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INTRODUCTION


Missionary H. Frances Davidson, while serving as the head of a Brethren in Christ Mission station in what is now Zambia, wrote the following in her diary in 1909:

My training before coming to the field was more of a man than of a woman.... I believe the Lord called me because I had more experience along some lines than many of our people.  He wanted some one who was not afraid of obstacles and would be a help in a new country, and so quite unexpectedly to myself He laid hands on me.  No doubt because he saw I would listen.  Had He wanted a nice modest womanly woman, He no doubt would have chosen such.

In this paragraph Davidson has, by implication, called herself an “unwomanly woman,” thereby noting her own awareness that her situation represented one not typical for most of the women she knew, including other female missionaries. Before moving to Zambia to establish a new mission in 1906, Davidson had been a key founding member of the group that established the Brethren in Christ presence in what is now Zimbabwe. For twenty-five years, from1897 to 1922, H. Frances Davidson's (1860-1935) vision, stamina, and skills as a "gifted linguist and formidable organizer" were key to the successful planting of Brethren in Christ (BIC) Churches that continue to thrive in present-day Zimbabwe and Zambia.
  

Margaret Strobel has noted the need for historians to recover the impact and experiences of European women in the history of imperialism, and to investigate the 'gendered nature of early cross-cultural contact' in the colonies.
  As an American woman in the British colony of Rhodesia, focus on Davidson's work not only answers Strobel's call, but begins to contribute to an understanding of the peculiar resonances among American identity, gender, Christian missions, and Empire at the turn of the twentieth century.  With Davidson's unreserved praise for Cecil Rhodes and her inquisitive, collegial, and ultimately maternal approach to the Africans with whom she worked, Davidson's career must also be considered in light of her presence as a white woman on the imperial frontier.  


The title of this conference is “conflicting kingdoms” – thus, while the paper shall demonstrate the ways that Davidson & colleagues were imperial, the greater attention is directed towards the ‘conflicting kingdoms’ aspect –i.e. those places where Davidson and her colleagues’ imperiousness, if you will, was undercut, changed, or compromised by their religious convictions, and conversely, where their religious ideals were altered by the imperial setting.  One place to see this dynamic in all its complexity, owing its theoretical stance to the work of Cooper, Stoler, Comaroff and others declaring the death of the dichotomized “colonizer/colonized” trope as a fruitful line of inquiry, is in Davidson’s relationships with Africans. This core of Africans who came to the mission and were educated under Davidson became baptized Christians and the first African leaders of the church in Matabeleland.
 In this paper, particular attention goes to Davidson’s relationships with two African men, Matshuba Ndlovu and Ndhlalambi  (aka David) Moyo.

In her Anarchy of Empire, Kaplan seeks

to analyze the creative force of empire in the making of a national culture, and to trace the anarchic workings of empire in unraveling the coherence of this culture and opening it to the outside

It is productive to take these words from Amy Kaplan’s analysis of empire and its role in the making of American national identity and apply them to the Brethren in Christ Church, if one accepts the notion that sending missionaries to colonial Africa is a valid parallel for “empire.” The whole project of sending missionaries overseas to a colonized area both helped to define Brethren in Christ identity as an evangelical, unworldly church whose unworldliness greatly depended upon outward and visible signs of women’s subjection, and opened the church to influences entering the heart of the denomination that undermined that very identity.

DAVIDSON & BIC BACKGROUND


In spite of Davidson’s ‘unwomanly’ qualities, in many ways her profile as an American female Protestant missionary of the late nineteenth-century is not unusual. Her rural Midwestern, middle-class, evangelical origins place her with the majority of other American women missionaries of that period.
  The idea of a religious calling to foreign mission work was common among most missionaries, both male and female. Davidson was one of the increasing numbers of unmarried women who volunteered for foreign mission work.  By the latter half of the nineteenth century, more single women were entering the mission field as missionaries in their own right. By the 1890s, 60 per cent of all Protestant American missionaries were women, and of those, half were single.
  Also like many male and female Christian leaders, Davidson shrank from seeing herself as an achiever in her own right, often attributing her accomplishments to God's use of her as God's agent.
  She wrote in her diary that "...the Lord has laid upon me the burden of pushing on his work...[and] he had to take what He could get even though it was a weak unworthy woman."
 
 

However, Davidson adhered to the teachings of a sect that stood, to some degree, separate from the other Protestant denominations.
  With late eighteenth-century origins in Lancaster County, Pennsylvania, by the 1890s the Brethren in Christ Church had communities in other North American locations, including Ohio, Michigan, Kansas, California, Ontario, and Saskatchewan.
  Brethren in Christ members viewed the church as a visible society of converted persons who lived in obedience to Brethren beliefs. They also practiced a trine-immersion baptism, foot-washing ceremonies in conjunction with the commemoration of the Lord's supper or "love feast," and a "holy kiss" of greeting extended only to fellow Brethren in Christ Christians.
   The Brethren in Christ were both Anabaptists, who stressed a non-worldly lifestyle and obedience to communitarian authority, and Pietists, emphasizing the need for a heartfelt, individual conversion experience.
  
 

THE BIC ESTABLISHED IN THE MATOPO HILLS OF RHODESIA

The founding of the BICC’s Matopo Mission in colonial Zimbabwe in 1898 exemplifies how the imperial setting created conditions that temporarily led to the undermining of this mission church’s insistence on female subjection to male leadership. The mission had to be headed by a married male elder in the church, but the needs of the mission on the colonial frontier of Rhodesia led this leader, Jesse Engle, to rely heavily on the labors of the three women who accompanied him.
 Most particularly, Engle looked to the talents and energies of H. Frances Davidson, an unmarried woman of 35 with formidable organizational and linguistic skills. Many female missionaries found that their lives in far-flung mission stations afforded them a greater opportunity to exercise their talents and energies than staying at home, and Davidson’s career vividly exemplifies the range of leadership options a capable, energetic woman could exercise at empire’s periphery.
 

While the church eventually re-established its policy on male leadership of mission stations, the BIC became increasingly tied to the Rhodesian colonial state throughout the colonial period due to its large land holdings and ever-growing state subsidies for the mission schools. The desire to remain separate from the world (including worldly governments), a keystone of Brethren in Christ teaching, was initially compromised by the fact that the mission accepted a 3,000 acre farm from the British South Africa Company, whose leader, Cecil Rhodes, was glad to see missionaries established in the stronghold of the recent war of resistance fought by the Ndebele people. Rhodes regarded missionaries as “better than policemen and cheaper” at fostering cooperation to colonial rule among conquered Africans.
 


Specific to the mission in Zimbabwe was explicit admiration for the colony of Rhodesia’s founder, Cecil Rhodes. H.P. Steigerwald, who succeeded Jesse Engle as head of Matopo Mission referred to Rhodes in 1903 as “one of the great ones of earth,” and praised Rhodes’ accomplishment in turning a large section of the Matopo hills from “wilderness” into a park.
 Davidson likewise praised Rhodes for his role as the generous benefactor of the mission, and extolled him as the great "Empire builder, who perhaps more than anyone else had the welfare of the country at heart."
  

The Brethren in Christ missionaries’ attitudes toward the Anglo-Boer War offer another expression of the tensions inherent in their pietistic unworldliness and pacifism when situated in British colonial Africa.  BIC missionaries’ writings for the BIC’s denominational newspaper Evangelical Visitor during the Anglo-Boer war all expressed a certain indirect –shying away from an endorsement of war -- but distinct support for the British side in the conflict.
 This differs from Paul Kramer’s delineation of Americans’ shift away from Anglo-Saxon support for the British and into a pro-Boer stance, founded on a sense of connection with Boers as fellow yeomen settler-types.
 The BIC missionaries’ unswerving support for Britain throughout the war was guided by their indebtedness to Rhodes’ British South Africa Company for their access to land, as well as their constant condition of partnership with, and reliance on, the nearby Native Commissioner, H.M. Jackson, at Fort Usher. All the while, they also continued to believe in their separateness from worldly political factors, as is evident when Clifford Cress wrote for the Evangelical Visitor that they went homestead visiting in spite of warnings that there was “an unrestful nature among the natives everywhere.”
  

 Brethren in Christ teaching emphasized a type of egalitarianism borne of believers’ commonly held faith in Christ. Indeed, many Christians generally regard all fellow, baptized believers as “brothers” and “sisters” in Christ.  For most Anabaptists, including the BICC, an outward sign of this fellowship was (and for some groups Anabaptist groups still is) the Holy Kiss. When male members of the church greeted other male members of the church, or when female members greeted other females, a Holy Kiss on the lips marked their kinship in the Lord.  

