaries, who previously bought slaves in their congregation courtyards and 

slave markets, did not give unconditional support to Krause.  To broaden awareness of 

slavery in the colonies would have also dredged up the historical constitution of the North 

German Mission.  By 1885, the mission had ended the practice of ransoming children, 

established a core of congregants, and addressed colonial education and temperance.  The 

colonial state, while ineffective or unwilling to pursue slave traders, coerced Europeans 

and Africans into political passivity.  They needed access to the colonial bureaucracy and 

patronage to operate effectively in the protectorate. 

On 15 February 1886, Krause submitted his application to fund a research 

expedition to Togoland and its surrounding areas.  The plan to the Foreign Office 

outlined the exploration of Togoland’s coast, the northern Volta region, and parts of 
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Dahomey and Niger.  He proposed two variations of the trip.  The first option would cost 

16-20,000 Marks and the second, if the funds were not available, would primarily explore 

Togoland for 5,500-6,500 Marks.473  He posited that his research would aid in exploring 

Africa and the moral uplifting of Africans.  Krause wrote, “I have organized my whole 

life’s work since childhood to contribute to the scientific research on Africa and the 

moral improvement of its inhabitants...”474  Despite his objections to unfair commerce 

treaties in Nigeria, he was not immune from civilizing rhetoric.  He articulated that he 

wanted to couple his research to the moral uplift of Africans.  These two tasks, he 

considered, would be significant life achievements to pursue.  However, the Foreign 

Office denied his application. 

Supported by his pension from the Franco-Prussian war and money he received 

from newspaper articles, Krause funded his travels and regaled readers with his 

expedition across the Gold Coast, Togoland, and Dahomey.  The linguist portrayed 

Africa as exotic.  He wrote about four-day marches, tense border crossings, and a boat 

trip down the Mono River.  Participating in the well-defined and, at times, tabloid nature 

of the travel genre, his letters to newspapers served as an entertainment outlet for a 

reading public interested in its imperial holdings.475  In 1887, Krause wrote, “Eight days 

ago today, on the afternoon of August 25th, I arrived in Pla (Grand Popo), located on the 

coast.  Under other circumstances this day, it could have been a day of joy and 

satisfaction, where I have reached the border of civilization and German control...”476  
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Krause then lamented that he could not return to Germany, because he lacked sufficient 

cowry shells.  He categorized what constituted civilization and the hinterland.  This 

rhetoric cultivated a sense of danger, playing upon existing European tropes of Africa as 

underdeveloped. 

Accompanying the descriptions of his travels, Krause decried the German state’s 

willful ignorance of the flourishing slave trade which stretched from Togoland’s northern 

borders to the coast.  He endured the possibility of being subject to fines, imprisonment, 

and exile, because he criticized the German state.  He submitted petitions to the Reichstag 

in 1891 and 1899 to punish Jesko von Puttkamer.  Krause alleged that Puttkamer lied 

about slavery’s existence in Togoland, labeling him as corrupt.  Krause contested the 

benign characterization of house slavery.  Krause published numerous travelogues and 

editorials about slavery and colonial governance.  In between his publications, he traveled 

across West Africa, principally in the Gold Coast, Dahomey, and Togoland.  The state 

apparatus and the scientific community marginalized Krause after his petitions in the 

early 1900s.  His only political support in Germany derived from certain Catholic Center 

Party members.   

Jesko von Puttkamer, Krause’s political adversary, was part of the political and 

colonial elite in the Kaiserreich.  He was a nephew of Bismarck and son of the Prussian 

minister of the interior Robert von Puttkamer.  Jesko von Puttkamer’s early colonial 

career began as the acting commissioner of Togoland and then later the intermittent 

governor of Cameroon from 1895 until 1907.  Historians Arthur Knoll and Woodruff 

Smith distinguish his autocratic behavior in Cameroon from his governance in 
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Togoland.477  They both cite that Puttkamer forbade certain land sales in Togoland, which 

he argued would lead to exploitation by Germans.  Puttkamer ended the practice of 

German property owners withholding payment to the former West African land owners 

based on future harvests.   

Puttkamer’s behavior and policies, however, became more autocratic in 

Cameroon.  In Cameroon, Puttkamer favored land acquisition to encourage plantation 

labor under the North West Cameroon Company and the South Cameroon Company.  

The former enjoyed land concessions and state sponsorship, and the latter was financed 

internationally and was closely connected to the Belgian Congo in terms of trade, 

tributaries, and resource cultivation, namely rubber.  Nevertheless, historians should not 

place his rule in Togoland as enlightened. 

In both colonies, Puttkamer promoted the notion of house slavery to prevent 

colonial reform.  First, he stymied Krause’s attempts to inform the Reichstag about 

slavery and delayed attempts to abolish slavery.  His resistance had the unintended 

consequences of calling attention to the slave trade in Togoland.  Second, he resisted 

attempts for slave reform concerning the Mufom and Mujaberi in Cameroon.  His 

position hinged on ending slave raiding for stable economic development while avoiding 

rapid social change to indigenous groups such as the Fulani in Cameroon.478   

Initially, house slavery rhetoric enabled Puttkamer to avoid the responsibility of 

addressing the slave trade, transferring solutions to missionaries.  Missionaries would 

curtail perceived uncivilized aspects of African culture.  However, there was little 
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discussion about missionary actions prior to 1884.  Similar to ahistorical conceptions of 

slavery used by German imperialists, missionaries themselves used ahistorical 

characterizations of their activities, such as not recognizing that the NGM had been 

implicated in the West African slave trade.  In reality, it was the NGM that had 

effectively employed slavery to create and strengthen their congregation.   

To negate Puttkamer’s image of slavery, Krause argued that slave raiders 

perpetuated violence under the willfully ignorant German administration.  Published in 

the Kreuzzeitung from June 14-19, 1892, Krause wrote a series of articles entitled “The 

Position of the German Government against the Slave Trade in Togo.”  He compared 

slavery within Togoland to German East Africa, attacked the notion of house slavery, and 

accused the German colonial government of allowing the slave trade to flourish.  He 

wrote,  “House slavery, slave trading, slave raiding (the most general slave practices 

[Sklavenmacherei]), which is the same thing in differing forms, like ice, water, steam, 

even if the various forms behave differently from each other.”479  The process of 

enslavement consisted of war, capture, and then being sold at slave markets.  The linguist 

argued that house slavery should conjure images of war for Europeans.  To simply recast 

slavery in benign terms did not change the reality in the colonies.     

The German state, according to Krause, could not control its territory in northern 

Togoland.  The German state ignored that Muslim slave raiders, generally Hausa, created 

autonomous urban centers—the “eaten” cities—within and outside Togoland.480  Slave 

raiders would pillage a city, enslave individuals, and then seek other villages or cities to 
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“eat.”481  Krause wrote, “Slavery does not begin with the slave experiencing a humane 

treatment by a humane lord.  It begins with the opposite.  Those largely populated areas 

desolated by slave raiding in which now more people are perishing than being captured 

and carried away.”482  The colonial state could not control its territory, which resulted in 

the displacement in Togoland’s northern territory.   

These slave raids were a continuation of the violence perpetrated in the region 

during the 1860s and 1870s.  Many of the ransomed children were kidnapped or taken 

from war-ravaged villages.  In the 1870s, the Asante state captured two Basel 

missionaries who recorded the brutality of these slave raids.  They wrote, “After passing 

a pond on the road filled with headless corpses, we ascended a hill, whence we saw long 

lines of persons likewise under guard and moving in our direction. There were men, 

women, and children from Tongo all prisoners like ourselves.”483  The conception that 

violence could be perpetrated against Europeans persisted.  German colonists feared 

rebellions and small-scale violence.  However, the enslavement of Europeans in the wake 

of West African violence ebbed after the establishment of protectorates in the 1880s.   

From the late 1880s to early 1890s, the slave question concerning Togoland 

intensified as Krause published newspaper articles about the relationship between 

Togoland’s colonial government and slavery.  In contrast to the individual narratives of 

the NGM’s purchased children published in the Monatsblatt, Krause focused on the 

broader slave trade.  He focused particularly on how colonial policies influenced 

destinations of slave caravans across the region.  
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In 1889, Krause wrote a four-part editorial in the Neue Preußische Zeitung on the 

slave trade between the Gold Coast and Togoland.484  He criticized the use of Hausa 

soldiers and argued that Germany was responsible for new slave trade routes that ended 

in Togolese coastal cities such as Lomé.  He posited that direct trade between Salaga and 

the Togolese coast was not a traditional trading pattern but a new development after the 

Asante war in the mid-1870s.  Krause wrote, “When I was in Kpando in May 1886, one 

spoke of the route’s opening from some events, which lay only a few months back.  

However, it should not be expressly neglected to observe that indirect traffic itself 

between Togo and Salaga had already existed earlier.”  He continued: “I have said in 

earlier reports that the slave trade in Togoland is in full bloom, [in voller Blüthe stehe] 

and it will therefore be good, as I have promised, to lay out today the sources which have 

precipitated this recovery.”485  According to Krause, Togoland was deeply entangled in 

the slave trade.  While the Salaga to Gold Coast trade route was older, there was an 

elevated risk of smuggling slaves into British-controlled territory.  Additionally, there 

were higher taxes on tobacco, gunpowder, and liquor compared to German Togoland.  

Krause wrote that the “large supply of slaves in German Togoland in the beginning of 

December 1888, which a sole caravan brought approximately 50 slaves to Lomé, had 

assuaged the needs of the current moment and an observable reaction is seen: the slave 

price is sinking.  In their language, the slave traders expressed this: ‘The market is 

full.’”486  In less than two decades, the slave trade had disrupted much of northern 

Togoland.  Instead of withering as envisioned by missionary intervention, slave raiding 

                                                 
484 Neue Preußische Zeitung, 28 July 1889 [no dates for the second, third, and fourth articles], BArch 

R1001/4087, Bl 4-8. 
485 Neue Preußische Zeitung, 28 July 1889 [no dates for the second, third, and fourth articles], BArch 

R1001/4087, Bl 7. 
486 Neue Preußische Zeitung, 28 July 1889, Part IV, BArch R1001/4087, Bl 8. 



 

 

180

increased.  German authorities did not attempt to end this process, which led Krause to 

the Reichstag.         

In his first petition to the parliamentary body in 1891, Krause contended that if 

sufficient resources were marshaled in Togoland, slavery’s worst manifestations could be 

mitigated.  He wrote, “The great German Reichstag has confirmed again its deep 

participation in the suppression of the slave trade in German East Africa through the 

granting of financial resources.  Thus the view may not be without value that the 

suppression of the slave trade in all German protectorates, not only in German East 

Africa, lies at the heart of it and that it will be inclined to let its participation whenever it 

gains the conviction that slavery is practiced in a separate German protectorate.”487  

Rather than evoking the specter of Muslim slave raiders, Krause posed the suppression of 

the slave trade as a question of finances and priorities within government.  He mentioned 

that there were no reports of slave traders being warned or punished despite ninety 

percent of the trade from Salaga to the coastal regions consisted of slaves.488  According 

to Krause, slavery should be addressed through policy and using the German state’s 

finances.  Similar to creating the 1891 Auxiliary Fund for the Rescue of Africa, primarily 

for German East Africa, Krause considered similar methods of raising funds could be 

applied to Togoland.   

Krause deployed an array of evidence from unlikely sources to support his claims 

about slavery’s existence and its violent nature.  He compiled first-hand observations in A 

Few Voices about the Slave Trade in Togo [Einige Stimmen über den Sklavenhandel in 

Togo].  Published in 1899, it was a 32-page condemnation of Togoland’s governance 
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relating to slavery.  The publication contained accounts from Basel and North German 

missionaries, scientists, and slave traders.  Composed as a source book, Krause aimed to 

discredit Puttkamer’s assertion about slavery’s non-existence, juxtaposing the various 

voices to create a unified thesis that slavery was thriving in German Togoland.  In the 

same year, Krause’s publication enjoyed serialization in Export: Organ des 

Centralvereins für Handelsgeographie und Förderung Deutscher Interessen im 

Auslande.  A Few Voices about the Slave Trade in Togo described the broad trade 

networks of slaves from the Sahel to the coast, which implicated German lethargy to end 

enslavement.  

