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			Introduction: Missionary Authorship as Network-Building

			“A native house was set on fire about midnight[,] and as the wind was very strong another house was set from it. We hardly think our enemies will dare to set fire to any Mission property, and we hope all fires will soon cease.” Thus wrote Nellie Jane Arnott in a September 1905 letter sent home to the U.S. as she arrived in the Angola highlands. Having hinted at the challenges she faced as an American Protestant mission teacher in a Catholic Portuguese colony, she moved immediately to an idyllic description of the station’s surroundings: “I wish you might see all our beautiful orange trees,” and “We also have plenty of bananas, guavas, strawberries and all garden vegetables.”

			Such shifts in tone and content were typical in the writing produced by Nellie Arnott and other foreign missionaries of her era. Charged with carrying out Protestant service in faraway lands, missionary women were also expected to generate sustained support—especially funds—by writing about their work. Maintaining stakeholders’ involvement at a time when many worthy causes competed for white middle-class women’s attention necessitated holding readers’ interest in the foreign locales where missionaries labored. Accordingly, these authors dispatched their texts to a much larger audience than family and friends. In this case, for example, Nellie Arnott’s report may have been composed initially as a letter and directed to a limited circle of readers, but by April of 1906, a version of this narrative also appeared as an article in Mission Studies, a popular publication of the American women’s foreign mission movement.1

			Mission Studies was certainly not the only publication that disseminated her writing. Though hardly a household name today, at the turn of the previous century the byline of Nellie J. Arnott would have been easily recognized by the niche group of readers who followed Congregational foreign mission service in periodicals such as Missionary Herald and Life and Light. She would have been even better known—indeed, viewed as a close personal friend in Christian service—by the smaller community of mission movement activists who read the reports she regularly posted to her sponsoring organization and the less formal “circular letters” she sent to a cadre of dedicated colleagues. Nellie Arnott’s writing for these venues, like her magazine accounts, was self-consciously public. So, Arnott’s publications provide not an objective record of foreign missionaries in action or an unfiltered account of her personal perceptions but rather one example of how the movement represented itself in a specific historical moment for a well-defined audience. Keeping that rhetorical context in mind, in this book we examine Arnott’s public writing about her experiences at a highlands mission station in Portuguese West Africa between 1905 and 1912, her subsequent return to the U.S. on furlough, and her marriage.
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			Figure 1: Scenes from Kamundongo, Arnott’s station. Courtesy of The Bancroft Library, University of California, Berkeley.

			Gendered Writing on Foreign Mission Service

			Travel to faraway places became increasingly available to white middle-class women in the early years of the twentieth century, and one major route to such experiences was through the American women’s foreign mission enterprise. Whether journeying to an overseas posting themselves or reading about evangelical activities in a distant locale, American women (especially white middle-class Protestants) used mission literature to explore cultures very different from their own.2

			Like other women actively engaged in the movement at its peak, Nellie Jane Arnott was a prolific writer and an enthusiastic reader of missionary texts. Growing up in Iowa, Arnott had become fully invested in Christian service. Her personal role in the mission enterprise expanded considerably over the years from its beginning in midwestern Protestant church culture, to teaching assignments in the U.S. South at American Missionary Association (AMA) schools, to service in Africa in the early twentieth century. Across that span of involvement, one constant was her use of shared literacy practices to connect with the movement’s far-flung network and, eventually, to memorialize her own career.3

			In the late nineteenth and early twentieth centuries, missionary periodicals claimed a dedicated readership and provided an important opportunity for women writers to hone their rhetorical skills.4 Similarly, although historians have made relatively limited use of the official reports from such women and have concentrated instead on the more visible male leaders, writing like Nellie Arnott did for the American Board of Commissioners for Foreign Missions (ABCFM) and its affiliated women’s groups helped shape those institutions.5 When we read the correspondence she sent to supporters, we can see how women like Arnott used their writing to blur the lines between the domestic settings where many foreign mission enthusiasts spent their entire lives and the international stage to which the movement’s texts provided imaginative access. Taken together, these texts offer valuable insight into a key site of American culture-making in her day.