While the nearly all-white BIC membership was not free of racism in North America, the BIC missionaries’ doctrine emphasizing that God “is no respecter of persons” led them in the early years at Matopo to enact the Holy Kiss with the first African “brothers and sisters” when they were baptized in 1899 and received into fellowship. Missionary Sara Cress wrote about this in a letter to the Evangelical Visitor. She acknowledged that some folks at home might find this shocking, to think of [white] missionaries kissing black converts:

One by one the candidates entered the water and were baptized by Elder Engle, the service being nearly all in the Zulu language. We suppose those poor people in the church at home who think it would be a dreadful thing to mix with these natives would have been shocked beyond measure had they seen us greet our new brethren and sister with the Holy Kiss. Of course we observed that command the same as at home.

In the same letter, Sara Cress spoke of visiting villages, spending the night under the stars, and receiving hospitality from the African villagers. Their host one morning had a little boy bring them some goat’s milk: “How good it was, even though it was goat’s milk, and had been milked by a dirty little native boy.”  Cress is clearly self-conscious of the transgressive nature of this Kiss and acceptance of hospitality when she indicates that folks at home would be “shocked beyond measure.” 

Amy Kaplan has brought forward W.E.B. DuBois’ observation from the early twentieth century that American racism should be seen as part of an “international network of imperial relations.”
 For a time, in this remote and as-yet-informal setting, when the infrastructure of colonial rule was scarcely there, the missionaries at Matopo related to their new African brothers and sisters in Christ not according to the internationally recognized color line. However, the BICC as a mission society in colonial Rhodesia lost this early sign of adherence to spiritual equality. The BICC missionaries were in a racially dominant position in colonial Rhodesia. The other mission societies, with whom the BICC missionaries frequently interacted and consulted, practiced segregation in their relations with converts.
By 1916, the mission’s deepening intermeshing with the Rhodesian colonial values and power structure was evident when the missionaries in Africa petitioned the Foreign Mission Board at home for permission to discontinue the interracial Holy Kiss --- not on grounds of race but hygiene, i.e. due to the many “loathsome” diseases that the ‘native converts’ were prone to carry.
 

The small, newness, and remoteness of the mission’s setting combined with male mission head Jesse Engle’s willingness to use her, allowed Davidson to preach,
 interact intensively with African and eventually to set out and head her own BIC mission in Zambia. 
  From the beginning, Davidson's vigor and organizational skills played an important role in the life of the mission group. Engle delegated to her the task of arranging the travel details, such as booking the overseas passages and cashing checks in London.
  While en route, the group decision as to where to settle and build a mission was made in favor of Davidson's first choice.  She convinced the others that Matabeleland in Rhodesia was the better option, instead of Engle's suggestion that they settle among the Africans in the Transvaal
.  She argued that the "raw natives" of Matabeleland were the people who needed them most, not the Africans in the South African Republic who already had been in contact with missionaries and settlers since before the 1830s. Davidson's efforts to convince Elder Engle to agree to this site recognized "that as the man and the leader of the group Engle had to be allowed to make the decision."

After their arrival in Cape Town, the group of missionaries was advised to wait until the rainy season in Rhodesia had passed.
 Davidson, eager to acquire the language skills that would enable her to do her work, did not hesitate to acquire a Zulu grammar and Bible, since the Matabele (or Ndebele) people spoke a language similar to Zulu.  In the meantime, Elder Engle arranged a meeting with Cecil Rhodes
 at his home near Cape Town to ask for a grant of land on which to begin mission work.  Rhodes saw to it that the BICC missionaries received a 3,000-acre tract of land in the Matopo Hills outside of Bulawayo.
 It was little more than a year since the Ndebele people had been defeated in the 1896 war of conquest. 
 

The 3,000 acres given to the BIC were located in the heart of the Matopo Hills, with massive, rugged granite hills, containing a vast network of caves which had been the Ndebele defensive stronghold.  Concession companies and private individuals had also received land in this area.  The Native Administration center for the Matopos was located nearby at Fort Usher, where H.M. Jackson served as Native Commissioner, Matopos.  In asking the Civil Commissioner for help transporting the missionaries and their supplies from Bulawayo to the new site, Engle wrote that, by way of returning the Company’s kindness, the missionaries would do their best at “civilizing and Christianizing the natives.”
 It was into this situation that the BICC inserted itself in 1898.
Davidson wrote in her 1915 book, South and South Central Africa, of how their arrival in the Matopos was just a little over a year after the end of the 1896 Rising, when the inhabitants were "still seething" over their loss. Her account tells of the famous indaba, or meeting, between Rhodes and the Ndebele indunas (chiefs) which ended the war, and evokes a sense of the physical setting: 

...This rebellion lasted eight months, and the natives were finally driven into the Matopo Hills. In these, nature's vast strongholds and caves, all efforts of the European soldiers to dislodge them proved unavailing. Here finally came Mr. Rhodes, unarmed, into the midst of the enemy's camp and made peace with them.  The tree under which this famous council was held is still pointed out not many miles from where Matopo Mission now is. ... we were located in the very heart of these hills where no missionary had yet penetrated, and being      surrounded by many of the rebels themselves, we were able to glean much of the above history at first hand.
   

After receiving greetings from the local Ndebele chief Hluganisa, "with kindness far above what we dared expect," the missionaries set to begin their work.


The early years at Matopo Mission, 1898-1902, were characterized by the missionaries’ struggle to build structures in which to live, worship and teach, their sorrows over the deaths of several of the first workers, and their first interactions with the Africans in the vicinity of the mission. The missionaries depended greatly on the local expertise, labor and hospitality of the Africans. With the help of Africans, they built huts for sleeping and a small thatched-roof church.

Frances Davidson and Alice Heise started the first school at Matopo Mission.  Davidson was the school’s head and its main teacher. Alice Heise taught sewing and singing.  The school emphasized industrial education as well as Christian education, basic literacy in Zulu, and arithmetic. The Christian Gospels, in Zulu, remained the reading primers as late as 1909.
  By using materials available from South Africa, such as Zulu Testaments, primers, and grammars, the missionaries were saved the trouble of inventing a written form of the language. 
  This latter challenge was one typically faced by frontier missionaries, such as Robert Moffat and his African assistants, who oversaw the first writing of Setswana in the early nineteenth Century in South Africa, and even Davidson herself, who later opened a mission amongst the Tonga in Northern Rhodesia without the luxury of pre-existing Tonga grammars and testaments.
  

While Davidson did perform duties usually assigned to female missionaries, she also took on the responsibility for tasks more commonly performed by men.  Female missionaries were conventionally expected to undertake the task of training African women to be Christian wives.
  Thus even the most talented and independent of women missionaries were frequently limited to acting in various ways to prepare African women for Christian wifehood.
  And thus, while Davidson at times supervised the sewing classes held for the African women, sewed clothing for her students, and served as nurse to her ill and dying colleagues, many of Davidson's other duties, however, were those normally reserved for a male leader in most other mission settings.  She arranged travel details, conducted administrative business with the colonial officials, taught the young men, and preached -- all performed under Elder Engle's official headship of the mission, 

Davidson's experience training African men is particularly different from that of many other missionary women in southern Africa whose duties were directed almost exclusively toward indigenous women and children. Contrasting the Davidson’s work with BIC with Mary Edwards’ career with the American Board of Commissioners for Foreign Missions (ABCFM), a Congregational mission based out of Boston, leads one to see the importance of geographic location and place on the timeline of colonial rule for understanding gender roles in Christian missions in Africa. The ABCFM in South Africa was active in Natal on a large scale, in an area heavily influenced by British and Afrikaner presence since ca. 1830.
 They ran the regionally well-known Adams’ College, a secondary school for African boys, and Inanda Seminary for girls.  There was an economically significant, if numerically relatively small number, of modernizing Zulu-speaking converts known as the kholwa by the late nineteenth century.  The BIC, by contrast, arrived in a newly conquered area that had had little effective mission activity (the LMS had been in Matabeleland since 1859 but had won only a handful of converts). 

Mary Edwards, a widow and female missionary at the ABCFM in Natal, was head of the Inanda Seminary for Girls. She found that her male missionary superiors would not permit her to undertake a cooperative teaching arrangement with black male kholwa leader and teacher, John Dube. When she requested that she be allowed to sit in on classes taught by John Dube in order to better her Zulu language skills, Edwards’ superior, Daniel Lindley, said he would be glad to hear her read her Zulu. It was not considered fitting that a (white) woman missionary have professional contacts with African men.  Lindley also chastised Edwards for undue familiarity with the black women with whom she worked, and was told not to share meals with the girls who were pupils at Inanda Seminary. Edwards' case seems to have been the more typical of female missionaries serving at well-established missions.   Other strong single or widowed female missionaries with the ABCFM similarly found themselves curbed by the male missionary leadership.
  These women’s scope for leadership was strictly bound within the pattern of extending “women’s work” and preserving the racial hierarchy and boundaries endemic to British colonial settings.
  