  Krause included missionary and Ewe testimony that claimed slavery was present 

in everyday life.  The linguist cited the Basel Mission publication Evangelischen 

Missions-Magazin in 1896, where missionary Mischlich stated that a king from the 

Akebu people sent his son and daughter to purchase goods on the coast.  They were 

captured in Akposo and enslaved by the local chief.  The missionary contended that “the 

German government is until now too weak to be able to forcefully advance against this 

predacious tribe.  In addition, the Akebu people feud and weaken themselves and are 

themselves not united.”489  Slavery crisscrossed society.  While slavery did not affect 

everyone equally, Krause argued the problem was a universal issue.  Curt von François’s 

1899 report on Salaga stated that “[m]any caravans come from Muschi with slaves, 

donkeys, and sheep.  The Gasari people sell slaves and receive rifles, powder, and the 

best horses to catch new slaves.  Caravans from Daboja bring salt and slaves, wherefore 

they demand schnapps and cola nuts.”490  Krause cited an 1890 report by Lieutenant 
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Kling who discussed the miserable condition of slaves: “For purchase, standing in the 

closed courtyards are herds of beautiful cattle and horses, as well as chained slaves, who 

make a rather depressing impression.  The influx of large caravans arrive, which often 

number from 1,000 to 2,000 people; both free born and enslaved…”491  Addressing the 

slave trade’s ubiquity, Kling observed that “one sees everywhere that there are slaves, 

slaves.  No picture, no representation, no trade, no caravans without slaves.”492  These 

documents exposed the suffering of enslaved individuals, detailing the extensive 

infrastructure to support the selling of humans.  While the house slavery representation 

predominated, Krause supported a competing image that slavery traumatized colonial 

societies. 

A Few Voices about the Slave Trade in Togo elucidated slavery’s inherent 

violence toward West Africans.  The text posed slavery not as a quandary to be solved 

through colonial policy or Christian evangelism; rather, it demonstrated the brutality of 

being enslaved: traveling across the Sahel, awaiting purchase at Salaga, and then arriving 

at the coast to be purchased again.  The violent enslavement process was the counter 

image to house slavery.  The notion that slavery existed in a mild paternal form obscured 

the origins of enslavement.   

After the publication of A Few Voices, scholar Heinrich Seidel defended Krause 

in the Deutsche Kolonialzeitung.  He argued that the German government should better 

regulate the colony’s northwest border.  Seidel cited evidence from J.K. Vietor, 

missionary Mischlich, Dr. Henrici, Senior Lieutenant Doering, and Captain Herold who 

described areas of the colony like Kete-Kratschi, Kpandu, and Akposo as slave cities and 
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areas with significant kidnappings.493  Seidel concluded that the “total material of Mr. 

Krause proves only that the longer one [waits], the more attentive one becomes to the 

nuisance of slave imports to Togo.”494  However, the state ensured that Krause would 

soon not be capable of travelling and reporting within Togoland.  

Despite the considerable evidence marshaled by Krause, the Berlin state 

prosecutor in 1900 brought a suit against the linguist for defaming the Imperial 

government and its officers.495  In his defense, Krause submitted a 33-person list 

substantiating his claims of the slave trade’s ubiquity in the colony: Major Curt von 

François, who in 1888 traveled to Salaga, had observed 12,000 slaves sold yearly and 

J.K. Vietor of the merchant company Vietor and Sons had reported slave caravans 

arriving on the coast.  Krause reported that missionary Seeger observed Christian 

congregants purchasing slaves and wives at markets in Kpando, Salaga, and along the 

coast.496   Additionally, the list contained reports from Octaviano Olympio, an Afro-

Brazilian businessman in Lomé and 25 other West African eye-witnesses to the slave 

trade.  To avoid the possible guilty verdict and its consequences, he fled Berlin and 

travelled to the Basel Mission’s factory in Accra.497   

The significance of G.A. Krause lay in how he directly criticized the colonial 

regime.  He relied on West Africans, missionaries, and military officials to corroborate 

his accusations of the flourishing slave trade regardless of whether they desired reform or 

the status quo.  Krause collected the published material of missionaries and travelers 
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about the slave trade and framed their observations to support his objective of colonial 

reform, regardless of their personal attitudes towards his political agitation.  Krause 

remade himself from a linguist to a political gadfly.     

 

 

Discourses about Slavery in Togoland and Slave Policy in the German Colonies  

 

In an 1899 report to the Foreign Office titled “The Slave Question in Togo,” [Die 

Sklavenfrage in Togo] Friedrich Hupfeld, the German Togo Company’s director who 

conducted exploitative land treaties with Ewe, wrote that the average German should 

decouple the image of slavery in Uncle Tom’s Cabin from bondage in German Togo.498  

An ardent imperialist, he maintained that Muslims were infiltrating vital trading cities, 

represented by numerous mosques with preachers, scholars, and schools threatening the 

Christian civilizing mission.499  Hupfeld differentiated between slavery perpetrated by 

Hausa and the perceived mild bondage within Ewe communities.500  The house slavery 

depiction came to the fore in political discourses in both the Reichstag and newspapers.  

The debate centered on whether this depiction was true or a fabrication.  Hupfeld argued 

that the slave trade’s prevalence in Togoland had been exaggerated.  Consequently, there 

was not a pressing need, he argued, to suppress the trade in humans.  Rather, the colonial 

government should prioritize minimizing outbreaks of disease, primarily syphilis and 

malaria.501     
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 Alongside their proxies in the Reichstag, Krause and Puttkamer contended over 

depictions of house slavery and African societies.  With the first petition submitted by 

Krause in 1891, Dr. Paul Kayser, the head of the Colonial Division of the Foreign Office, 

spoke at Puttkamer’s behest.  Kayser cast doubt on the existence of chattel slavery on 

historical grounds.  He argued that the institution in Africa differed from European forms 

of unfreedom, such as serfdom or slavery during the Roman Empire.  Slavery within 

Africa, Kayser argued, was a “milder form of bondage that we have recognized in the 

German Middle Ages.” 502  Moreover, slavery within Africa required different solutions 

than the European transatlantic slave trade, which ostensibly ended nearly a century 

before.  

Rather than orchestrating new forms of state interventions, Kayser argued that 

“house slavery” required missionary involvement.  House slaves, according to Kayser, 

were integrated into familial relationships in which they remained within the colony’s 

northern stretches—not to be sold or bought within ‘slave cities’—and they were treated 

as servants by their owners.  Evangelizing would disrupt this social arrangement by 

removing the perceived African propensity for enslavement.  He said, “Laws and edicts 

will not be effective to abolish slavery in our protectorates; Civilization must contribute 

and is at present one of the principal duties for our mission societies.”503  Catholic 

missionaries in French West Africa also recognized slavery as a lack of culture and 

civilization, remedied by vocational studies, education, and trade in legitimate goods.504  
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To the disappointment of abolitionists, there was not a causal relationship between 

evangelizing and legitimate trade and slavery’s decline.505  In fact, the NGM’s 

participation may have exacerbated the trade. 

 German imperialists in Togoland ignored, or failed to recognize, how the slave 

trade within West Africa functioned prior to 1885, including the how people were 

enslaved and sold at various markets from the interior to the coast.  Reading a letter from 

Puttkamer, Kayser stated that the majority of West African slaves “disseminate slowly 

from family to family, from tribe to tribe in the various regions, without ever 

encountering the coast or a standing European protectorate.”506  This view was further 

supported by Heinrich Seidel.  Contradicting his earlier support for Krause, Seidel 

developed a detailed analysis of Ewe pawnship, concluding that despite the initial 

slaveholder and slave association, the relationship “binds the creditor and debtor’s 

friendship for life.”507  The predominant notion that house slavery existed excluded the 

reality that there were gradations of enslavement within Ewe society; however, the 

inherent violent experience of enslavement was a unifying element.  

 Viktor Rintelen, a Catholic Center Party representative, connected the slave 

question to broader struggles for freedom.  He argued that ending slavery was a part of a 

historical progress that Germany should not impede: “In Brazil, slavery has recently been 

completely abolished.  In Russia, serfdom [Leibeigenschaft] has also been abolished.  I 

believe that we in the Reichstag have to bring that about as soon as possible for its 

complete elimination, because the current conditions do not allow them to harmonize 
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with the principles of Christianity and humanity.”508  While he did not contest the terms 

presented by Puttkamer, such as the social formation of slaves, he did reject the view that 

house slavery’s existence could be ignored.  He articulated that Germany needed to end 

slavery in any form; however, he did not unconditionally support Krause, speaking to the 

metropole’s shrouded perception of slavery in Togoland and how information was 

filtered from below.  The first petition’s consequence was bureaucratic; the Reichstag 

decided that the colonial officials required more time to assess slavery. 

In 1899, Krause submitted his second petition to the Reichstag.  The purpose was 

to pressure the parliamentary representative to investigate Puttkamer and punish him for 

misleading them in 1891.  The petition wanted “to initiate an investigation, whether the 

responsible reports of Lord Jesko v. Puttkamer contained assertions, which are 

objectively opposite of the truth, subjective to being scientifically false or the result of a 

phenomenal ignorance…”509  Krause sought an investigation for Germans and West 

Africans who wanted to reform colonial rule.  The potential investigation would benefit, 

according to Krause, Togoland’s daily administration and better incorporate Africans into 

the colonial regime.  Part of this sentiment would be carried into the governorship of 

Julius Graf von Zech, who reformed the colony after the unjust punishment of Catholic 

missionaries by Governor Horn. 

The German state initially addressed slavery by delegating responsibilities to the 

colonial governors and local officials.   The German colonial apparatus operated as a 

negotiated system between the central authority in Berlin and the colonial officers in the 
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colonies.  According to Harry Rudin, the chancellor, under the behest of the Kaiser, was 

the principal figure of the colonial administration.  Rudin writes, “It was the Kaiser who 

authorized the chancellor to establish the Kolonialrat or Colonial Council and to exercise 

jurisdiction over natives in their relations to colonial courts.  It was the regular practice of 

the Kaiser to make such delegations of power, with the result that it was often the 

chancellor who formulated policies involving no expenditure of funds, created the 

administrative machinery for their execution and enforcement, and redelegated powers to 

the colonial governors.”510  The haphazard approach to suppressing slavery reflected the 

capricious undemocratic nature of colonial administration.  The disorganized structure of 

German colonialism made the colonies, at times, personal fiefdoms of governors, kept in 

check only through the chancellor’s direct intervention.   

The Colonial Division [Kolonialabteilung], Gann and Duignan note, lacked 

bureaucratic and political influence, because the department was newly formed.  It was 

founded in the 1890s and was a sub-division of the Foreign Office.  The Colonial 

Division was then superseded by the Colonial Office [Kolonialamt] in 1907, a full-

fledged ministry.  The authors write that there “was no unified colonial doctrine, no 

proper system of training colonial officials, and no administrative tradition with an 

accumulation of precedents.”511  In contrast to the established imperial powers of Britain 

and France, German colonial administration was in flux, with regular doctrinal change, 

erratic policies concerning land appropriation, and an unstable decentralized colonial 

structure coupled with the nascent Colonial Division.  The latter “prepared memoranda; it 

gave advice to travelers, missionaries, and traders; it drafted regulations; it published the 

                                                 
510 Harry Rudin, Germans in the Cameroons, 131. 
511 L.H. Gann and Peter Duignan, The Rulers of German Africa, 57. 



 

 

189

Kolonialblatt, the official organ for the colonies; and it did all preliminary work on bills 

and budgets,” executing aspects of the colonial, bureaucratic responsibilities for the 

chancellor.512   

Parallel to the creation of the Colonial Division, an advisory committee was 

formed to assist the chancellor.  The Colonial Advisory Council [Kolonialrat] discussed 

and made recommendations concerning colonial administration and policy; however, the 

advisory body represented entrenched elites conserving existing privileges.  It originally 

consisted of 20 people, though it grew to number 40 individuals by 1902.  Each person 

was appointed by the chancellor and served one- to three-year terms.  The personnel 

included private interests, such as trading companies and missionary societies.513  J.K. 

Vietor, a faltering Krause supporter, became a member of the Kolonialrat in 1901.  He 

enjoyed considerable support within the council and furthered both his business interests 

and those of the NGM.514  The Colonial Advisory Council, influenced by Krause’s 

agitation in the newspapers and by the Reichstag, precipitated slave reform in the German 

colonial empire.  Consequently, August Bebel, member of Social Democratic Party, 

argued that Chancellor Bülow circumvented the representative body by relying on the 

advisory council rather than ask the Reichstag to craft a proposal to end slavery.515   

In contrast, the colonial governors prevented the transfer of information ‘from 

below’ and mitigated enforcement ‘from above.’  They argued that house slavery was 

either profitable to the colony or endemic to local African cultures.  Colonial governors 

were also given leeway to address and report on slavery.  As a solution for the general 

                                                 
512 Harry Rudin, Germans in the Cameroons, 134. 
513 Ibid., 138. 
514 L.H. Gann and Peter Duignan, The Rulers of German Africa, 33-34. 
515 Rudin, Germans in the Cameroons, 140. 



 

 

190

slave question went unaddressed into the 1890s, colonial governors reported to the 

Colonial Advisory Council on whether proposed solutions, in the form of suggestions 

derived from the metropole, would prove effective in mitigating slavery.   

The example of Togoland’s policies modeled the solutions in addressing unfree 

peoples in the German colonial empire.  G.A. Krause encouraged reform despite the 

apathy, ignorance, and outright defiance by colonial officials and representatives in 

Berlin.   The Kaiserreich instituted reforms as early as 1892 because of Krause’s 

consistent objections to the symbiotic relationship between the colonial state and slavery.  