Missionary Harriette Colenso offers another noteworthy point of contrast. She was the daughter of the influential Anglican Bishop John Colenso of Natal who active in supported the Zulus against Natal and South Africa’s Union government abuses. Harriette was also known for assisting her father in his defense of Langalibalele’s Hlubi people against the Natal colony’s Secretary for Native Affair Theophilus Shepstone’s ambitions for extending Natal into Hlubi land.
 Colenso’s case illustrates a facet of influential women in southern Africa explored in my paper Dynastic Daughters, i.e. the fact that being daughters of Big Men (white or black) afforded talented women a means of exercising leadership.
  The institutionally well-established AFCFM and its accordingly well-defined, circumscribed roles for female missionaries, both single & married, the somewhat less bounded women of the holiness faith missions of the Africa Inland Mission stand in contrast to the BIC – utterly inexperienced abroad, truly quite unworldly, and undertaking their first overseas mission effort, placing a high priority on conversion and evangelism.

The remoteness of Matopo Mission, the shortage of able mission workers, and Davidson's own personality helped make it possible for her to have the contacts with African men that she did.  Rhodesia was only newly settled, and the missionary presence had a shorter and less established history compared to Natal.  In a similar vein, Davidson had enjoyed an unusual level of congeniality with her male colleagues at McPherson College. Perhaps the fact that McPherson's location on the American frontier, where women frequently had the opportunity to perform tasks which would have been barred to them in the East, is an important parallel.  In both situations, it was Davidson's superior preparation and command of language that made it possible for her to take advantage of the opportunities in both frontier settings. The timing and extent of institutionalization of the mission within its particular colonial context is important, because Davidson also found herself increasingly hemmed in the later 1910s and finally was forced to retire in 1922.

Part of the pleasure Davidson took in getting to know African men seems to have been their intellectual congeniality.
  In terms similar to those she used in describing the enjoyment she had had in conversing with men she met on shipboard while sailing to Africa, Davidson enthusiastically recounted an evening with the nearest headman, Mapita Ndiweni.
  Ndiweni, like many of the elder generation of Ndebele at this time, was himself not a Christian convert but encouraged his children to attend the mission school. In this diary entry we can see Davidson's condescension mixed with an unmistakable zest for Mapita Ndiweni’s inquisitiveness:

Mapita was here quite a while, and we had such a nice talk together. Poor man he has such aspirations for something better. He said he thought he would come over and have a talk and one can talk so much like talking to a white man.  He seems to realize so thoroughly just where he stands on religious questions....Today he wanted to go over the story of creation to see whether he had it all right.

Significantly, the measure of a good conversationalist, in Davidson's view, was someone who could converse like a white man.  All those whom she had to that point in her diary considered worthy of her intellectual attention had been white men: the men on ship-board and the men she met at Native Commissioner Jackson’s. Now Mapita became an "honorary" white man.  

Here it is clear that she regarded the medium of isiNdebele as the heart of her work (and her authority), for it enabled her to "talk, interpret, explain, as well as to have heart-to-heart talks with the people."
  She wrote that somehow "the school room and out among the people are about the only places I feel at home here in Africa."
 As was her pattern, she viewed her commitment and ability to learn isiNdebele as having come from the Lord:  "I should feel ashamed if I did not do better than those who have had so much less opportunity of an education than I and I feel that the Lord has given me the opportunity for some purpose of his own, and shall I neglect to improve the talents He has given me[?]"
  This logic, justifying her use of the language in the interest of the mission, led her to conclude that failing to exercise her talents constituted neglect of God's gifts to her.

Davidson's physical stamina and attendant role as nurse figured prominently in her continued place as a leader -almost by default - of the mission station; she never fell sick and was frequently called on to care for the others even while she maintained the work of the station, making visits to homesteads, nursing Africans in the infirmary and teaching in the school.  Davidson kept the station running virtually single-handedly after Engle's death in April, 1901. Sara Cress died just months before Engle fell ill, in the closing weeks of 1900.
  Then, after Engle was buried, his wife, Elizabeth and Clifford Cress both resolved to return to the United States. Lehman and his wife, the former Alice Heise, who had been so ill in March, left on a trip to South Africa in August.  The only others there to assist here were the newly-arrived Levi and Emma Doner, who were still unable to provide much assistance, as they were still acquiring the language.

After Engle's death in 1901, Davidson and Isaac Lehman, the other male missionary on site, had to deal with a challenge to their right to occupy the land. Another white settler had begun to graze his cattle on their estate, claiming that their land overlapped with his own.  The mission parcel had never been officially surveyed.  Davidson's limited college training in surveying proved crucial.  She and Isaac Lehman surveyed the land, determining that the land indeed belonged to the settler.
 

Success in retaining the land came in 1902. After a year of "much writing, surveying, and making trips to town..."
 the mission was permitted to stay with a 99-year lease, and the other claimant received different piece of land in exchange.  During all of this, Davidson was the mission’s chief contact with Native Commissioner Jackson, and the Foreign Mission Board had given her control over the mission’s finances.

Eventually Davidson did leave Matopo Station. Changed relations with authoritative men played a crucial role at this point.  In November 1901, a new Elder was installed as official head of the Matopo Mission, H.P. Steigerwald.  Engle's replacement by the more vigorous and stronger-willed Elder Steigerwald diminished the scope of her initiative there.  Engle, for all her conflicts with him, had held some place in Davidson's affections. Jesse Engle was a mild-hearted man greatly beloved by his colleagues, including Davidson, who often referred to him as "Father." 
  It soon became clear that she and Steigerwald, age-mates and both quite forceful personalities, were not compatible. Davidson was accustomed to greater latitude than Steigerwald felt appropriate for a single female under his supervision.  In 1903 her father died in America, leaving her bereft of a source of emotional support on which she had relied heavily throughout her life. She wrote of how much she would miss writing to her father, to whom she confided many of her dilemmas.
  Losing both Engle and her father further thrust autonomy upon Davidson.

DAVIDSON AND THE FIRST AFRICAN CHRISTIANS


Davidson taught the most prized category of would-be converts: the adolescent African boys, and her diary contains many references to her conversations with, and hopes and fears for, the African men who were the main focus of her evangelizing efforts. Some of the first Africans to come to Matopo Mission were the sons of near-by chiefs and other families of importance from the time of the nineteenth-century Ndebele Kingdom. Matshuba Ndlovu, for example, the first boy to come, was the son of Mjobhiza Ndlovu, a prominent man who had served as isangoma (“medicine man”) to the last Ndebele King, Lobhengula.
  Although the exact number is disputed, a handful of boys and one girl became the first baptized by Jesse Engle in 1899.
  

In a letter to the Evangelical Visitor Davidson wrote in 1905 from Mapane Mission, which was founded by Matopo African Christians and headed by Levi Doner and his wife Emma: 

At one kraal [homestead] two miles from here we saw 15 fine looking boys, and as we sat there and told them about Jesus, those bright eyes and sharp ears seemed to take in everything. How we did covet them for God and his service! but we could not prevail upon them to come to school....Will you not pray for these, too, that they may not grow up and swell the ranks of the enemy; but may enlist in the army of Lord and help take Africa for God?
 

Such martial language may strike today’s reader as ironic, compromised or hypocritical, given the church’s stance against war. Davidson was likely alluding to passages from the New Testament by Paul, such as the one in Ephesians, in which he encourages the believers to put on the “breastplate of righteousness,” “belt of truth,” “shield of faith,” and “helmet of salvation,” in order to do battle with the “evil one.”
  The starkly dichotomized language from Paul, writing in the first century C.E., resonated quite differently when deployed in colonial Rhodesia by a white missionary.  Not unlike the Africa Inland Mission (AIM) missionaries featured by Dana Robert, Davidson and BIC missionaries had a millennial view, believing that the “evil day” was coming when the “full armor of God” was necessary in order to defend the Gospel of peace against the evil forces. 

Davidson enjoyed many confidential evening chats with local male village leaders and the boys from her school, who would come to her hut to discuss a wide range of (mostly religious) concerns. 
 Two young men proved to be Davidson's prize students at Matopo: Matshuba Ndlovu and Ndhlalambi Moyo.  These two were most often mentioned as having come, along with other students, to Davidson's hut for evening gatherings. Davidson did not hesitate to exercise authority over her promising African students. Davidson's confidence in wielding influence over Africans was paralleled by the experience of many other women of ability who turned to the imperial setting as an arena in which to exercise their talents.
   Admiring of the intellectual and spiritual potential that she discerned in the two young men, she urged them to train for mission work. Not solely imperious in her manner of dealing with these young men, Davidson mentored them closely, hoping to turn them into colleagues, which is an indicator of her yearning for some measure of partnership in the work.

For African men and women, conversion to Christianity, particularly the variety taught by the Brethren in Christ, required a level of change that touched on every aspect of life.  Everything from sowing seed to giving birth was touched by indigenous ritual practice.  The seed used by people under the influence of the regionally very powerful deity, Mwari, had to be treated ritualistically before it could be sown; from the mid-nineteenth century the king distributed blessed seed.  Christian converts were expected to use un-doctored seed.
  Similarly, converts were not to obtain or use the charms normally worn by people to ward off the negative influences of witchcraft or angry amadlozi, ancestral spirits.  Special medicine was applied to the fontanelles of babies, as these were seen as vulnerable points of entry for evil spirits; this practice too was to be abandoned.
  One young mission boy summoned home when his father died in 1913 faced conflict with his relatives when he refused to eat from the ox killed in propitiation of the amadlozi, and to “drink certain medicated water, lest he should have a great cough.”
  Nonetheless, the BICC missionaries were imbued with supreme confidence in their own correctness so commonly found amongst all the mission societies of the colonial period. They simply declared many elements of Ndebele daily life to be “sin” and therefore forbidden.
 

Ngwabi Bhebe described this first generation of converts associated with any of the mission societies of the early twentieth century Zimbabwe as belonging to a “quarantine” phase.
  Davidson herself was aware, at least superficially, of the extreme demands conversion placed upon individuals. She wrote in a 1900 letter to the Evangelical Visitor “…only those who are willing to forsake friends and home can stand, and very few are willing to do this. We rejoice that a few are willing to take the Lord’s way and we ask for your prayers for these as well for the rest.” 
  


In spite of the compelling social dangers, it is clear that some of the first pupils of H. Frances Davidson put forth some effort at acquiring the type of spirituality desired by the missionaries.  Matshuba Ndlovu learned to pray “like the missionaries.” A group of youths, including Matshuba Ndlovu, came to Davidson on Christmas Eve in 1901 to confess their sins and ask that the other missionaries be summoned to hear their testimony.  According to Davidson, the boys said, “we desire to confess everything and have all wiped away, and we do not want to repeat our wrongdoings, for we want to be ready when Jesus comes.” At the end of this session, the missionaries and the boys kneeled together and “besought the Lord that they might be set completely free from their past life.”
  Davidson expressed her desire that they be done “forever with their heathen past.”
  It is compelling to imagine Davidson and Emma Long Doner in their plain-dress bonnets and long dresses kneeling and praying on the hard-earthen floor of their thatched dwelling, together with some four or five African youths in British-style khaki short pants and button shirts. 

NDHLALAMBI MOYO

Yet, even with some of the dramatic forms of rupture between these early Christians and their families and the larger African community, they also found many ways to re-state and maintain key aspects of their former identities, although at times re-cast to conform to Christian teaching. What did it mean for Ndebele men, as men, to become Christian in these early years after the arrival of the BICC in 1898? Urged by their fathers in many instances to go to mission stations and learn English, many young men went to Matopo Mission. Yet many also fell away from church membership under the combined pressures to balance the need to earn money for lobola (bridewealth cattle) and to live up to Ndebele ideals of manhood that were at odds with a strict, alien Christian moral code.   For some converts, opportunities for status provided an instrumental explanation for the decision to align oneself with missionaries. For example, Ndhlalambi Moyo did enjoy certain markers of status unavailable to him in the era of the Kingdom. Moyo’s case illustrates that social isolation and dangers could also follow upon conversion, however, and renders a strictly instrumental motivation inadequate to explain some African men’s motivations for remaining in the church. 

Ndhlalambi Moyo first came to Davidson around 1899 after having worked at the mines for some time. Moyo must have been exposed to Christian preaching there or somewhere else, because he arrived at Davidson’s door stating “I became convicted of my wrongdoings” and wanted to give his heart to Jesus.
 He was baptized in 1902 by H.P. Steigerwald, and, along with missionary Levi Doner and African evangelist Nyamazana Dube, led in the work of building up the African church membership at the newly established Mapane Mission when it opened in 1904.
 The thirteen people baptized around 1907 by Levi Doner at Mapane all had been under Moyo’s tutelage.
 


Davidson and Adda Engle in September of 1905 visited Mapane while it was under Ndhlalambi Moyo’s leadership while Levi Doner was home on furlough. At the time of their visit, many people in the area were preparing for a major celebration of the wedding anniversary of the local chief. They visited, among others, Ndhlalambi Moyo’s relatives, who lived in the area.  As a man of the Rozvi clan (e.g. of the lowest-ranked group during the nineteenth-century Kingdom) Moyo was of low status.
 Furthermore, as an unmarried youth, he was not considered fully adult until he had married. Yet the people in the Mapane area listened to him “with great respect” and addressed him as “Baba” (father), a title reserved for married men of some standing.
  Ndhlalambi Moyo, as an evangelist, thus acquired stature which, as a lower-stratum, unmarried young man, would have been difficult to obtain otherwise.


Moyo’s close linkage with Davidson and the other missionaries resulted in his losing an important point of connection both with his family and with other Ndebele men, and, for a time, even endangered his life. His position as a Christian evangelist isolated Moyo from the main stream of Ndebele manhood because it entailed giving up the drinking of beer.  It was customary that men and women would gather with same-sex members of their age set in order to enjoy a celebration and drink beer. Thus, men’s means of socializing with one another often included sitting around a fire drinking beer. To abstain was a mark of not belonging. Giving up beer also meant he could not participate in certain ceremonies necessary to the life of his family, many of which required offering beer to deceased ancestors, or drinking beer on the occasion of weddings or funerals of family members. In Moyo’s case, he decided not to accept the inheritance of cattle left to him by his uncle because to do so would entail ritual offerings of beer to the uncle’s deceased spirit. In spite of the central importance of cattle to the economy, establishing kinship ties, and the family’s sense of connectedness to deceased relatives, Moyo told Davidson “I love the Lord more than I love the cattle.”
  In addition, Moyo encountered serious trouble with his relatives around 1905 when he and a teenaged girl named Sitshokupi Sibanda helped Davidson find and enter one of the cave shrines dedicated to Mwari. By leading the white missionary to the cave of the rain shrine, Moyo was blamed for the ensuing drought and lived through a period of death threats.


When Davidson decided to leave for the north, eventually establishing Macha Mission amongst the Tonga people of present-day Zambia, Moyo went along. Davidson wrote that he “had felt called some time before to carry the Gospel beyond the Zambezi.” Moyo proved a “steadfast and useful helper at Macha”:


As Ndhlalambi, who took the name of David, had the felt the call 
definitely 
to give the Gospel to these people, and had had experience in evangelistic 


work, both at Mapani and at Matopo Mission, he was able in a comparatively 


short time to give the Gospel intelligently to the people, and also to assist us in 


acquiring the language.

Adopting the name David, he presumably honored Davidson’s spiritual parenthood. She for her part, referred to all of her African pupils and protégés as her children, and some of them, mutually, as their “mother in Christ.”
 Moyo eventually made a brief return trip to his home area near Mapane to marry a Christian woman, remaining a core worker at Macha in Northern Rhodesia until Davidson was forced to resign from mission work in the 1920s. Davidson’s successor at Macha Mission adopted a colonial rather than a collegial approach to the contributions of African church workers. Moyo was regarded as Davidson’s “pet” and too far above his station. He was certainly not prepared to relate to the new male leader of the mission, Myron Taylor, in the manner that was by then (1920s) well established, i.e. with black men expressing distinct and unceasing deference to white male supervisors.
 Within six years Davidson’s departure from Macha, and twenty-two years after his arrival there, Moyo was dismissed from his position as lead teacher at the Macha school.
 

DAVIDSON’S FURLOUGH 1904-05

Davidson took a furlough in 1905, a year-long return home, which turned into a triumphal tour of the North American Brethren in Christ congregations. 
 Davidson's speeches raised unprecedented sums of money, thus fulfilling her colleagues' belief that "the Lord will use Sister Davidson very much to stir up the interest there [in North America] for mission work."
  The funds she raised were to be used to support Matopo Mission, to build a new girls' school a new station, Mtshabezi, and to fund her dream of going beyond the Zambezi River where she could build a new station.