Jesko von Puttkamer issued a decree on the “Suppression of the Slave Trade” in October 

1892, stating that violence or threats with the intention of enslaving people would lead to 

a maximum 5000 mark penalty and 5 years of forced labor.  The same punishment 

applied to people who bought, sold, or carried slaves into or within the colony.516  In 

January 1893, Puttkamer issued a second decree on the “Release of People Held in 

Slavery,” which stated that slaves could remove themselves from three different forms of 

servitude: slavery, house slavery, and bondage.  They could be freed through various 

means such as gifts, exchanges, or being purchased by a third party or by themselves.517  

Unfortunately, I have not located evidence to indicate that manumission based on 

Puttkamer’s decree actually occured.   

The 1892 and 1893 decrees were responses to Krause’s petition to the Reichstag 

in 1891.  The decrees provided rhetorical mechanisms to ostensibly suppress the slave 

trade.  The so-called model colony could not profit on something it explicitly outlawed.  
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In 1901 and 1902, the next reform of colonial jurisprudence was ushered in by the 

council regarding the “Deliberation of the Slave Question.”  Prior to this edict, the 

advisory council had waited for the aforementioned surveys and studies regarding 

slavery.  Consequently, the committee proclaimed that a general edict regarding house 

slavery was not possible.  It made separate decrees for each colonial government to 

follow, citing perceived peculiarities in each territory.  The decrees and the regulations 

would be largely unchanged until the First World War and the partition of the German 

colonies.518   

By 1902, the council was designing de jure solutions despite protestations by 

governors, notably Puttkamer who was now in Cameroon and Graf von Götzen in 

German East Africa.  The common agreement between the colonial council and colonial 

governors was that each colony should be addressed separately and within perceived 

existing cultural frameworks.  Nevertheless, the chancellor issued edicts for Cameroon 

and German East Africa, which the colonial governors responded to by expressing 

disapproval of the metropole’s interventionist approach.  The decree regarding the slave 

question in Togoland was rhetorically the most significant and built upon the previous 

decrees in the 1890s by then Governor Puttkamer.  Regardless, the decree was partially 

offset as the economy was not based on slave labor as in German East Africa.  The edict 

stated that the children of slaves were free; new slave relationships could not be 

instituted; selling slaves was forbidden; debt peonage was forbidden; and if the owner 

injured the slave, the slave relationship was forfeited.519   While it was the most 

aggressive edict to address slavery, there is little documentation of it being enforced.  
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However, the decree partially ended the recalcitrant rhetoric that slavery did not exist in 

German Togoland, framing bondage as a violent institution.  By doing so, it was an 

ideological, albeit pyrrhic, success for Krause.  

Puttkamer questioned how an edict could be effective against slave practices 

among different indigenous groups, omitting the commonalities in the West African slave 

trade.  Governor Puttkamer wrote to the council about the slave system in Cameroon.  

The council summarized his report, highlighting the differences between bought 

individuals called Mufom and their children, who were designated as Mujaberi: “...the so-

called Mujaberi are considerably less constricted in their freedom than the former 

[Mufom].  They are effectively developed as a special caste, capable of acquiring wealth, 

and would also otherwise be treated as a separate subject.  For example, it could have 

occurred that a Mujaberi be consulted as an arbiter in disputes between free natives.”520  

The council recommendations eschewed direct intervention to solve West African 

slaveholding.  The council recommended four policy steps that moved each caste in the 

colony closer to freedom.  First, the Mujaberi would be freed at a date to be decided.  

Second, the Mufom would become Mujaberi.  Third, the Mufom would become free after 

20 years had elapsed.  Fourth, the implementation of these edicts would be enforced in 

the colony’s hinterland.521  The last step attempted to stem the flow of slaves from the 

interior to the coast.  Despite consistent discussions about cultural peculiarities, neither 

the Colonial Advisory Council nor Puttkamer commented on similar trading patterns in 

slaves across West Africa, principally from the interior to the coast or Germans 

purchasing slaves.   
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The council finally recommended on 1 January 1902 restrictions on slaveholding: 

individuals could not sell themselves into slavery; debt peonage would not be allowed; 

and if the slaveholder injured a slave, the individual should be freed.522  Puttkamer 

expressed his discontent with the forthcoming edict from the chancellor.  He condemned 

it as a “step back” for the colony.  He questioned whether freeing the Mujaberi and the 

Mufom would be beneficial to Cameroonian society.  The modified abolition, he wrote, 

would disrupt enslaved individuals’ lives and economic opportunities.523   

Regarding German East Africa, Governor Graf von Götzen opposed the edict 

issued from the metropole, arguing it would hinder economic growth.  He wrote that the 

solution would disrupt the cultural work by missionaries and alienate Muslims from 

German authority.  He posited that the government should wait until the completion of 

the railway to undertake the slave question.  After its completion, the railway would 

provide a viable alternative to the current economic foundation of slavery.524  Despite 

Götzen’s protests, the chancellor proclaimed in 1902 that slaves in German East Africa 

could purchase their freedom.  Additionally, slaves must be allotted at least two days a 

week to work for themselves.  The owners must care for and sustain their slaves in 

addition to not separating family members.  Finally, slaveholders were forbidden to 

mistreat their slaves, which would break the “traditional” relationship between them.525  

German East Africa and Togoland’s economies were structured differently, 

resulting in the divergent policy decisions.  Slaves in Togoland were not used in large 
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plantation economies by Germans.  Supplanting slavery would have removed a vital leg 

of Togoland’s economic stool, which consisted of trading and exporting cotton, palm oil, 

alcohol, and firearms for slaves.  Interfering with this trade would have slowed the 

colonial economy.  Co-opting slavery in German East Africa benefited German planters 

by freeing slaves from bondage and transforming them to indebted laborers.   

While the edicts addressed slavery in each colony, the metropole attempted to 

address slaveholding in a unified manner by emphasizing a policy of ransoming.  

Thaddeus Sunseri argues that Germany would not abolish slavery with a single decree, 

maintaining a gradualist approach.  He writes, “Slave ransoming was the basis of German 

abolition policy after 1900, and reflected the colonial state's need for African labor during 

the building stages of the colonial economy.  German policy allowed slaves who wished 

to end their bondage to be bought free or ransomed by third parties, especially German 

planters, who then had access to the slave's labor until the ransom debt was worked off.  

Thus ransoming gave slave men and women the choice of whether or not to sever their 

relations of bondage.”526  Sunseri posits that German East Africa’s policy of modified 

abolition quieted humanitarians.  The solution crafted by the German regime placed 

responsibility on slaves themselves rather than the colonial government.527  While the 

policy may have been crafted to answer humanitarian concerns of religious societies, it 

did not address Krause’s secular concerns of colonial corruption.   

Krause’s political participation to address slavery mirrors that of Alexander von 

Humboldt’s writings.  Both scientists recognized and condemned the exploitative nature 

of slaveholding economies.  The abolitionist ideology in the Brussels Act articulated that 
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slavery would be mitigated with the imposition of European intervention.  Krause and 

Humboldt, however, argued that European economic systems could prevent the 

development and dignity of colonized peoples.  For Humboldt, slavery, under the behest 

of ‘civilized’ European nations, dehumanized individuals.528  For Krause, colonialism 

benefitted from slavery’s continuation.  Krause served to further the cause of abolition 

without demanding further missionary interventions. 

From the denial of research funds to Krause’s exile, the Foreign Office and 

Puttkamer helped cast Krause as a reformer within the Kaiserreich because of his status 

as a pariah within colonial circles.  Krause’s political agitation coupled with support from 

the Basel Mission, Reichstag members, and the top-down pressure from the chancellor 

was the impetus for Puttkamer’s edicts.  Krause’s campaign helped move the ungainly 

and autocratic colonial regime to reform colonial policy regarding slavery.  Later, 

Governor Zech established a paternalistic approach to ‘elevating’ Togoland’s African 

subjects.  The deprivation associated slavery encouraged discontent within the colony and 

laid the groundwork for African agitation within the capital, Lomé.  Colonial violence in 

the capital reflected aspects of enslavement but also provided opportunities for resistance 

against German colonialism.  Krause and the scandal he provoked faded from German 

political discourses to be replaced by discussions of reforming colonial governance. 
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Chapter 6: “Children of the Chain and Rod”: German Alienation and Togolese Resistance 

to Colonialism 
 

After Togoland’s ostensible implementation of slave reform in 1902, there was a 

change in policy towards incorporating West Africans into the colonial bureaucracy and 

developing education.  Governor Zech’s reform program promised to end the previous 

mismanagement and the militaristic environment in Togoland, which was precipitated by 

Puttkamer’s governorship and the poor administration by Governor Horn.  Governor 

Zech claimed that German rule had nearly eradicated slavery in Togoland.529  

Consequently, the scandal of slavery’s existence and colonial corruption had ebbed and 

Zech maintained that continued economic development would engender African 

industriousness.  In concert with Zech’s reforms, a regime of bureaucratization and 

punishments organized the colony.  Urban ordinances had the same effect for the city of 

Lomé.  This process entailed restructuring city markets and imposing corporal 

punishment, fines, and a regimented system of violence.  In the urban center, the 

experiences and conditions amounted to an indentureship to the colonial state, because 

these punishments were paid through labor, not currency.  In reaction, a political 

movement in 1913 sought to end the colonial state’s slaveholding.   

As Togolese asserted themselves politically, a cultural struggle, especially 

prominent in Lomé, forced German colonizers, officials, businessmen, and missionaries 

to reconsider their attitudes about their environs and their relationship to the Ewe, Hausa, 

and the colonial enterprise.  Missionaries and their families, while at times agents of 

cultural imperialism, were alienated people and subject to cultural impingements by Ewe 
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and Hausa.  Missionaries desired Europeans to come to their church services.  Germans 

in Togoland struggled to adapt and conceptualize how to live in Lomé’s tropical 

environment.  The NGM’s objective of evangelization now included Europeans in 

addition to West Africans.  Missionary work transitioned towards Germans of faltering 

instead of non-Christian Ewe.  An explanation for this evangelical change was that the 

NGM had already established a considerable infrastructure in the region.  With colonial 

reformers governing in Togoland, the NGM had secured its political position and the 

mission’s viability in nascent Christian communities.  With each main mission station 

attracting hundreds of congregants, the future of a protestant Togoland society appeared 

secured.530   

Conversely, African colonial elites experienced estrangement both within the 

colony and in Germany.  Similar to the NGM’s purchased children, the African colonial 

elites occupied places as intermediaries who, at times, embodied a Germaness not found 

in the metropole.  The North German Mission and its European congregants became, at 

times, nervous colonial agents who struggled to maintain their Christian identity and 

considered Europeans as objects for proselytizing.  Beginning in the 1880s, cultural 

conflict was framed through German and Ewe encounters rather than between Christian 

and non-Christian as in the first and second chapters.   

 German colonizers and Ewe contested the urban space in Lomé, resulting in many 

Germans experiencing a cultural ambivalence.  Similar to the purchased children who 

underwent a cultural isolation within the NGM stations, German Christians felt detached 

from the colonial space in Lomé.  Ewe pursued cultural adaptations by incorporating 
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parts of German culture, such as celebrating traditional European holidays through 

drums.  They also contested political power through the perceived legitimate methods of 

petitions and urban mobilization.  By doing so, the Ewe alienated Germans and prompted 

some of them to reconsider the efficacy of colonial evangelizing.  These actions 

compounded German cultural isolation in Togoland.   

In urban areas, such as Lomé, there was a pronounced cultural ambivalence 

between West Africans and Germans.  Germans depicted Lomé as both an unordered, 

emasculating space and a European city bordering the African hinterland.  Germans 

struggled to recognize the ethnic fluidity within the city by emphasizing the German 

construction of Lomé’s urban modernity by building churches, government buildings, 

and a pier to facilitate global trade.  While some German Protestants and Catholics 

expounded rhetoric of the cultural superiority of Christianity to Ewe spirit worship, some 

expressed doubts in private about evangelizing, temperance teachings, and bringing 

“Civilization.”  Although German colonizers exercised political and military control, Ewe 

cultural practices isolated and encroached upon the Germans’ own ability to practice their 

traditions.  In turn, this encroachment compelled Germans living in Lomé to accentuate 

and exaggerate their cultural practices.  Lomé served as a contested and negotiated urban 

space.   

The present chapter’s analysis elucidates the intersection between the German 

imagination and everyday Ewe and German interactions.  Based on the charged, intimate 

environment of Lomé, Germans and Ewe incorporated these interactions into their 

respective cultures.  While conventional German discourses about modernization 

remained entrenched, German individuals moderated these prejudices to reflect lived 
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experiences through market interactions or by adopting Africans into their families.  The 

Ewe enacted a recognized form of politics, such as through petitions, which were desired 

to introduce penal reform.   

 In the context of Lomé, Germans and Africans contested how the city, market, 

and homes would be re-structured to fit the new social relations based on German 

political hegemony after 1884.  Part of this analysis relies on Kristin Ross’s use of “social 

space.”  She writes, “To constitute ‘social space’ as an object of analysis is to confront 

the difficulty of focusing on the ideological content of the socially created space.  Our 

tendency, that is, is to think of space as an abstract, metaphysical context, as the container 

of our lives rather than the structures we help create.”531  Ross highlights how historians 

can conceptualize space as constructed, disputed, and reconstituted to reflect shifting 

social relationships.  While Europeans retained sovereign control over the colonial 

apparatus and the hegemonic use of violence in Lomé, principally with corporal 

punishment and punitive fines, the Ewe and other Africans residents intruded upon the 

German cultural sphere.  Lomé was a culturally dynamic space demonstrating cross-

cultural interactions.  Germans relied on Ewe and other colonial intermediaries such as 

Afro-Brazilians to conduct colonial business and missionary education.532  Considering 

the close proximity and intimacy of these interactions in Lomé, using social space as an 

analytical tool is useful in examining cultural and political contestations. 

 

 

 

                                                 
531 Kristin Ross, “Rimbaud and the Transformation of Social Space,” Yale French Studies no. 73 (1987): 

104. 
532 Werner Ustorf, Bremen Missionaries in Togo and Ghana, 178-9. 
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 Constructing and Disciplining Lomé  

 

When North German missionaries began evangelizing in Eweland in the 1850s, 

they placed their mission stations in established trading routes across the region and 

embedded themselves within Ewe communities.  However, German colonists after 1884 

desired to construct Lomé as a modern European city.  They manipulated and distorted 

the contemporary socio-economic relations in the city by issuing fines, checking tax 

cards, and renaming streets.  However, everyday experiences in Lomé represented the 

tension and ambivalence about the efficacy of this colonial transformation.533  In 1884, 

3,000 West Africans lived in the city as compared to the more populous areas in the north 

and to the east, which was estimated above 700,000 people in 1906.534  Explorer Henrich 

Klose described the city’s rapid transformation:  

The city of Lomé, which in the last years had acquired a greater 

importance and owes its existence to the German colony…Until 

Nachtigal’s time, in 1884, Lomé was only a small, miserable fishing 

village, which consisted of a few negro huts.  Today it is a city of 

approximately 3,000 residents, of which 60 are white, and there are 13 

trade posts owned and led by Europeans and some natives.535   

 

Klose underscored Lomé as a city in transition, a dynamic colonial hub specializing in 

commerce.  From a small fishing village to an economic and political center for the 

Kaiserreich, Lomé underwent a supposed modernizing transformation, which, according 

                                                 
533 Example discourses from the metropole emphasized a privileged German racial identity juxtaposed to a 

primitive Africa, jingoistic heroics fighting savage tribesmen, and Africa in need of “benevolent” German 

humanitarianism.  See Michael Schubert, Der Schwarze Fremde: Das Bild des Scharzafrikaners in der 
Parliamentarischen und Publizistischen Kolonialdiskussion in Deutschland von den 1870er bis in die 
1930er Jahre (Stuttgart: Franz Steiner Verlag, 2003). 
534 Rudolf Fitzner, Deutsches Kolonial Hand-Buch (Berlin: Hermann Paetel, 1908), 5-7.  The population 

figures do deviate in terms of total population, yet the statistics of the Western population in Togo suggest a 

general consensus.  See Vierteljahrshefte zur Statistik des Deutschen Reichs, ed. Kaiserliche Statistische 

Amt (Berlin: Puttkammer & Mühlbrecht, 1901), 4:261; Arthur von Fircks, Bevölkerungslehre und 
Bevölkerungspolitik (Leipzig: Hirschfeld, 1898), 41; and Max Becker, Die Entwicklung und Besiedelung 
der deutschen Kolonien (Berlin: Paul Parey, 1907), 263. 
535 Heinrich Klose, “Küste und Vorland in Evhegebiet: Die Stadt Lomé,” in Togoland unter Deutsche 
Flagge (Berlin: Dietrich Reimer, 1899), 26. 
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to Klose, could be traced to Germany achieving protectorate status over Eweland in 1884.  

Gustav Küster, a German businessman with the Vietors, similarly condemned the city as 

a “fishing village” (Fischdorf) with unlevel streets made out of sand.  15 years later, he 

trumpeted German improvements, such as paving roads with a clay-like soil to improve 

Lomé’s infrastructure.536   

 Accompanying infrastructure development in Lomé, German concern about 

African political agitation replaced the previous debate about slavery.  Zech’s 

governorship planned for the colony’s improvement, which focused on juridical and 

educational reform, not the prevalence of slavery.  Implementing his paternalistic policies 

that would ameliorate the effects of Puttkamer’s corruption, Zech foresaw three broad 

transformations concerning West Africans.  In a ten-year plan for the colony’s 

development, issued in 1907, he suggested three proposals to integrate the African 

population into the colonial regime—and concurrently—mitigating the allure of an 

organized protest of, and resistance to, colonialism.  First, Zech wrote, “The European 

administration has brought them [Africans] some inconvenience and took appropriate 

action in their private lives; it has suppressed the slave trade and impeded 

slaveholding...”537  He argued that German colonialism had nearly eradicated slavery in 

spite of the institution’s long history as the economic livelihood of several West African 

societies.538  Zech’s ten-year plan argued that slavery was not a significant issue as it was 

during Puttkamer’s governorship.  Planning an inclusive, paternalistic reform, Zech 

                                                 
536 Gustav Küster, Briefe und Bericht aus Togo 1903/4 und 1913, ed. Uwe Schott (Münster: LIT Verlag, 

2000), 27. 
537 Julius Graf Zech, “Betrifft Programm für eine planmässige Entwicklung des Schutzgebietes innerhalb 

der nächsten 10 Jahre,” Lomé, 26 May 1907, BArch R1001/4235, Bl. 58. 
538 Julius Graf Zech, “Betrifft Programm für eine planmässige Entwicklung des Schutzgebietes innerhalb 

der nächsten 10 Jahre,” Lomé, 26 May 1907, BArch R1001/4235, Bl. 58. 
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relegated slavery to a secondary concern.  He was, however, troubled by the West 

African criticism of German colonialism as capricious and imposing a new form of 

slavery and subjugation.  

As a result, Zech’s second recommendation was to better incorporate West 

Africans within the colonial system.  He outlined a program to establish a two-year 

secondary school [Mittelschule] that would teach administrative skills to promising 

students.  Skills taught would include stenography, drafting letters, and accounting.  The 

secondary school would build upon the existing grade school [Elementarschule].  The 

new education program would foster a dependency for Togolese to rely on colonial rule.  

Zech wrote, “The current generation is not yet sufficiently developed,” because the 

colonial population was only partially educated, he stated, tempting the populace to 

misuse their education.539  The secondary school would hinder the development of a 

perceived misplaced political consciousness. 

 Finally, Zech’s third recommendation was a codification of rights for the colonial 

population.  He would coordinate and standardize punishments across the colony.  

Despite mentioning that the “natives” appeared pleased with their respective rights, he 

contended that it “will still be necessary in the future to develop legal safeguards for the 

natives through a codification of native criminal law.”540  Regional officials resisted 

reform by citing existing notions of “unwritten rights of local district supervisors.”541  

These “unwritten rights” allowed officials considerable autonomy in implementing 

                                                 
539 Julius Graf Zech, “Betrifft Programm für eine planmässige Entwicklung des Schutzgebietes innerhalb 

der nächsten 10 Jahre,” Lomé, 26 May 1907, BArch R1001/4235, Bl. 60-61.  
540 Julius Graf Zech, “Betrifft Programm für eine planmässige Entwicklung des Schutzgebietes innerhalb 

der nächsten 10 Jahre,” Lomé, 26 May 1907, BArch R1001/4235, Bl. 64. 
541 Julius Graf Zech, “Betrifft Programm für eine planmässige Entwicklung des Schutzgebietes innerhalb 

der nächsten 10 Jahre,” Lomé, 26 May 1907, BArch R1001/4235, Bl. 64. The original German text is 

“ungeschriebenen Bezirksleiterrechts.”   
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punishment and how to maintain control.542  Upon recommendations by district officials, 

he discontinued the codification of native rights.  The failure to reach a resolution with 

the local officials about the capricious deployment of state power further justified 

political agitation and resentment against the colonial regime.  It represented a 

continuation of practice in which colonial officials operated with minimal political 

interference concerning their governance.   

The everyday activities and population movements appeared fluid between 

German colonizers and Lomé’s West African residents.  Historian Yves Marguerat 

writes, “Whereas elsewhere, colonial authorities imposed more or less brutally their 

schemes of racial segregation (usually referred to as "hygiene"), Lomé escaped this fate.  

Thus, to the east of the town, African and European merchants cohabit in streets that 

parallel the beach; and to the west, the administrative quarter included the military 

barracks and a prison for Africans.”543  In contrast to the desires of certain German 

colonizers, the populations were entangled.  The visual depiction of space, however, 

attempted to depict a segregated space, belying the dynamic reality of everyday 

interactions.  Illustrations, especially cartography, made explicit the connections between 

colonial power, value-laden space, and modernization. 

                                                 
542 Julius Graf Zech, “Betrifft Programm für eine planmässige Entwicklung des Schutzgebietes innerhalb 

der nächsten 10 Jahre,” Lomé, 26 May 1907, BArch R1001/4235, Bl. 64. 
543 Yves Marguerat, “Lomé: The Political and Social History of an Exceptional City,” 120.  



 

 

204

 
 

In the map above, Lomé reflected an ethnic gradient from left to right and bottom 

to top, which created an image of German ethnic superiority and separate German and 

African zones.544  The first two roads beyond the beach were Hamburg and Bremen 

streets, with the government offices to the city’s west side.  The trade depots and North 

German Mission building, represented by the numbers one and three, are on the left part 

of the map.  Bismarck street was the vertical avenue on the left, running diagonally.  The 

street and building names in the middle and upper right corner of the map were named 

after African ethnic groups and geographical features.  One exception was the German 

Catholic Mission, located by the cemetery on the eastern periphery near the ocean, which 

underscored Catholicism’s problematic position within the Kaiserreich.  The Hausa 

neighborhood, represented by the number four, lies north of the second to last horizontal 

                                                 
544 This map is located in Jakob Spieth, Die Eweer (Glückstadt: J.J. Augustin, 1906), 29. 
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road titled Hausa street.  Unlike the dark shaded regions, which represent European-

owned buildings, the Hausa quarters were demarcated by small huts, reflecting German 

beliefs concerning Hausa as backward.  The aforementioned Gustav Küster wrote that the 

Hausa were similar to Jews: “The Hausa is a good trader…An old white-haired Hausa 

has mostly markedly Jewish features.”545  The cartographer differentiated Germans and 

Africans in urban planning, representing the Hausa location as distinctly separate from 

European neighborhoods.  Similarly, the drawing reflected a larger discourse about 

Togoland’s northern regions as “bush,” represented by little circles which filled the 

majority of the map’s right side.  The map demonstrated the desire for German 

imperialists to visualize and differentiate between German and African neighborhoods of 

Lomé.    

The German cartographer illustrated Lomé in Manichean terms through divisions 

of urban/rural and civilized/primitive.  In essence, the colonial depiction created idealized 

and separate ethnic spaces.  In reality, Lomé displayed a cultural and ethnic fluidity, 

belying attempts to inculcate an ethnic separateness.  This, in turn, created a tension 

between the German colonial desire to civilize West Africans and a desire to characterize 

the Ewe and Hausa as an “Other.”  One explanation for this tension was the contestation 

and cooperation of the colonial project, creating a complex system of values and 

relationships that at times converged and diverged.546     

                                                 
545 Gustav Küster, “Zur Psychologie des Ewenegers” in Briefie und Bericht aus Togo, 38.  
546 Concerning the North German Mission’s role as problematic harbingers of formal colonialism in 

Togoland, see Werner Ustorf, Bremen Missionaries in Togo and Ghana, 43-53. Additionally, Lomé 

residents attempted to co-opt Germany to protect against British incursion and influence within Eweland, 

see Yves Marguerat, “Lomé: The Political and Social History of an Exceptional City,” in A Handbook of 
Eweland: The Ewe of Togo and Benin, ed. Benjamin Lawrance (Accra: Woeli Publishing Services, 2005), 

115-122. 
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The map’s veneer of orderliness and calm belied an atmosphere of violence.  

Urban regulations in Lomé and Little Popo imposes parameters for constructing 

buildings, vending at markets, and paying taxes through forced labor.  The majority of 

the Togolese were subject to the regulators’ whims, especially when it concerned hygiene 

inspections and the orderliness of property.  In 1898, Governor Köhler outlined new 

construction and renovation regulations within the urban areas of Lomé and Little Popo 

in which all construction plans had to be submitted to the district offices 

[Bezirksämter].547  The office would consider the building’s effects on the existing 

streets, overall infrastructure, and compliance with hygiene regulations.  It would then 

accept or reject the plan.  The governor was allowed to veto the plans, effectively ending 

construction.  The ordinance indicated that the approval process would last one month.  If 

an individual built a structure without entering into the review process, the state could 

fine the individual 5,000 marks or imprison them.  Four years later, Governor Horn 

ordered that local markets in Lomé and Little Popo could not sell palm oil and palm seeds 

outside large trading factories.548  A violation of this ordinance could lead to a 1,000 

mark fine or imprisonment up to three months.             