After Davidson returned to North America, arriving in New York, on May 7, 1904,
 her every move, from one location to the next, was closely reported in the Evangelical Visitor. Scarcely an issue of the church paper, published twice per month, failed to include news of Sister Davidson's actions, how her latest talk on the mission work was received, and updated addresses at which she might be reached for correspondence.  She started in Pennsylvania, went to Ontario, then on to Kansas and back to Indiana and Ohio. She attended the annual General Conference in the summer of 1904: "Under the spell of Sister Davidson's earnest plea, the attendants at Conference quickly contributed five hundred dollars…"


With the support of the new head of Matopo Mission, H. P. Steigerwald, Davidson was responsible for setting up a fund for the support of her two favorite protégés, Ndhlalambi Moyo and Matshuba Ndlovu. Preceding her arrival in the homeland, she and Steigerwald co-wrote a Matopo Mission report that was published in the Evangelical Visitor. In this letter, they included a paragraph describing how "two of our boys" were particularly steadfast in their capacity to assist with the teaching at the mission school. They noted that Matshuba was maturing as an interpreter.  Their hope was that the people in North America would make contributions specifically for the support of Matshuba & Ndhlalambi, so that they might devote their full time energy "to teaching and evangelizing among their people."   They closed the appeal with an assurance "that you will be supporting worthy objects."
   One can trace the success of this appeal through the pages of the Evangelical Visitor over the ensuing months of Davidson's furlough. The support of the Visitor's editors for this work is clear in the following:

The fund for the support of the two native Brethren at the Matoppo Mission, Matshuba and Mdhlambi [sic], in our hands now amounts to ten dollars. Offerings for this fund should be sent to the new treasurer of the Foreign Mission Fund as directed elsewhere. We hope this fund will be liberally supported.

By May 1905, supporters of this cause had sent 56 dollars earmarked for the support of 'our native brethren' to the mission fund.


Davidson was a vigorous and successful fund-raiser not only for the support of Matopo Mission and the purchase of land to establish a new mission station, but for the financial support of Ndhlalambi and Matshuba. We see in the latter the concrete nature of her commitment to fostering these two men in their ability to serve as co-workers in the building of the Brethren in Christ church in Rhodesia. She was quite skillful at bringing the members of the "Brotherhood" into a direct relationship with these two African converts. One way she accomplished this sense of connection was by having the Visitor publish letters written from Ndhlalalmbi and Matshuba to the fellowship in North America.  In an entry entitled, "Mission Boys' Letters," Davidson shared the contents of letters sent to her by "the boys."  Both Ndhlalambi and Matshuba made sure to greet 'the brethren." Ndhlalambi, for example, wrote:

Tell me about the other brethren. I desire to write to them because they are brethren. Will you read these few words to them? Nig ya tanda bonke abazalwane. Aku be kubo unmsa nokutula okuvela eNkosini yet nJesu Kristu. Ba ngi kulekele ngi fumene amandhla okuhamba ngokufaneleyo endhleleni ye Nkosi.  Translation (I love all the brethren. May there be to them mercy and peace which comes from the Lord Jesus Christ. Pray for me that I may find strength to walk worthily in the way of the Lord.)

Both Ndhlalambi and Matshuba gave her detailed reports on the affairs at Matopo since her departure. Matshuba, who was in charge of the school that Davidson had founded and where Matshuba himself had been a pupil only recently himself, gave this report:

We are learning well, I tell you are trying hard and I trust that Jesus will bless us greatly, and that he will bless me. I stay at my place and teach well and Jesus helps me. I almost said that it is not I who teaches, it is Jesus. I try to teach all things that I am able to help them with.

These letters are important for several reasons. First, both of the letters from Davidson’s students offer many details of the happenings at Matopo Mission and school, because they were both handling duties that she had previously held; they knew she had entrusted them with the work and that she was keen to hear about the progress of the students and of the village visits, the crops, their interactions with the Steigerwalds, etc. It speaks both to her supervisory and mentoring role, but also to her capacity to delegate and regard these young men as co-workers.


Second, when Matshuba wrote “I almost said that it is not I who teaches, it is Jesus. I try to teach all things that I am able to help them with,” he is distinctly producing a style of self-abasement that was typical of Davidson’s constant references to herself as an unworthy, if willing, servant of the Lord.  During her furlough, Davidson more than once referred to herself as an unworthy tool of the Master. For example, in writing a final letter to the “brotherhood” before returning to Rhodesia, Davidson stated, “Our only regret is that he did not have a better messenger to send forth to call laborers into the harvest field.”
 


Third, and most importantly, both Matshuba and Ndhlalambi (David) offer greetings to the members of the church in America in terms of kinship: Ndhlalambi wrote “Ngi ya tanda abazalwane,” which Davidson translated for her readers as “I love all the brethren.”  Abazalwane means kin.  Matshuba also sent greetings, saying, “I desire to write to them because they are brethren.”  Aside from an obvious potential discussion of the gendered nature of these words (brethren is clearly male-based in its etymology, whereas abazalwane does not mean “brothers,” it means kin) there is the fact that these young unmarried African men, of very low status in every official legal sense of the British colonial system, were claiming kinship with a host of white Christians in a place very far away, that they had never seen, and never would see. There were two grounds on which they did this: first, because of the Christian habit of referring to fellow believers as “brothers and sisters in Christ.” However, as discussed above with regard to David Moyo’s relationship to Davidson, there was also the fact that they both regarded Davidson as something of a mother figure, and she regarded them as “her boys.”
 With Davidson at age 42, and the boys at around 20, this was not solely an adoption of colonial-style de-masculinization of African men by calling them “boys.” There was also the indigenous pattern of naming, whereby fictive kin relationships were and are often adopted; age-mates are siblings, elders are mothers or fathers, people in the generation younger are “my younger sister or brother” or “my child.”  The fact that there was also a long-held Christian pattern of kinship expressions among believers made a bridge between these worlds. These two young men could ride that bridge over to America in their imaginations in a way that was not bound by colonial hierarchies of race and class.  

This type of communication also created a bridge whereby the many readers of the Evangelical Visitor could claim and feel a connection with those two young men, and by extension, with the others at the Mission so far away, that they also would never themselves see.  The Evangelical Visitor categorized the money collected on behalf of Matshuba and Ndhlalambi as the fund “For Support of Native Brethren.” Significantly, it was not for the “native boys.”  The fellowship in North America, at this juncture, seemingly accepts Matshuba and Ndhlalambi as Davidson has urged them to: as partners in the great work of evangelization. In one typical report from the treasurer of the Foreign Mission Fund in 1905 during Davidson’s furlough, a total of thirty-three dollars were given by “A Brother,” a woman named Amanda Ebersole of Kansas, and a Sunday School in Black Creek Ontario. Twenty-six of the dollars came from the Sunday School. No small sum, one must presume that the teachers of that Sunday School (commonly women) had put on a significant campaign for donations.
 


Davidson’s dream of founding her own mission station was realized with a foray north of the Zambezi River in 1906. Davidson and her American aide, Adda Engle, joined with two male African converts, Gomo Sibanda and David (formerly Ndhlalambi) Moyo.
  Under Davidson's leadership they successfully founded and directed the mission institution at Macha, including school, church, residence buildings and a productive farm.  At Macha Mission in Northern Rhodesia, if only for a time, Davidson was able to realize her dream of going out "alone in some remote corner of this country where Christ had not been named and work to the saving of souls and not caring whether any one ever heard of me again only so that I might work unhindered....
 We must question what Davidson meant when she imagined herself going to a new mission site alone, in light of the fact that her eventual trip to Macha was not unaccompanied.  It is not unlike the missionaries who claimed credit for translating the Bible into various indigenous languages without noting the irreplaceable intellectual work of their African assistants.
 The ambiguities of her position as a white missionary in the British African empire comes to the fore here, as she highlights her aloneness in this venture even as we have established that there was a very real element of collegiality in her relationships with African co-workers such as David Moyo.

 By 1909, church authorities were increasingly uncomfortable with the fact that a woman was in charge of Macha Mission. They pressed Davidson to accept a male elder's leadership.  Bishop Steigerwald, in a letter from his base at Matopo Station in Southern Rhodesia, sent a directive to Davidson at Macha Station in Northern Rhodesia.  In the letter Steigerwald told Davidson that "they thought [she] had taken the place of man long enough and time had come for [her] to be in subjection."
  Davidson finally understood in clear terms what had sincerely puzzled and caused her agony before, but had not been able to name.  The men in authority over her were opposing her because she was a woman performing, successfully, a man's tasks. Yet she also reiterated her constant theme: that her transgression of gender boundaries was not of her own doing.  In fact they were initiated and legitimated by the Lord himself, who had "laid hands" upon her.

Finally, in 1922 Davidson was forced out of her position at Macha, when the Foreign Mission Board, no longer made up largely of her supporters, did not come to her defense when the same issues that caused the 1909 crisis came to a head again.
  This time the Board gave her advancing age as the ostensible reason for their request that she retire.  Knowing herself to be in excellent health at sixty-two, and wishing to spend her life and be buried in Africa, Davidson was angry and broken-hearted.  Yet she agreed to step down. In her diary she acknowledged that the issue of her sex was again at the root of her troubles, but was fatalistic in accepting the Board's authority.
 