Later, a police order was issued addressing how West Africans should conduct 

commerce in the aforementioned cities.549  First, residents needed to maintain part of the 

street in front of their property, clearing “grass, shrubbery, and filth. [Schmutz]”550  If no 

building was opposite their establishment, the person was required to maintain the whole 

                                                 
547 “Verordnung des Kaiserlichen Gouverneurs von Togo betr. die Gründung neuer Niederlassungen, die 

Errichtung von Neubauten und die Ausführung von Umbauten in Küstenplätzen des Togogebiets,” Lomé, 

11 August 1898. StAB 7,1025 98/1.  
548 “Verordnung betreffend die Ausübung der Marktpolizei in Lomé,” Lomé, 1 August 1902, StAB 7,1025 

98/1. 
549 “Polizeiverordnung,” Lomé, n.d., [Found with material dated in the middle of the first decade of the 

twentieth century] BArch R1001/4316, Bl. 90.  
550 “Polizeiverordnung,” Lomé, n.d., BArch R1001/4316, Bl. 90. 
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width of the street.  Second, every trader and craftsmen was obliged to hang a sign.  The 

sign itself needed to be in German and include the person’s name, business, and kind of 

trade.  Third, individuals were not allowed to publicly urinate, defecate, or litter.  Fourth, 

animals, such as donkeys, pigs, horses, and sheep, could not wander freely.  While not an 

exhaustive list of the ordinances issued in the edict, the ordinances enabled police to 

imprison individuals or issue 150 mark fines with impunity.  The use of fines was a 

significant method of revenue collection.  For example, the region Kete-Kratchi received 

the majority of its income from fines rather than duties on imported goods.551 

Colonial officials decreed that all Togolese must pay a head tax [Kopfsteur], 

principally through forced labor.  After completion, individuals received a tax card which 

a Schutzmann periodically inspected to ensure people had “paid.”  In July 1913, an author 

known as Quashie wrote in the African Times and Orient Review,  

Go to the outskirts of Aflao, Djodje, and several other adjacent villages, 

ask from the poor villagers the “tax ticket” of the Kaiser, which his 

Government has given them to hang round their neck, to verify my 

statement and they will produce them for you to see.  They will show you 

also the bayonet wounds inflicted by the hired assassins Polizeitruppen.552   

 

Individuals could be exempted from being impressed to pay taxes; however, the 

exemption applied to West Africans who were employed in the colonial government, 

such as a “mission teacher, trader, handworker, clerk, servant, or permanently employed 

worker...”553  Consequently, the West Africans who could pay their taxes with currency 

were West Africans who did not need the exemption from impressments.  The numerous 

regulations resulted in the ability to be fined for any number of infringements.  An author 

                                                 
551 Arthur Knoll, Togo under Imperial Germany, 70-71. 
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known as “Togoman” wrote that Togolese could be fined or imprisoned for “a mere 

crime of scuffle or going to stool in the wrong place unknowingly, or for debts...”554  The 

German colonial state cultivated an environment of capricious order in which a person 

could be fined or imprisoned for not regularly checking the street’s cleanliness in front of 

their business. 

The Ewe integrated the punitive taxations and impressments into their oral 

culture.  Gustav Küster related a contemporary Ewe story set in Lomé, which 

incorporated a Meermensch, a sea spirit.  In Lomé, a policeman detained the Meermensch 

inquiring about his tax card.  When the sea spirit could not produce the required 

documentation, the policeman sent the spirit to a colonial court.  The judge sentenced him 

to one lash.  After suffering his punishment, the Meermensch complained to the local 

chief about the penalty.  After agreeing about the injustice executed by the colonial court, 

both the chief and the Meermensch used boats to destroy the German-built pier in the 

capitol.555  The pier, representing European power and commerce, was a symbolic object 

for destruction.  In this instance, the Ewe adapted their established religious traditions 

using the tro’s disobedience against German rule.  The story presented Lomé as a place 

of political struggle. 

With the belief that slavery had been suppressed, Germans officials moved 

forward, instituting the decreed urban ordinances.  They maintained that inspecting tax 

cards would instill discipline and order Ewe space, transforming the city into the 

aforementioned cartographer’s map.  In 1913, an anonymous author in The African Times 

and Orient Review wrote, “With regard to internal regulations, the German in Togoland 

                                                 
554 “Togoman” to Wilhelm Solf, 26 October 1913, Danoe, BArch R1001/4308, Bl. 145. 
555 Gustav Küster, “Zur Psychologie des Ewenegers” in Briefe und Bericht aus Togo, 44.   
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may appear to be arbitrary in that he legislates for domestic, if not personal, cleanliness—

a discarded tin in the backyard, a broken jug half filled with water…an unswept doorstep, 

or a defective roof, will subject the delinquent to a fine of £1.”556  Generally highly 

critical of colonial rule, this article critiqued other European powers.  The author 

defended Germany’s arbitrary exercise of power, because it produced an environment 

where the “most fastidious may enjoy a promenade in any part of Lomé.”557  Implicit in 

the author’s logic was that if the Ewe governed themselves, they would revert to an 

unhygienic and disorderly life.  According to the author, the arbitrary fines supported by 

German colonial rule would make Lomé safe for European strolling.  Sifting through the 

self-congratulatory rhetoric of German colonialism, the use of fines and violence 

pervaded the urban experience in Lomé, which inhibited economic and political 

freedoms. 

Klose’s representation of Lomé, Zech’s desire to civilize Togolese, and the 

cartographic representation of space contradict the reality that West Africans in Lomé 

were not the politically inert population Europeans hoped to create.  Demonstrative of the 

city’s dynamism was Islam’s conspicuous place within the capital in addition to the 

NGM’s precarious position in regards to Ewe, Muslims, and European Christians.  Prior 

to colonialism, the NGM focused on evangelizing the Ewe.  After the establishment of 

Togoland, the mission began to focus on Muslims in the colony, especially in the early 

1910s.  Despite the NGM’s early interactions with Ewe slave traders, after the onset of 

colonialism, the mission problematically characterized the Ewe as victims, not 

perpetrators, of the slave trade.  
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Diedrich Westermann, an NGM ethnographer and linguist, observed that 

Christian missions had a friendly relationship with Hausa in the colony’s southern region.  

The mission’s modus vivendi contrasted with the antagonistic government policies 

pursued in the north.558  Missionaries administered medical treatment, distributed Bibles, 

and bought goods in Hausa communities.  In Lomé, the Muslim residents came from 

Togoland’s northern territories, Yorubaland, and further east, including Cameroon.  

Westermann wrote,  

The city of Lomé has a population of 7-8000 inhabitants.  40 

Mohammedans, mostly Anago, i.e., Yoruba people from southern Nigeria, 

live in the city itself...In the Hausa encampment outside the city, there is 

an average of 300-400 residents in which only a small part is settled 

permanently. The majority of the camp residents are Hausa from the 

region around Kano and Sokoto in addition to people from all over Togo, 

the Gold Coast, Dahomey.  Further still, there are Fulani, Kanuri from 

Bornu and members of almost all peoples between Timbuktu and the Lake 

Chad, and even more from distant areas.559 

 

Westermann was aware of the complicated relationship between Islam and ethnic 

identities, avoiding the problematic tendency of other German officials to merge various 

Muslim communities together.  Furthermore, Islam had a visible place within Lomé’s 

public square.  The mosque was located in the Hausa quarter, where the main service 

occurred on Friday afternoons.560  According to missionary Emil Funke, the sea breeze 

would carry the morning call to prayer to the North German Mission’s schoolyard, 

reminding German missionaries that Lomé was still a contested urban space.561  Islam’s 

presence in the capitol demonstrates the religious and cultural diversity in the capitol city.  

                                                 
558 Diedrich Westermann and Eugen Mittwoch, Die Verbreitung des Islams in Togo usnd Kamerun (Berlin: 

Dietrich Reimer, 1914), 10-11. 
559 Ibid., 4. 
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Germans attempted to recreate a European cosmopolitan city; however, the city still had a 

visible Islamic “Other” despite the colonial modernization project in Lomé.562   

Tensions concerning Islam and Christianity caused indirect segregation and 

religious conflict in the hinterland.  Westermann observed that in the Misahöhe region the 

Hausa “are richer than the heathen.  They still are not held in high regard: their 

unscrupulousness in trade, their dirt and their reputation from an earlier period, and that 

they drive slave raiding, all of which makes the Negroes [Negern] less sympathetic.”563  

According to Westermann’s estimation, there were 661 Muslims in the Misahöhe region 

in 1913.  The belief that Ewe were the victims of slave trading, and not complicit in the 

trade, contributed to the depiction that the Hausa were solely responsible for 

slaveholding.564   

 In the tradition of previous North German missionaries, Emil Funke traveled 

regularly to Hausa villages in Little Popo, Palime, and Atakpame, sermonizing and 

debating religious matters with Malams.  In contrast to Westermann’s reserved 

observations, Funke was an outspoken opponent of Islam.  In the NGM’s 

Vierteljahrbericht, the editor considered Funke the primary missionary engaging the 

“Muslim question.”565  The consistent evangelical engagement with Hausa and Muslims 

occurred late in the colony’s existence.  Funke’s missionary practices mirrored similar 

activities before the colonial period in which missionaries traveled, preached, debated, 

and recorded their ethnographic observations.   
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 Emil Funke continued the NGM’s focus on the body as a place for religious 

struggle.  In contrast to preventing Ewe from ingesting Greegrees or praying to spirits to 

protect the body, Funke articulated that Muslims were unclean, because he maintained 

that Islam encouraged selfish behavior.  In a 1913 report titled “From the Hausa work,” 

he related the successes and failures of preaching with various Muslim communities.  

Emil Funke defended and clarified Christianity to a group of 20 Hausa in Songo.  The 

missionary rebutted a Hausa’s assertion that Funke himself stated that “Jesus 'might one 

day kill all the heathens!’”566  Funke lamented, “That's what I had to vigorously contest 

and was supported thankfully by a few thoughtful listeners.”567  Funke cited Bible 

passages in response.  He read Mark 7: 1-23 in which Jesus preached to a group of 

Pharisees and teachers of the law about what was designated as clean and unclean.  

According to Funke, being unclean derived from acts including adultery, greed, murder, 

deceit, and lewdness.  In the cited Bible passage, Jesus remarked that foods consumed 

were clean.  They passed through the body and did not pollute the self, which would 

allow alcohol consumption.  From Funke’s perspective, Hausa society was unclean, 

because it derived from the self.  He used contemporary German conceptions that the 

Hausa had an innate proclivity for trade, polygyny, and slave making.   

Funke questioned the Hausa’s rhetoric and intangible notions of religious 

devotion that the NGM itself used.  A religious commonality between the two groups was 

an understanding of faith that existed outside religious texts and was demonstrated 

through a living faith, a prominent principle in Pietism.  Funke debated Hausa priests by 

highlighting perceived inconsistencies concerning their religious practice.  Funke wanted 
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to undermine the supposition that Muslim prayers derived from heartfelt devotion.  First, 

Funke argued that their faith could not derive from the heart, because their prayers led 

them to their wives, trade, and profit making.  Secondly, he posited that the Hausa could 

not read and understand Arabic, preventing them from fully comprehending their faith.568  

At other times, the missionary appeared buoyed by spontaneous acts of Christianity.  In 

Lokodja, next to the Niger River in British Nigeria, a young Hausa boy told him the 

crucifixion story and sang him a Christian song, representing tangible results in 

evangelical efforts pursued by him and other Christian missionaries.569      

          Funke considered Hausa to be disdainful, ignorant, and inconsistent in their faith, 

represented by Muslim preachers condemning their own adherents for a lack of 

religiosity.  In a grandiose statement about the perceived inconsistent and hollow nature 

of Islam, Funke wrote, “The Hausa are also, like all real Mohammedans, proud of their 

religion and despise everything else with deep conviction [in Grund und Boden], 

although almost everyone—except for Malams and their students—are very ignorant in 

their own religion.”570  Funke debated Sarkin Fawa, a senior sacrificial priest 

[Oberschlächter], who emerged from a group of Muslims.  The missionary did not record 

what Sarkin Fawa said except that he interrupted and laughed during Funke’s 

preaching.571  Yet, Funke’s assertion must have had a semblance of truth, because 

Togoland was a destination for wandering Muslim preachers, who travelled across West 

Africa.  They spoke about the ills of alcohol, the necessity to follow Mohammed, and the 

importance of maintaining fidelity to one’s wife.  These preachers would travel to Lomé 

                                                 
568 Emil Funke, “Aus der Hausaarbeit,” Lomé, 5 July 1913, StAB 7,1025 42/2. 
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570 Emil Funke, “Bei den Mohammedanern Togos,” in Der Missionsbote, June 1913, StAB 7,1025 42/2. 
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every few months to speak in public spaces and mosques.572  Three preachers had 

sermonized for forty years in the Gold Coast and Togoland: Hadj Zakari from Salaga, 

Hadj Mohamma from Kong, and Hadj Isaka from Futa.573  The traveling preachers had 

considerable influence among the Muslim communities.  In 1908, their speaking had 

incited a riot, causing German officials in Togoland to imprison two wandering preachers 

and outlaw the practice.574   

In other colonies, such as in German East Africa, Muslims were considered loyal 

colonial subjects.  An article in the Hamburger Nachrichten disagreed with the negative 

assessments of Muslims, represented by the views of Friedrich Hupfeld.  In contrast, the 

article argued that Muslims were necessary in establishing stability in the colonies, 

because they were often soldiers.  In September 1906, the author wrote, “We have truly 

better things to do than to worry about the Mohammedan tribes in our colonies...Muslims 

have until now remained faithful to German rule, and to let them worry about 

overzealous missionaries would be the worst thing we could do.  As long as the control in 

our tropical colonies in Africa is on fragile ground [schwachen Füßen steht], it should not 

be permitted for missionaries to work among the Muslims living there.”575  While 

discussing German East Africa, the article examined Islam’s precarious position in the 

German colonial empire.  With the exception of a large settler population in German 

South West Africa, the loyalty of Muslims was seen as necessary for ruling the colonies, 

dictating the need to prevent Christian missionaries from proselytizing them.   

                                                 
572 Diedrich Westermann and Eugen Mittwoch, Die Verbreitung des Islams in Togo Und Kamerun, 9. 
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German newspapers, colonial officials, and missionaries combined Islam, slavery, 

and the Hausa as one problematic, generic colonial subject.  Newspapers referred to 

Mohammedans rather than Hausa, or spoke of slave trading as unique to Muslims, 

omitting that Ewe and missionaries had purchased slaves.  In popular and colonial 

government discourses, Islam was either a religious impediment to colonial development 

that necessitated a military solution or an independent and useful religion that supported 

colonial stability.  The map of Lomé in 1896 obfuscates the dynamic practice of Islam by 

depicting Hausa as living in primitive huts.  

 

 

German Ambivalence in Lomé  

In addition to conflicts in Lomé’s markets and neighborhoods, German colonizers 

had a paradoxical relationship with their new territory which was absent in the map’s 

depiction.  At times, Togoland was a space that allowed Germans to escape the over-

industrialized, congested German lands.  African colonies could also be the “White 

Man’s Grave,” a continent riddled with disease, poisonous fauna, and a malaise-inducing 

weather that sapped men of their industriousness.  Germans in Lomé juxtaposed the city’s 

pleasant coastal climate and the mortal threats located in and around the capitol.  Similar 

to the potential danger of having a Schutztmann asking Lomé’s Africans residents to 

procure their tax cards, the fears afflicting Germans were hidden, either viral, hiding in 

the sand, or too small to casually observe. 

Missionaries were concerned about the German Christian population in the 

colony.  The poor attendance at German religious services prompted some within the 

NGM to consider the German population as a new object for their religious attention.  
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Religious convictions had apparently waned.  Missionary Bürgi complained in 1911 that 

attendance to the German-language services in Lomé was low.  Occurring once a month, 

the service averaged fifteen people from January to May.  From June to August, 

attendance dipped to ten people.  The exception to the pattern of empty pews was 

Christmas service, which consisted of approximately 100 people.576  With the decreased 

attendance, the collection plate suffered.  Excepting the 93 marks collected at Christmas, 

the average collection per service was 12.24 marks.577  Bürgi announced that they would 

cancel the two upcoming services, lamenting the poor example shown by the previous 

governor, Julius Zech.  Later, Bürgi claimed that Governor Döring would encourage 

people to attend; however, the governor was only marginally better than his predecessor.  

Concerning the empire-wide celebration of the Kaiser’s birthday in 1910, a meager 12 

officials attended the service.  Bürgi noted that no businessmen came and prognosticated 

that the upcoming birthday celebrations of the Kaiser would not show any 

improvements.578    

Missionary fears concerning waning religiosity was one representation of German 

alienation.  Other fears included West African fauna, specifically scorpions and guinea 

worms in stagnant water.  Despite Gustav Küster’s description that Togoland’s weather 

was “immer schön,” dropping to 20 degrees Celsius at night and rising to 30 degrees 

during the day albeit accompanied by an ocean breeze, he worried about the possible 

dangers in Lomé.  Gustav Küster described the Guinea worm as “a long, dark worm, 

                                                 
576 Ernst Bürgi, “Uebersicht der in Lomé gehaltenen deutschen Gottesdienste 1911,” Lomé, 10 January 
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which wanders under the skin in the body and grows bigger.”579  It thrived in stagnant 

water and upon contact with open sores or swallowed, the worm would develop inside 

the body.  Drinking water or showering, vital to cleanliness and living, involved a 

possibility of infection.  Whereas Germans claimed Africans to be unhygienic, the act of 

bathing carried the possibility of infection for German colonizers, inverting hygienic 

discourses.   

             These dangers and perceived dangers isolated Germans from their Heimat, which 

forced some Germans, such as Gustav Küster’s wife, to recreate certain aspects of life in 

Europe.  Emma Küster reminisced about the agreeable walks filled with handshakes, 

laughter, and multilingual pleasantries of “morning, morning,” “good evening,” and 

“Guten Morgen” and “Guten Abend.”580  On her walks, she enjoyed the company of her 

adopted African children.  She ordered them to kill scorpions with driftwood to clear her 

way as she promenaded through Lomé’s streets and watched ships approach the pier.581 

To add an element of luxury to their home, the Küsters’ hemmed their newly born son’s 

mosquito net with white silk.582  Conversely, Magdalene von Prince, who had 

accompanied her husband to the African continent, reveled in the perceived exoticism of 

Africa.  While in German East Africa, she explored the cities and towns.  She recorded 

one parade with 800 African war dancers pounding Ngomas (drums) and reflected in her 

                                                 
579 Gustav and Emma Küster to Parents and Siblings, Lomé, 29 September 1903 in Briefe und Bericht aus 
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580 Emma Küster, Briefe und Bericht aus Togo, 9. 
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diary about traipsing through streets busy with people, imagining that open doors were 

inviting her in.583 

In contrast to Emma Küster’s desire to create a German city in West Africa, the 

natural environment undercut this aspiration.  In 1901, the Journal of Tropical Medicine 

observed that a unique species of mosquitoes could be found in Lomé.  The geographic 

peculiarity contributed to Lomé as a space for natural dangers.584  To prevent contracting 

malaria, one Dr. Zieman recommended draining stagnant water and urged Europeans to 

drink boiled water with “closely fitting covers” to prevent contamination.585  Part of this 

discourse acknowledged that Tsetse fly killed draft animals, which was part of the 

economic reorganization of the Ewe economy.  With the failure of introducing draft 

animals, West Africans literally yoked themselves to till fields.586                                                                                                                                                                           

             Germans considered that African women and the environment could furtively sap 

German men’s whiteness and culture.587  Emma Küster acted as a cultural role model for 

her husband to ward off “degrading” African influences.  Lomé’s climate appeared to 

make German men tardy for meals.  Emma Küster installed a clock outfitted with a bell, 

which would ring to signify meal times.  She equated punctual and regular meals with 

good health, maintaining her husband’s industriousness and virility.  Revealing her 

disdain for her counterpart’s malingering, she wrote, “Who is not here, shall eat the 

                                                 
583 Magdalene von Prince, Eine deutsche Frau im inneren Deutsch Ost-Afrikas (Berlin: E.S. Mittler, 1908), 
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leftovers cold.”588  The installing of a loud clock, promenading through Lomé, and 

sewing silk onto a mosquito net demonstrate how Germans intensified their cultural 

practices.  They hoped to maintain their cultural identity and to dispel the ambivalence 

created by the Ewe.  While the evidence analyzed in this section speaks to the Küster’s 

cultural and social habits maintaining cultural ties to the metropole, the sources reveal an 

intimacy and peculiarity around the urban space.  Despite daily cultural interactions with 

Ewe and Hausa and the fauna and flora, there was a seemingly blind, almost Sisyphean, 

desire to transform Lomé into a German city by acting as if it already was one.     

 

Ewe Cultural Appropriation 

 

         Holidays including Christmas and the Kaiser’s birthday served as events for Ewe 

and other West Africans to adapt and appropriate cultural traditions, which often 

disoriented Germans in the capital city.  In Togoland, the European population was small.  

In 1891, 30 Germans lived in Togoland with five other Westerners.  In 1907 Lomé, there 

were approximately 6,000 Africans and 164 Westerners.  Broadening the scope to include 

the complete colony, there were 288 Westerners and 981,900 Africans.589   

To demonstrate the population discrepancy, the Ewe disrupted the Germans 

celebrating Christmas in silent reflection.  Gustav Küster complained about the Ewe’s 

drumming on Christmas.  He wrote, “Thus passes in Eweland many men celebrating the 

holy night with noisiness, drums, and dancing; whereas, in old Christendom families 

celebrate in their houses near candle light...”590  Holidays allowed Ewe to exercise 

                                                 
588 Emma and Gustav Küster, Lomé, September 29, 1903 in Briefe und Bericht aus Togo, 7. 
589 Figures derived from population data in Rudolf Fitzner, Deutsches Kolonial Hand-Buch (Berlin: 

Hermann Paetel, 1908), 5-7.  
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cultural traditions in a colonial milieu.  By doing so, the drums and boisterous behavior 

impeded the Germans’ ability to piously and quietly enjoy Christmas in their residences.  

The imbibing of alcohol served to remind missionaries that their temperance teachings 

had little impact on behavior.   

During holidays, Ewe controlled the outdoors—the streets and external spaces—

in joyous celebration, disturbing how Germans and other Europeans quietly observed the 

holidays.  This contestation suggests that the map of Lomé omits the depiction of the 

Ewe’s temporary inversion of power relations through the celebrations of European 

holidays and festivals.  Compared to Magdalene von Prince’s enjoyment of the drums in 

German East Africa, the drums used during Christmas incorporated a perceived exotic 

practice into a known celebration.  When the drums were used in these contexts, the 

drums disoriented Germans by transforming a European, cultural milieu.    

Despite colonial officials’ desire to curb certain Ewe practices, cultural traditions 

remained, most often associated with the Ewe drum.  Francis Potackey, the head of the 

Roman Catholic Senior Boys School in Keta, recorded an Ewe custom called the Nyiko.  

The Nyiko custom sanctioned punishment of individuals who practiced witchcraft, stole, 

lied, or acquired debt.  Depending on context and number of offenses, the person could 

be condemned to death.591  The convicted person would be asked by a family member to 

fetch an object in a neighboring village where they would be housed for the night.  Then, 

the condemned person would be woken up and asked to lead an elderly man to a latrine 

on the outskirts of the village.  A group of men would wait for the convicted person’s 

appearance and proceed to beat him with blunt objects until he died.  Afterwards, a 
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messenger would run to tell drummers that the offender was dead.  The drum’s sound 

warned everyone to remain inside.  The assailants reserved the right to kill if they were 

stumbled upon, because it was customary to keep their identities a secret.  Ending the 

story, Potackey concluded, “Now that Europeans are masters in the country they have 

suppressed this custom, as they have done other cruel ones.  The Nyiko drums, as well as 

the place called Agbakute still exist; but they are no long objects of dread, and are looked 

upon now more as relics of a custom of past ages than as instruments of death or 

torture.”592  Yet, the usage of drums during Christmas and on the Kaiser’s birthday 

demonstrated that they were not relegated to “past ages” but survived as active agents of 

colonial resistance.  The drum remained both a vital method to exercise Ewe culture and 

compel Europeans to remain in their houses to avoid the drum’s full auditory effects.  

Potackey’s comments reflected a European desire for the drum to lose its relevance and 

to depict Lomé as progressing from its backward heritage as a perceived primitive fishing 

village.   

In other instances, a strict line cannot be drawn between Ewe and German 

cultures because of the colonial educated Africans participating in European businesses 

and governance.593  For example, an Ewe named Adolf Kodjovi Johnson, born in October 

1888, grew up in Little Popo and attended a French missionary school in Dahomey.  

After 1900, he worked for J.K. Vietor, who also employed Gustav Küster.594  Adolf 
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Johnson helped coordinate the business’s day-to-day affairs, attended the North German 

Mission’s school in Lomé, and became the adopted son of Emma and Gustav.   

From 1906 to 1908, Johnson traveled to Halle, Germany to complete his 

studies.595  In a letter addressed to Gustav, Johnson recounted irreverent behavior by 

German soldiers during the Kaiser’s birthday.  Recounting a visit to a winter garden, he 

wrote, “Those who played were laughing to death but said nothing for the Savior.  I was 

still during the whole time. I could not say a word because it was all alien to me.  