CONCLUSION

As a founding member of the Brethren in Christ’s Africa mission, Davidson proved herself to be a knowledgeable, capable, and loyal missionary for the Brethren in Christ church. 
  Yet, from the very beginning, Davidson struggled with increasingly unbearable tensions between herself and male church authorities, tensions that ultimately led to her premature, forced resignation from mission work in 1922.  Davidson sought to submit to what she saw as God's will that she was a woman, and to accept what she perceived were the limitations on acting out her sense of adventure because of her sex:

Would that I were a man then I could brave the dangers but what can a defenseless woman do?  Forgive the thought.  Thou madest me as I am and therewith I am content.

The issues surrounding gender and leadership that Davidson faced were not limited to her as an individual; nor can they be understood solely, however, from a gender-based interpretive framework.  Her experiences as an educated, mid-western woman who became a 'foundress' missionary to Rhodesia in Africa can be seen as having been shaped by, and in turn helped to shape, the teachings and the dynamics of change in the Brethren in Christ Church.  From its origins as a relatively closed sect, with an Anabaptist emphasis on obedience to community ordinances as worked out by the church elders, the Brethren in Christ church was experiencing significant change as a result of its increasing openness to the mainstream of American evangelicalism, and then by its undertaking of foreign missions. 

Davidson's continuously evolving individual, heartfelt response to a keen sense of divine authority led her, first, to the periphery of the British colonial empire and then, to test -- but not defy -- the limits of obedience to patriarchal church authority.  In the spaces opened up by these imperial and ecclesiastical frontiers, Davidson exercised her linguistic and organizational talents and thereby nurtured her growing conviction in the legitimacy of her calling.

Antoinette Burton's work on Josephine Butler, a British reforming feminist active in the same period as Davidson, highlights a dynamic in which Anglo-Saxon women of the British Empire felt a special responsibility to the women under British colonial rule, claiming racial responsibility as part of their strategy to legitimize themselves as responsible and important imperial citizens. Colonized women were enslaved, degraded, and in need of salvation by their British feminist "sisters." Burton called this a kind of maternal imperialism.
  We see in the case of Frances Davidson, however, some interesting points of convergence and divergence with Butler's depiction of British imperial women. Davidson, as an American member of an Anabaptist-pietist sect from the U.S., did not identify her connection with either American national or British imperial citizenship as the key to her lifework.  As white Americans, however, Davidson and her group of self-consciously unworldly pietists –who as Anabaptists were suspicious of, and shrunk from, civic and governmental associations
-- found the door to the evangelistic work they craved was opened by the arch-imperial prototype, Cecil Rhodes himself.  Their mission station at Matopo, placed at the center of the recently quashed Ndebele rising against Rhodes' British South Africa Company, offered Davidson her first opportunity to interact with Africans in a leadership capacity.  

In her interactions with Africans, unlike British imperial feminists such as Josephine Butler and her efforts on behalf of Indian women, in her early years in Rhodesia, Davidson concentrated on building up a core of male African converts who could join her as co-workers in evangelism who were somehow both partners and intellectual companions, yet subordinate to her leadership.  Her relationships with Matshuba Ndlovu and David (Ndhlalambi) Moyo exemplify the complex elements of imperiousness, mentorship, fellowship, partnership, and kinship in Christ that were all present in their interactions. Davidson’s naming of the two as ‘her boys’ shows how one childless, unmarried, and self-described ‘unwomanly’ woman could gain spiritual progeny in the foreign mission field.

Kaplan’s work suggests that the frontier-like setting allowed Davidson’s work to be an explicit expression of the connectedness between racial/imperial ideology and domesticity. The connectedness of these things is somewhat hidden at home, but on the imperial frontier of Rhodesia, it is obvious. Davidson sewed garments for African pupils, nursed ill co-workers, cleared table while male missionaries sat & talked, yet also preached, headed the school, intellectually & spiritually mentored the prize category of converts, i.e. young men, and headed the founding of a new mission station in Macha, partnering with another single female missionary and two African men.   

Davidson herself articulated another way that, to her, the connection between the plenty and comforts of home, and the call of the “immeasurably” needy African mission field was quite explicit. When she addressed the entire “brotherhood” in her farewell letter at the end of her 1905 furlough, just before her return to Africa, she wrote:

When I think of the vastness of the field and the hundreds of millions who have never heard that a Savior died to save them; when I think of the many hands stretched out amid the darkness for something they know not what; when I think of the little bands of laborers trying here and there to penetrate this vast almost immeasurable darkness; and then on the other hand, when I turn my face to this land and see in almost every home a Bible, and see churches where there are four or five ministers, some deacons and a lot of lay members, and yet think they cannot spare one to carry the message to the regions beyond; when I see Christian fathers and mothers standing in the way of their children obeying God; when I see young men and women whom the Lord desired to single out for this great work, draw back and think the cost is too much, and they are not willing to forsake all for the inexpressible privilege of being God’s messenger to the heathen, I wonder whether we really love God or whether we love ourselves most…

Given the Brethren in Christ’s pacifist, politically disengaged, and anti-materialist values, they would seem to have been ill-matched with Cecil Rhodes’ imperial project in Zimbabwe. Nevertheless, they proved to be remarkably compatible. Davidson’s friendship with Native Commissioner H. Jackson, her use of his help when she had to defend the mission’s claim to its land, her venture to Zambia as the head of a mission party aided by a white woman and 2 male black protégés are a few of many possible examples of her ‘unwomanly’ prominence in the mission’s leadership and in its interface with the British colonial authorities. Davidson had mighty internalized religious struggles, the results of which kept her on the edge, but always just inside, of the boundaries established by the BICC, using evangelism as her shield when the edge of male missionary authority came too near. 


Davidson had reached the limit of opportunities for exercising her energies and talents at the western edge of American white settlement in the mid-west, in Kansas, as an instructor of German and Greek. Whether it was her appreciation for the wide streets of Bulawayo that reminded her of a Kansas cattle town, or her ready capacity to take charge of opportunities to build institutions in a newly conquered territory now wide open for white/European agency, on the periphery of the economic and political power base that supported her, Davidson was an American of the late nineteenth century Midwest.  In combination with all of this was her understanding of the pietist teachings of her church, giving her latitude to see where she might act contra to the male leadership that stood de jure over her, while remaining in good standing in the church. Together these imperial, ecclesiastical, geographical and gendered dynamics converged in the calling of this 'unwomanly' leader of a new church in Rhodesia.                                                                                                                                                                                                                                                                                                                                                                                                                                                                                    
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� Sider, Nine Portraits, 166.





� Matabele was the term used most commonly in the 1890s to the people now referred to as the Ndebele. Matabeleland was the territory north of the Limpopo River where the Ndebele state was located, formerly ruled by Mzilikazi (1840-1868) and then his son, Lobhengula (1870-1893.) The territory over which the Ndebele state ruled, which included conquered peoples, was known as Matabeleland. By 1897 Matabeleland and the neighboring territory of Mashonaland had been defeated in the 1896-7 Rising against the Cecil Rhodes' British South Africa Company.   The South African Republic, also known simply as the Transvaal, was an independent Republic established by the Dutch-descended "Boers" of the Cape region. Boer settlers, known as Voortrekkers, had left Cape Colony in the 1830s. 





� Sider Nine Portraits, 167.  For more on Sider's analysis of the power issues involved in this decision, see pages 166-68. Sider's source for this was her diary, December 11, 1897. 





� Davidson, South and South Central Africa, 49.





� Rhodes' British South Africa Company sponsored a Pioneer Column of 200 white settlers who arrived in what came to be called Rhodesia in 1890.  Rhodes, whose De Beers consolidated Mining Company controlled all the diamond mines of Kimberley, by 1889 had made some faulty investments sin the gold mines at the Witwatersrand (or "Rand") in Johannesburg.  Needing a way to compensate for his precarious financial condition, Rhodes and his associate, Leander Starr Jameson, launched the BSAC in hopes of finding and creating a "Second Rand" out of the reputedly rich stores of gold in Mashonaland. (See Ian Phimister, "Rhodes, Rhodesia and the Rand," Journal of Southern African Studies 1,1 , October, 1974, 87)   The BSAC tricked Lobengula, Mzilikazi's son who succeeded him in 1870, in 1888 into signing the Rudd Concession. The Rudd Concession was repudiated by Lobengula, and the occupation of Masonaland "was in fact carried out against his bitter opposition." Terence Ranger, Revolt in Southern Rhodesia, 1896-97: A Study in African Resistance (London: Heinemann, 1967), 90.  The Concession granted the BSAC full rights to minerals in Mashonaland and Matabeleland. After gold supplies proved to be disappointingly low in Mashonaland, the BSAC turned to plundering Ndebele cattle, with an eye to the eventual conquest of Matabeleland.