Everything they played was foreign to me…I wondered to myself that these people prefer 

to play rather than seek peace.”596  The Küsters, who raised Johnson, accentuated their 

European traditions in the colonial context, and, in turn, this accentuation and distortion 

of German society and culture was taught to Johnson.  Similar to how Gustav Küster 

complained about Ewe celebrations during Christmas, Johnson expressed similar 

discontentment while living in Germany.  His colonial upbringing did not account for 

social divisions in German society, Socialist agitation, and the continuing debates over 

empire in the Reichstag.  Johnson expressed adoration for the Kaiser and desired a 

moment for solemn reflection.  However, he experienced a cultural estrangement, 

because the Germans soldiers in the winter garden were an aberration from his religious 

upbringing and education at the North German Mission stations.  Similar to Gustav 

Küster’s apprehensions about how Ewe celebrated Christmas, this ideological 

ambivalence was sustained through Johnson as an African intermediary.  This was a 
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product of the tension created between his education and upbringing in the German 

colony and the experience of a diverse German society.   

Other colonial intermediaries, such as Afro-Brazilian businessman Octaviano 

Olympio, attempted to politicize the city’s urban space by protesting in the city’s German 

neighborhoods.  In 1913, Lomé’s African population seeking redress for colonial 

atrocities, principally killing prisoners under the governorship of Döring, voiced their 

concerns about colonial governance in a seven-point petition.  As reported by the author 

“Anti-Prussian” in the African Times and Orient Review, Lomé residents petitioned both 

the Secretary of the Colonies Dr. Wilhelm Solf and Governor Döring to curb colonial 

violence, end the poor treatment of prisoners, and establish political rights for 

Togolese.597  Specifically, the group demanded:  

1. A better organization of legal administration; 2. Abolition of 

punishment by chain-gang and flogging; 3.  Better arrangement of prisons; 

4. Admission of presentation of the native at the sessions of the 

Government Council; 5. Introduction of a general code of laws for the 

country; 6. Reduction of taxation; 7. Freedom of trade for the natives.598   

 

The second grievance, which discussed chain gangs and corporal punishment, explained 

that the “adjacent colonies call us ‘children of the chain and rod,’ to our very great 

shame.”599  If an individual was cited as having “perpetual laziness,” the prescribed 

punishment was a maximum of 15 lashes.600  What had been a cultural struggle was 

transformed into a political movement to reform colonial rule.     

Meeting at Octaviano Olympio’s house, the protesters organized themselves and 

arrived at the governor’s quarters at four o’clock in the afternoon.  They asked to speak 
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with Dr. Solf, who was visiting Lomé at the time.  They were instead instructed to the 

opposite side of the building near the beach to be received by Governor Döring.  They 

soon realized that it was a ploy to distract them from the fleeing governor.  As the 

protesters rushed to the front of the house, Döring had nearly escaped in his automobile.  

After a reportedly lively discussion, the group’s leaders handed Governor Döring the 

petition.  He told them to return the next day for a formal response from Dr. Solf.  The 

next day, he appeared and dismissed the petition’s demands, arguing that Döring had 

made the correct decision concerning prisoner treatment.  Solf concluded that the colony 

was not ready for structural administrative change. 

While the urban agitation by the African residents of Lomé had ended, epistolary 

actions attempted to raise a broader political consciousness about the need to reform 

German rule.  In the same month that Olympio handed the petition to Döring, an author 

named “Togoman” wrote to Dr. Solf.  Togoman argued that there needed to be a new 

governor, citing the onerous regulations, taxations, and punishments which crippled the 

colony.  German assessors had “reprimanded” Olympio for not using proper protocols for 

the petition submission.601  It was not his first attempt at civil disobedience.  Earlier, he 

was beaten for refusing to treat a horse owned by the Acting Commission Joachim von 

Pfeil.602  Furthermore, the brutish treatment that many Togolese experienced encouraged 

them to flee to the Gold Coast.  The author argued that the British formula was “good 

Government, complacent treatment, best influences towards encouraging them in 

agriculture, etc etc [sic].”603  If the Germans could emulate British rule and encourage 

“one law, one flag, one emperor,” it would contribute, he argued, towards the 
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development of the colony and its peoples’ contentment in its administration and social 

harmony.604  The British publication The African Times and Orient Review followed the 

development of the Petition Movement.  Duse Mohammed, the newspaper’s editor and 

founder, wrote to the Kaiser: “I am of the opinion that your Majesty is not aware of the 

alleged atrocities set forth in the before mentioned articles, believing as I do that your 

Majesty is always actuated by equity and justice.  I take the liberty of believing that you 

will institute an enquiry into these happenings in order that the German name and rule 

may not be held up to ridicule and abhorrence by those voiceless millions of Africans 

over whom you rule.”605  Neither Solf nor Döring instituted large-scale reforms despite 

the political pressure. 

Despite its failure, the Petition Movement demonstrated the importance of space 

in political organization and dialogue.  Gustav Küster wrote, “For the most part, 

Europeans were invited to have coffee in the Governor’s house, and to watch from the 

veranda the public entertainment of the natives.”606  The governor’s house was designed 

as a perceived depoliticized space between Germans and West Africans, consisting of a 

constructed patriarchal relationship.  The Lomé residents, petition in hand, altered the 

social relations between the city’s residents and colonial administration as many Ewe 

disrupted the Christmas celebrations by Europeans.  The house, symbolizing colonial 

strength, changed to a temporary prison for Döring as he attempted to mislead the 

petitioners around the building in an escape attempt.  This political moment suggests that 

West Africans in Lomé cultivated a common identity based on a shared experience under 

German rule.  With this movement, a political ideology formed that would continue to 
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grow after the First World War.  The use of a petition was an appropriation of the 

European emphasis on documentation as a legitimate means to mitigate colonial 

oppression. 

The colonial indenture system, which Togolese called a new form of chattel 

slavery, manifested itself in a cultural struggle.  This struggle produced feelings of 

alienation—an estrangement from an individual’s surroundings—among the German 

inhabitants.  German discourses about colonial modernity through urban development 

and civilizing Lomé reflected the cultural contestations by Ewe.  Refusing to 

acknowledge this contestation and complicated ethnic fluidity, the German portrayal of 

Lomé’s urban modernity was not an observation of colonial effectiveness in 

Germanization and discipline but rather its absence.  This absence produced a cultural 

ambivalence for German colonizers.  It is through this ambivalence that historians can see 

the coproduction in cultural discourses between Germans and Ewe.  They modified these 

existing discourses to create cultural continuity, political reform through petitions, or 

satisfy individual needs, such as Emma Küster’s efforts to maintain her marriage.  Simply 

stated, this coproduction and contestation often preceded, or at minimum informed, the 

civilizing discourses in Lomé.   

Through analyzing the German imagination and Ewe resistance in urban spaces, 

this chapter argues that German colonizers desired Lomé to be an aseptic European city 

that civilized African residents.  This cultural struggle in Lomé occurred, because 

reformers, such as Governor Zech, stated that the slave trade had been effectively 

suppressed.  As a result, the colonial program focused on cultural and social reforms, 

which triggered further political agitation in the capital.  The aforementioned map 



 

 

227

suggests an underlying ambivalence between Germans and Ewe interactions.  The West 

African appropriation of German and European cultural traditions alienated German 

colonizers.  The consequences of appropriating some aspects of German culture isolated 

the German community within the colony.   

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 

 

228

Chapter 7: Conclusion 

This dissertation examined the symbiotic relationship between slavery, 

Christianity, and colonialism in Eweland from 1847 to 1913.  With the arrival of the 

NGM in 1847, the mission purchased children to develop the congregation’s labor power 

and established a cluster of Christian communities throughout Eweland.  The NGM 

differed from other missionary societies, such as the Basel Mission, because it hesitated 

to commit itself to an institutional abolition, waiting until 1909 to officially end 

slaveholding in its congregation.  This hesitancy contributed to its indirect opposition to 

values established in the General Act of Brussels in 1890.  In short, the mission did not 

fully support abolition and, at times, undercut efforts to strengthen colonialism.  The 

mission also opposed concession companies annexing so-called unoccupied territory, 

which was supported in the Brussels Act.  The NGM contested Friedrich Hupfeld’s 

German Togo Company and his method of using land treaties to extract land from Ewe 

families.  The Vietors and the NGM wanted Ewe as independent and self-sufficient 

laborers, which contrasted to the German Togo Company’s plantation model.  The 

exploitive land and defense treaties alienated Gottlob Adolf Krause from the German 

Colonial Society and the Foreign Office.  Consequently, he exposed the corruption of 

Puttkamer and revealed the existence of the slave trade in Togoland to the broader 

German public.  By so doing, Krause helped instigate a modified abolition in the German 

colonial empire.  In the first decade of the twentieth century, Governor Zech pivoted 

towards reforming colonial jurisprudence and education, arguing that slavery had been 

suppressed. 



 

 

229

 While German missionaries attempted to co-opt the slave trade, West Africans 

used the mission to find social acceptance or stability.  Some Ewe converted to 

Christianity based on familial and social circumstances, such as seeking protection after 

multiple deaths within a family.  Other Ewe converts stated that the NGM protected them 

against local spirits.  However, upon community pressure to renounce Christianity often 

led to recidivism.  It vexed missionaries, because the Christianity practiced by the NGM 

emphasized a ‘living faith.’   Ewe catechists, nevertheless, focused on outward displays 

of religiosity in which the religious vacillations among the local communities contested 

the mission’s foundation.  After 1884, the relationship between the NGM and Ewe towns 

was marked by cooperation.  Many Togolese attempted to mitigate their exploitation 

within the colonial environment through political cooperation with the NGM or 

developing a political movement to reform German rule.  Ewe and the NGM collaborated 

to use the colonial institutions to protect themselves from other axes of the colonial 

system.  The Ewe protested against land usurpation, forced labor, and the other forms of 

indentureship to the colonial economy.  The Petition Movement was the culmination of 

this political campaign to remedy the capricious nature of colonial law.  While this 

movement was urban, the claims made it made incorporated earlier protestations by 

communities outside the cities. 

The dissertation’s limitations and, consequently, the directions for further 

research are threefold.  First, the dissertation limited its analysis to Eweland with only 

glances towards the Gold Coast, Dahomey, and Cameroon.  I examined the historical 

development in the latter colonial spaces to explain how slavery developed in Togoland 

rather than undertake a comparative approach.   However, additional research should 
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compare slave systems in the German colonial empire in addition to how Germans, both 

missionaries and colonial officials, benefitted from institutions of unfree labor.  For 

example, historians should compare Puttkamer’s policies towards slavery during his two 

governorships in Togoland and Cameroon.  

 The second limitation is the chronological scope.  I have not elaborated on the 

larger context of Germany and slavery in the long nineteenth century, such as Alexander 

von Humboldt’s depictions of slavery in Latin America.  While slaveholding may not 

have been a native institution to Germany, serfdom was officially sanctioned until 1807.  

Additionally, the court case between Dr. Ritter and Marcellino which banned foreign 

slaveholding in Prussia should be connected to other narratives about European abolition.  

A more robust discussion over terms employed by Germans, such as the differences 

between Sklave, Knecht, Leibeigenschaft, Hausklaverei, and Hörigkeit, will shed light on 

evolving societal conceptions of bondage in Europe, the Americas, and Africa.  

Additionally, the beginning of the First World War did not signal an end to the domestic 

slave trade in Eweland.  Trafficking children for labor in aquaculture and cocoa 

production continues to this day in Togo, as does missionary involvement from Germany.   

 The final limitation is source material.  I did not have the opportunity to travel to 

West Africa to research in Ghana or Togo.  I hope to conduct archival research in the 

countries’ respective national archives when the dissertation becomes a manuscript for 

publication.  To compensate for this limitation, I relied on material from scholars who 

have conducted oral histories and utilized the archives in West Africa to fill gaps in the 

Bremen State Archive and the Federal Archive’s holdings.  For example, the dissertation 

used Ewe memoirs located in Sandra Greene’s Slave Narratives of West Africa.   
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The first implication of this research is showing the importance and prevalence of 

slavery in Eweland.  Slavery pervaded the experience of the NGM from the beginning 

and underlay the foundation of German Togoland.  The NGM largely accepted 

slaveholding as part of everyday life.  Additionally, the mission embraced the institution, 

using it to expand its congregations.  This leads to a discussion and suggestion for future 

research concerning connections between German abolitionist societies in the metropole 

and missionary activities in the colonies, which would develop Rebekka Habermas’s 

methodology in information management.607  This approach could be broadened to 

include how information flowed between continents, such as differences or similarities in 

theological worldviews, social and educational milieus, and the political influence on 

policy makers in the Reichstag.  