� This eventually was finalized in 1902 with a 99-year lease, or “permit of occupation. See below for discussion of the threat to the BIC’s occupation of this land. National Archives of Zimbabwe, Harare, “Permit of Occupation,” L2/1/24-61. Other mission societies also received land from Rhodes; for example, in 1894 Rhodes granted the Seventh Day Adventist Church a farm of 12,000 acres, and the London Missionary Society received a 6,000 acre farm from the BSAC in 1897, both in western Matabeleland. Also, the Roman Catholic order of Trappists from Marianhill in Natal, South Africa received a farm of 10,000 morgen in 1895 in eastern Rhodesia’s Nyanga District. (C.J.M. Zvobgo, A History of Christian Missions in Zimbabwe, 1890-1939, Gweru: Mambo Press, 1996, 11,66-67)





� The "frank military despotism" (Ranger, Revolt, 114) of the BSAC administration led to a second conflict, the Ndebele Rising of 1896. The 1896 War, which coincided with famine and an epidemic of the deadly rinderpest cattle disease, effectively dismantled the Ndebele kingship. Yet Rhodes attempted to conciliate the Ndebele chiefs, or indunas, by arranging with a negotiated settlement to the 1896 war and having them enrolled as salaried chiefs under the colonial government. This arrangement allowed some indunas to acquire wealth again in the form of large herds of cattle, and thus they had a vested interest in the colonial system.  





� National Archives of Zimbabwe, Harare, letter from Jesse Engle to the Civil Commissioner, 7 Jun 1898, L2/1/24-215. Eventually, the Africans living on land held by the BICC and other mission societies came to understand missionaries hold large tracts of land in a category the same as settler. See Eliakim Sibanda, “The Brethren in Christ in Southern Rhodesia, 1898-1980: A Historical Study of its Contributions Towards the Promotion of Human Rights,” Denver, CO: Iliff School of Theology & the University of Denver (Colorado Seminary), 1998, p 212, and Ngwabi Bhebhe, Christianity and Traditional Religion in Western Zimbabwe, 1859-1923 (London: Longman, 1979), 152. 





� Davidson, South and South Central Africa, 47-49.





� Chief Hluganisa gathered around him the headmen who served under him and introduced the missionaries: "`These are not like other white people....They have come to teach you and your children and to do you good.....Now do what you can for them and help them.  Davidson, South and South Central Africa, 55-56.





� Government Inspector’s Report, J.B. Brady, August 27, 1909. Cited in John Norman Hostetter, “Mission Education in a Changing Society: Brethren in Christ Mission Education in Southern Rhodesia, Africa. 1899-1959,” dissertation, SUNY Buffalo, Ed.D., 1967, 43. 





� Use of Zulu by the missionaries fit into the larger colonial understanding of ethnicity in Matabeleland. Terence Ranger, Voices from the Rocks, 101.  See also Introduction and Chapter One of Urban-Mead, "Religion, Women, and Gender in the Brethren in Christ Church, Matabeleland, Zimbabwe, 1898-1978,” Ph.D. thesis, Columbia University, New York, 2004."





� For Moffat and translation of Setswana, see Jean and John Comaroff, Of Revelation and Revolution: Christianity, Colonialism, and Consciousness in South Africa, Volume One (Chicago and London: University of Chicago Press, 1991) pp. 216-218, and Paul S. Landau, The Realm of the Word: Language Gender, and Christianity in a Southern African Kingdom (Portsmouth NH: Heinemann, 1995), p. xxi; and Stephen Volz, “Written on our hearts: Tswana Christians and the ‘Word of God’ in the mid-nineteenth century,” paper delivered at the African Studies Association 2005 Annual Meeting, Washington, D.C., November 18, 2005. For a description of Davidson’s work amongst the Tonga, see Davidson, South and South Central Africa, pp. 271-272.  On one occasion when missionaries Clifford and Sara Cress went out on an evangelistic tour of the area around Matopo Mission in 1899, Clifford Cress wrote how they “would then sing to them in Zulu, lining it off after the manner of the older Brethren, and it is wonderful how readily, how quickly they take up a tune..” Clifford Cress, “Matoppo Mission” Evangelical Visitor, December 1, 1899, p. 459.  The use of Zulu language materials by missionaries working in Ndebele language areas was prevalent in other denominations as well. See Diana Jeater, “Speaking Like a Native: Vernacular Languages and the State in Southern Rhodesia, 1890-1935,” Journal of African History 42 (2001), 450.  The local language, now referred to as Ndebele (isiNdebele) belongs to the category of languages known as “Nguni,” in southern Africa, which includes Zulu, Xhosa, Swazi. As we shall see, Ndebele’s similarity to Zulu made it possible for the BICC (and other mission societies active in the same region) to use Zulu Testaments, grammars and dictionaries published in South Africa. For more on the complexities involved in naming the language spoken in a given area, or by a given group of people, in colonial Zimbabwe, see Wendy Urban-Mead, “Religion, Women, and, Gender,” and Terence Ranger, “Missionaries, Migrants, and the Manyika: The Invention of Ethnicity in Zimbabwe,” in Leroy Vail, ed., The Creation of Tribalism in Southern Africa (Berkeley: University of California Press, 1991), 118-150.





� Deborah Kirkwood, "Protestant Missionary Women: Wives and Spinsters," Bowie, Kirkwood & Ardener, eds., Women and Missions, 27.





�  For example, at the ABCFM’s Inanda Seminary in Natal, housekeeping skills were emphasized. For more on the effect of the domesticity-oriented curriculum at Inanda on the Zulu girls who attended, see Heather Beal, "`A lighthouse for African womanhood': Inanda Seminary, 1869-1945," in Cherryl Walker, ed. Women and Gender in Southern Africa to 1945 (Cape Town & London, 1990), 197-220. See also Deborah Gaitskell, "Race, Sex and Imperialism: A Century of Black Girls' Education in South Africa," in J.A. Mangan, ed., Benefits Bestowed? Education and British Imperialism, (Manchester, England, 1988.) For more on the BIC mission’s girls’ boarding school at Mtshabezi, see Wendy Urban-Mead, “Girls of the Gate: Questions of Purity and Piety at Mtshabezi Girls’ Primary Boarding School, 1908-1940,” Le Fait Missionaire, September 2001, Cahier No. 11, 75-99. Also published in Brethren in Christ History & Life XXV,  (April 2002), 3-32.





� Unlike the ABCFM, which required its male missionaries to be married before they could go to mission field, the BIC did not ever require this.





� Norman Etherington, “Gender Issues in South-East African Missions, 1835-85,” in Henry Bredekamp and Robert Ross, eds., Missions and Christianity in South African History (Johannesburg: University of Witwatersrand Press, 1995), 135-152.





� See Emily Rosenberg summarizing the work of Jane Hunter and Patricia Hill, in “Gender,” The Journal of American History, Vol. 77, No. 1 (Jun 1990), p. 117.





� Jeff Guy, The View Across the River: Hariette Colenso and the Zulu Struggle against Imperialism (Charlottesville: University Press of Virginia, 2001), 34-42.





� Wendy Urban-Mead,  “Dynastic Daughters: Three Royal Kwena Women and  E.L. Price of the London Missionary Society, 1853-1881,” in Jean Allman, Susan Geiger, and Nakanyike Musisi, eds., Women in African Colonial Histories (Bloomington & Indianapolis, Indiana University Press, 2002), 48- 70.





� Dana Robert, American Women in Mission: A Social History of their Thought and Practice (Macon, Ga.: Mercer University Press, 1996), 197-199.





� From the beginning, Davidson sought intellectual companionship outside of her group of fellow missionaries.  (Davidson Diary typescript, December 9 & 14, 1897, BIC-PA)  





� The fact that one of the wives of Mzilikazi, the founder of the Ndebele nation, lived at Mapita's kraal, suggests that Mapita was of the elite class of Ndebele known as abezansi.  The abezansi were descendants of the original band of Mzilikazi's followers who left Zululand around 1837.





� Diary, August 11, 1900.





� Davidson, South and South Central Africa, 140.





� Diary, May 17, 1902. This differs from what Jane Hunter has argued with reference to most single women missionaries in China, who clung to their relationships with fellow single women missionaries and their correspondence with home folks for their sense of well-being. Hunter, The Gospel of Domesticity, 59.





� Diary, March 10, 1898, 45.