Having explored the ransoming activities of the NGM and the consequences of 

their policies, a further study of the Basel Mission’s slaveholding and decision making is 

warranted.  My research suggested that the NGM did not convene a body to examine the 

efficacy of abolition within the congregation.  In contrast, the Basel Mission created a 

Slave Emancipation Commission in 1862, one year prior to its decision to end 

slaveholding within their congregation.    

A second implication is how the colonial system deployed power.  The governor’s 

powers were generally uncontested in the short term, creating the illusion that the 

colonies were fiefdoms of local German officials.  However, if a governor’s decision was 

contested for a sustained period by pressure groups, such as missionaries and allies of 

Gottlob Adolf Krause, it could be overruled or mitigated if the conflict attracted the 

                                                 
607 Rebekka Habermas, “Lost in Translation: Transfer and Nontransfer in the Atakpame Colonial Scandal,” 

47-49. 
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Reichstag’s or the chancellor’s attention.  Conversely, colonial district officials could 

protest the governor’s policies, such as Zech’s attempt at penal reform.  The limit of state 

power was little comfort for G.A. Krause, whose academic career after the 1890s was 

crippled by the slander campaign against him by Puttkamer, Hupfeld, and the German 

Colonial Society.  While Krause’s brazen attitude added to the vitriolic debate concerning 

slavery’s prevalence in Togoland, it was the bombastic rhetoric that he employed which 

captured the attention of the reading public in his newspaper articles and petitions to the 

Reichstag.  Concerning the NGM’s contestation of land treaties by the German Togo 

Company, the approximate ten year process of negating the worst aspects of colonial 

policy in land ownership can be traced to the mission’s self-interest in protecting its 

congregation.  The NGM’s position within the Land Commission and allying with parties 

in the Reichstag to question land policy, the initial treaties sanctioned by the German 

state were adjudicated to favor Ewe and NGM communities.   

A third implication concerning Christianity in Eweland was that it had been 

translated, not transformed.  The latter implies one entity becoming another.  However, 

the former implies that the initial entity remains while another is produced.  Christianity 

in Eweland had two forms: German and Ewe.  They operated alongside one another but 

were distinct from each other.  The ‘Suffering Servant’ ideology that arrived in Eweland 

from NGM had waned by 1913.  The NGM focused on the inward development of 

Christians, specifically the pious struggle.  This had not transferred completely to Ewe 

Christians.  The catechists, who enforced the Parish Code, were predominantly focused 

on the visible manifestations of Christianity, which would supplant Ewe spirit worship.  

The lay preachers vetted prospective Christians and questioned their commitment to the 
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faith.  During the colonial period, the Germans in Lomé were alienated from the 

Christianity practiced by Ewe, especially during Christmas.  Whereas Germans attempted 

to create a little Germany in Lomé, cultural demonstrations demarcated a separation 

between the religious creed as it was practiced by Germans and Ewe—inward reflection 

as opposed to public festivals.  The NGM was concerned about the piousness of Germans 

living in Togoland.  Represented by lackluster attendance at church services, 

accompanied by meager donations at the collection plate, missionaries worried that 

religiosity was faltering.  Part of this development was the increased focus on Islam.  

Prior to the colonial period, the NGM hardly mentioned the influence of Islam in the 

region, especially in the quarterly reports to the mission leadership.  It was not until after 

the foundation of Togoland that the NGM and German officials began to question Islam 

and the Hausa as pernicious elements in the protectorate.   

Slavery was a foundational issue in Eweland and German Togoland.  Rather than 

conceptualizing the region as a slave society or a society with slaves, the discussion put 

forth in the dissertation focused on how slavery was transformed as an institution.  The 

dissertation sought to analyze slavery’s link to missionary Christianity, colonial 

institutions, German colonial discourses, and reform within the Kaiserreich.  The 

institution pervaded daily life and was integrated into both Ewe and German 

communities.  Slaveholding was not unique to West Africans.  Europeans engaged in the 

practice prior to the establishment of the German overseas empire.  Afterwards, Germans 

exhibited a historical amnesia, forgetting their past as slaveholders.  Accompanying the 

transition to colonial rule, the Ewe were made into one Volk.  This process turned those 

different Ewe societies, each with different kinship practices and relationships with the 
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slave trade, into a perceived unified people with the common experience of slavery under 

German rule. 

In Eweland, Christianity was not a force for abolition.  It encouraged the 

continuation of the slave trade.  The NGM was itself a slaveholder, relied on the slave 

trade, and generally did not question the morality of the institution.  In contrast, Krause 

campaigned to raise awareness about the prevalence of slavery and its inherent violence 

as a consequence of war.  By exposing Jesko von Puttkamer’s fabrications about slavery, 

Krause made the Kaiserreich adhere to its ideology of abolition.  In a similar manner, 

West Africans made claims on the German colonial regime or the mission to uphold their 

stated values.  When Julius Graf von Zech became governor of Togoland, he wanted to 

end the discussion over slavery and focus on other colonial policies, such as mitigating 

the so-called Ethiopian movement.  In German East Africa, it benefitted the colonial 

system to manumit slaves and indenture them to German planters.  In addition to 

Puttkamer’s decrees, the principal, emancipatory ideology in Togoland consisted of 

telling missionaries to root out slavery by spreading Christianity.  Far from Christianity 

extirpating ‘African tendencies’ to enslave, it was paradoxically both the NGM and 

German officials that had to learn to renounce its propensity for slaveholding.  

 

Epilogue 
 

The First World War signaled the NGM’s brief exile from Eweland and the end of 

Germany’s colonial holdings in Africa.  German officials in Togoland had few resources 

to marshal against the Allies.  A force of several hundred men, principally consisting of 

Togolese, failed to defeat the forces mustered by the Allied powers.  The importance of 

controlling Togoland was the radio station located 100 miles in the interior at Kamina, 
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near Atakpame.  The first shot by British soldiers in the First World War, 12 August 

1914, is credited to Sergeant-Major Alhajo Grunshi during the invasion of Togoland.608  

Governor Döring declared neutrality, attempting to halt the advance of, or perhaps 

confuse, the British West African Frontier Force.  The ruse failed and Togoland 

surrendered to the Allies after thirteen days.  To prevent the capture and use of the 

wireless tower, Döring ordered it destroyed.609  On 13 May 1915, German South West 

Africa capitulated with the German Schutztruppen routed.610  Officials in Cameroon and 

German East Africa implemented a more effective, guerilla resistance against the French 

and British.  Lasting until February 1916, German forces in Cameroon eventually 

surrendered because they lacked munitions.611  In German East Africa, Paul von Lettow-

Vorbeck commanded a 17,000 strong force against the 70,000 men organized by the 

British Empire.612  Evading capture, he mounted a campaign that surpassed the fighting 

on the Continent, ultimately retreating to Mozambique.  He finally surrendered on 25 

November 1918. 

The First World War’s consequences for the North German Mission and Eweland 

mirrored the situation prior to German colonialism: German missionaries evangelizing 

under foreign European powers.  The British and French divided German Togoland as a 

League of Nation’s mandate.  The NGM had been forced to briefly leave the colony in 

the wake of Germany’s defeat.  Consequently, North German Mission President Bürgi 

delegated more responsibilities and organization to Ewe pastors.  By 1917, there was a 

                                                 
608 Heather Jones, “The German Empire,” in Empires at War: 1911-1923, ed. Robert Gerwarth and Erez 
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609 Hans Debrunner, A Church between Colonial Powers, 144. 
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chapter of clergy that met once a year, a liaison between the Ewe Church and the NGM, 

and a cadre of 16 pastors, 8 of whom had travelled to Europe for training.613  In 1922, the 

Ewe Church, which had been divided between the British and French jurisdictions, 

convened a synod at Kpalime.  The Ewe Church declared itself independent.  Afterwards, 

it cooperated with the Scottish Mission in the British territory and with the Paris Mission 

in the French territory.  In 1923, Bremen missionaries were allowed to return; however, 

the institutional leadership and day-to-day operations were led by Africans.614      

In 1932, Robert Kwami, a son of a ransomed child, organized a lecture tour in 

Germany.  It was not his first trip to central Europe.  In the 1890s, he had studied 

German, English, pedagogy, and religious history at the Ewe school in Württemburg.615  

When he arrived at the St. Lamberti church in Oldenburg, the parishioners crowded the 

pews where they heard him speak fluent German.  He discussed the positive influence of 

the North German Mission concerning the Ewe Church’s establishment.  National 

Socialists labeled Kwami’s lecture a cultural outrage [Kulturschande].616  A few months 

after his lecture, the National Socialists manifested their rhetoric into action, murdering 

an African man named Hilarius Gilge.617  Kwami exemplified the NGM’s ability to 

spread Christianity in West Africa, where he and others created Togoland’s national 

church.  The reality also reflected the mission’s participation in the slave trade.     

The Ewe were, and continue to be, a people still split between national borders.  

In 1955, Ghanaian President Kwame Nkrumah called for a UN plebiscite to incorporate 
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the English speaking areas of Togo into a new independent African state.  When the 

majority of Ewe had voted for a union with Ghana, this dashed the possibility of Ewe 

unification.  Togo achieved independence in 1960 with the leadership of Sylvanus 

Olympio, nephew of Octaviano Olympio.  Sylvanus Olympio became Togo’s first 

president and oversaw the passage of the country’s constitution.  After a series of coups, 

Eyadema Gnassingbe, who had fought for French forces in Indochina and Algeria, came 

to power in 1967 and held it until 2005.   

Missionaries and the slave trade have both remained in Ewe society.618  An NGO 

called the Mercy Project operates in the Volta region of Ghana, freeing enslaved boys 

who work as fishermen in local villages.619  Founded by Chris Field, the Mercy Project 

attempts to persuade local villages to release the children.  Afterwards, the non-profit 

organization invests and trains locals in aquaculture, specifically breeding Tilapia in 

cages.  The Mercy Project reports that after the children are released, the staff members 

educate the children at Ghanaian-run facilities at which time the project contacts the 

children’s families.  The Mercy Project claims that they prevent the families from 

trafficking the children again by having social workers monitor and lend the families 

microloans to establish fiscal stability.   

                                                 
618 Ryan Lenora Brown, “Chocolate Gets Sweeter: How Consumer Outrage is Reducing Child Labor in 

Ghana,” Christian Science Monitor, 30 November 2015, 
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The Mercy Project presents itself as different from previous attempts to end child 

slavery.  The website states that missionaries do not purchase children out of bondage.  

Instead, the Mercy Project staff persuades the town to release the adolescents.  The 

project has implemented this program in four villages on Lake Volta, reportedly freeing 

108 children.  While not associated with a religious organization, the Mercy Project has a 

subtle, but noticeable, connection between its evangelical practices and its attempts to 

end child trafficking.  The Mercy Project is not explicit about their evangelizing; 

however, their personnel reflect their evangelical project.620  There are two families from 

the United States that work in Ghana and are part of the missionary team.  This 

missionary work is born out in their descriptions that towns will ask them to preach in 

their churches as the Mercy Project engages in the discussion over freeing the children.  

What is less clear from the Mercy Project materials are what schools the children attend 

and the content of their education.621 

Similar to the NGM in the nineteenth century, the Mercy Project conducts its own 

fundraising.  It was the primary beneficiary of the 2015 Nutrabolt 10k and Half 

Marathon, were sponsored by Yoga Pod: College Station, and held a casino night at the 

Augusta Pines Golf Club.  The Mercy Project publishes a monthly newsletter detailing 

developments, such as engaging with new villages, hiring new staff, and highlighting 

new projects to fund through a Kickstarter campaign, such as their illustrated book Under 

the Mango Tree.   

In contrast to the more direct and problematic approach of the Mercy Project, the 

contemporary North German Mission still exists and has a strong relationship to the 
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Presbyterian Church of Togo.  The NGM characterizes itself as a “bridge for Africa.”622  

Outside of Lomé, the NGM operates a program to prevent the selling and trafficking of 

children.  The NGM has started a program called the “Protestant Women’s Society for 

Development and Solidarity,” which coordinates 12 other women’s groups.623  Christine 

Dzamessi, the program’s leader, provides information to families, eschewing attempts to 

buy or free enslaved children.  The mission wants to prevent children from being initially 

enslaved.  In the city of Sokodé, the NGM informs mothers how children are kidnapped.  

Generally, people who facilitate the trafficking of slaves promise to care for the parents’ 

children.  Well-dressed men state they will educate and employ the children, promising a 

better future.  However, the reality is that many of them are spirited to neighboring 

countries.   

While the NGM has ended their participation in the slave trade, they still use the 

trafficking of children to expand their congregation.  The particulars differ, but the shape 

and outline in missionary endeavors have remained consistent.  Christine Dzamessi 

reported that in the villages where they work, “...many can now read and write.  And the 

congregations grow also through our work, there were numerous baptisms.”624  There is 

little doubt that the most exploitive aspects of the NGM’s efforts in the 1850s and 1860s 

have not been reproduced; however, the historical development in which missionary 

societies couple their evangelical endeavors to slavery continues.   
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