� Sara Cress died in 1900, less than a year after her arrival, the first Brethren in Christ missionary to die in Africa. 





� Sider, Nine Portraits, 175.





� Diary, March 11, 1902. Sider, Nine Portraits, 175





� Davidson Diary, passim. 





� "I wrote often to him and told him everything and consulted him about everything ..." Diary, May 7, 1903,  102.





� isangoma (pl izangoma) has been translated as “medicine man” (Bhebe, Christianity and Traditional Religion p.6) or as “witchdoctor” (A Practical Ndebele Dictionary, 2nd Ed. Harare, Longman Zimbabwe, 1996). For Ndlovu’s role as “witchdoctor,” see also Anna Engle, John Climenhaga, and Leoda A.Buckwalter There is No Difference: God Works in Africa and India (Nappanee, IN: E.V. Publishing House, 1950), p. 194. He [Matshuba’s father, Mjobhiza] “would be called by the king, would ask for predictions on the outcome of an attack or impi.  He must have passed away when the missionaries were there.  His grave is near the gum trees near the mission.”  Sithembile Nkala interview, Musa Chidziva interpreting, August 15, 2000, Nketa Bulawayo.





� HFD papers, diary transcript, August 27, 1899, p. 66, BIC-PA. For more on the controversy over the number of people baptized in 1899, see Urban-Mead, “Women, Religion, and Gender..”





� Dec. 15, 1905, 15.





� Ephesians 6:10-20.





� For more on her interactions with these two students, see Davidson, South and South Central Africa, 66, 118, 139, and Diary, December 31, 1903, 110.  





� See Margaret Strobel, "Gender, Sex, and Empire;" Nupur Chaudhuri and Margaret Strobel, eds., Western Women and Imperialism. Complicity & Resistance (Indiana, 1992); T. J. Boisseau, They Called me Bebe Bwana: A Critical Study of an Imperial Feminist," Signs 21, 1 (Autumn 1995): 116-146.





� HJ Frey, “AFRICA, chapter VII. Native Religions (Continued). Magic.”  Evangelical Visitor, June 2, 1913, 7.





� Sibanda dissertation, 261-262. 





� HJ Frey, “AFRICA, chapter VII. Native Religions (Continued). Magic.” Evangelical Visitor, June 2, 1913, 7.





� Robert A. Hess, “Brethren in Christ Schools and Acculturation in Matabeleland,” Brethren in Christ History and Life (December 1979), 3-20.  





� Bhebe, Christianity and Traditional Religion, 165.





� H. Frances Davidson, “Dwellers in Darkness,” Evangelical Visitor September 1, 1900, 339, (letter posted from Bulawayo July 7, 1900.)





� Davidson, South and South Central Africa, 109. This is cross- referenced in another letter from Emma Long Doner, who wrote, “On Christmas eve several of our boys became burdened about their souls, likewise our girls. Going to Sister Davidson’s hut they commenced to confess out their sins…” in “Sister Doner Tells of the African Children,” Evangelical Visitor, April 1, 1902, p. 133.





� Davidson, South and South Central Africa, p. 109.





� Davidson, South and South Central Africa, p. 118.





� Emma Long Doner, “Mapane Mission,” Evangelical Visitor, October 15, 1904, 6.





�  Davidson, South and South Central Africa, 168.





� Ndhlalambi’s isibongo (praise-name), or surname – Moyo – was the royal “heart” clan of the Mambo people.





� Davidson, “One More Day’s Work for Jesus,” Evangelical Visitor, November 15, 1905, 14.





� This dynamic in which youth have access to new forms of status resonates with Meredith McKittrick’s book on Christianity in Namibia, in which she emphasizes the importance of age-set, or generations, in understanding the impact of Christianity. To Dwell Secure: Generation, Christianity and Colonialism in Ovamboland. (Portsmouth NH: Heinemann, 2002.)





� Davidson, South and South Central Africa, 199.





� Davidson, South and South Central Africa, 179. For a full account of the visit to the cave shrine from the point of view of Sitshokupi Sibanda, see Wendy Urban-Mead, “Pioneer Missionary or ‘Native Helper’? Bible Woman or Evangelist? Accommodating Female leadership in a Patriarchal mission church of colonial Zimbabwe,” Women’s History Review, forthcoming.





� Davidson, South and South Central Africa, 240, 273. Emphasis mine.





� Manhlenhle Khumalo, one of the first boys to come to Matopo Mission along with “David” Moyo and Matshuba Ndlovu, was one of the first three African men ordained Minister by the BIC, in the 1940s; he referred to Davidson as his “mother in Christ.” Anna Engle, et al, There is No Difference, 184.





�  Harvey Frey felt it was within his rights as the head of the Matopo Training School for men in the mid 1910s to whip members of the mostly adult student body as a form of punishment. See Urban-Mead, “Religion, Women, and Gender” chapter 2 and John Norman Hostetter, “Mission Education in a Changing Society.” Also, long-serving BIC teacher Samuel Mlotshwa recalled how he was expected to remove his shoes when entering the office of the BIC white mission superintendent, H.H. Brubaker, during the 1930s. Interview, Samuel Mlotshwa, May 22, 1999, Mayezane, Zimbabwe.  





� Sider, Nine Portraits, 204.





� Matshuba Ndlovu one of Davidson's favored students, ran the school in her absence. Evangelical Visitor, "Matoppo Mission" by H.P. Steigerwald, June 1, 1904, 13.





� Letter from Levi Doner to Evangelical Visitor, May 15, 1904, 14.





� Evangelical Visitor, May 15 1904, 3.





� Evangelical Visitor, July 1, 1904, 2.





� Evangelical Visitor, April 15 1904,10.





� Evangelical Visitor, June 15, 1904, 3.





� Evangelical Visitor, June 15, 1905, 12.





� A letter written by Ndhlalambi Moyo on June 3  1904, published in EV August 1, 1904, pp. 13-14.





� Letter from Matshuba Ndlovu to H. Frances Davidson, April 19, 1904, published in Evangelical Visitor August 1, 1904, p. 13.





� Davidson, “The Visit Finished,” Evangelical Visitor, April 15, 1905. p. 14.





� Mrs. Thomas Jenkins, who served as a missionary with her husband to the Mpondo people in Natal, South Africa, continued her work as a widow after her husband died. Her long-term relationship with Mpondo Chief Mgikela was expressed in kinship, maternal, terms as well: Mgikela was “her child.” As Etherington put it, the Mpondo chiefs and people accorded all the respect due to an aged mother.” Etherington, “Gender Issues,” 140. 





� “Foreign Mission Fund,” Evangelical Visitor, April 15, 1905. p. 12.





� Adda Engle was the niece of Matopo Mission leader Jesse Engle. See Martha M. Long, “Adda Taylor: Pioneer Missionary,” in Brethren in Christ History and Life VII, 1 (June 1984), 66. Thanks to E. Morris Sider for this reference.





� Diary, August 8, 1899, 65, emphasis mine.





� Stephen Volz, “Written on Our Hearts.”





� Diary, June 17, 1909, 168.





� See Sider, Nine Portraits, 202.  Davidson notified the Foreign Mission Board in the United States of her intent to resign.  The Board insisted that she stay at Macha even if under someone else's leadership, citing Davidson's tremendous popularity at home as a missionary and her crucially needed skills in the field as reasons for their rejection of her letter of resignation. They directed her to stay where she was. Davidson acquiesced and continued at Macha under other leadership, until 1922. (See Sider, Nine Portraits, p. 198.)  





� After a brief time working as a nurse in California, Davidson accepted an appointment to the faculty at Messiah College, the Brethren in Christ institution in Grantham, Pennsylvania.  Here she stayed, teaching German and Greek, until her retirement in 1932.  She went out to Kansas to be nursed by her sister until her death in 1935 at age 75 of tuberculosis.





� Sider has emphasized that in spite of her personal feelings about the conflicts which occurred throughout her career, she maintained a firm loyalty to the church and its missions efforts to the end of her life. (Sider, Nine Portraits, 207.)





� Diary, September 17, 1893, 10.





� Antoinette Burton, "The White Woman's Burden: British Feminists and 'The Indian Woman' 1865-1915," in Chaudhuri & Strobel, eds., Western Women & Imperialism.


 


� "Anabaptists developed a suspicious and distant relationship with civil society."  Kimberly Schmidt, Diane Zimmerman Umble, and Steven D. Reschly, "Introduction: Insiders and Outsiders," in Schmidt, et al, Strangers at Home: Amish and Mennonite Women in History (Baltimore: Johns Hopkins University Press, 2002), 3.





� H. Frances Davidson, “The Visit Finished,” Evangelical Visitor, April 15, 1905. p. 14. emphasis mine.
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