			The white middle-class women engaged in the mission endeavor during its heyday recognized that their leadership roles would be constrained by gender. However, they did capitalize on accessible dimensions of women’s work to accrue social power. Consistent with gendered approaches to cultural work in nineteenth- and early twentieth-century settings (such as the suffrage and temperance campaigns), these women used collaboration as a major tool. Arnott’s authorial career certainly exemplifies this trend. Writers like Arnott, assigned to far-off stations, sent letters to friends and family and to mission organizations. In both cases, the first recipients were intermediaries collaborating with the writers to pass texts along to others, whether by sharing pieces in a parlor reading group, studying these stories in Sunday school, or editing them for more extensive formal circulation in printed form. When Arnott transmitted writing from her foreign station, she knew her reports would pass through multiple stages of readership and that her initial audience would be locating her work within a broader institutional context.6

			The women who were Arnott’s first readers for circular letters and magazine stories would have seen themselves as her colleagues partnering in gendered labor for the mission movement. Male administrators who received Arnott’s formal reports to the ABCFM adopted a less collaborative and more supervisory stance, and she positioned her authorial voice toward them accordingly. In either situation though, Arnott portrayed herself and her particular duties overseas in ways consistent with idealized middle-class women’s work in U.S. domestic settings. Within the writing itself, she used genre features already closely associated with women’s authorship, such as sentimental appeals to emotion and story lines linked to moral uplift—of her students in Africa and of her readers at home.

			If we revisit Arnott’s oeuvre with her original readers in mind, we recognize how much of her writing was highly public in conception and execution, in contrast with her more private compositions. Because she left behind diaries for all but one of her years in Africa, we know that her personal, interior reflections about mission service on any particular day could be quite different from the portrait she painted for readers at home. While a specific diary entry might express a fear that her teaching might never win her students over to Christianity, a public report prepared on the same day was likely to be far more upbeat. Still, through such common features as Biblical allusions, both Arnott’s diaries and her more public writings demonstrate her strong commitment to her work and its firm grounding in Protestant religious training. Altogether, her ongoing literacy practices exemplify the powerful hold the foreign mission enterprise exercised over its participants and the role that reading and writing played in sustaining that commitment.

			In light of the consistent worldview evident in both her personal and her published writing, some might question the distinction we draw between Arnott’s “private” and “public” texts. We do affirm the feminist principle that everything personal has a political dimension, and we agree with Fredric Jameson’s view “that there is nothing that is not social and historical—indeed, that everything is ‘in the last analysis’ political” (6). However, after extensive review of the currently retrievable archive of Arnott’s public writing, we have identified core traits there more closely aligned with the social dimensions of the movement than with her personal needs. In that regard, we follow another aspect of Jameson’s study of narrative writing as a social and political act—his view that “Genres are essentially literary institutions, or social contracts between a writer and a specific public, whose function is to specify the proper use of a particular cultural artifact.”7 Thus, we take as one aim of our study to examine how the literary institution of gendered narratives composed for the American foreign mission movement shaped Arnott’s writing—especially how her texts addressed the implied contract anticipated by that particular public. Conversely, we will show how she resisted those expectations at times. Overall, we will demonstrate that study of one woman writer composing for the early twentieth-century mission movement sheds light on a larger literacy network and on a major cross-cultural enterprise.

			Although Arnott’s public writing is rhetorically sophisticated, affiliating with genre patterns and beliefs familiar to her readers, her voice and style are also quite distinctive. Attending to the details she selects to depict her own activities over time and to interpretations she knits into those descriptions, we can track her personal growth by noting significant shifts in her thinking and in her priorities for mission work itself. For example, writing produced early in her African service exhibits a tentative stance as she questions her ability to face such challenges of mission teaching as learning the local language. By the end of her career, in contrast, she is confident enough in the knowledge she has acquired through foreign service to take male administrators in the U.S. to task on certain issues. On a parallel track, we can retrace some notable changes in her attitudes toward the Umbundu people. Although her writing consistently reflects assumptions about the superiority of American Christian culture, we see Arnott beginning to blend her persistent critiques of some local social practices (such as local men having multiple wives) with more sensitive appreciation of others (such as women’s skill at corn cultivation). In addition, she employs a growing number of words from the Umbundu language to convey concepts unavailable to her in American English—a strong sign of acculturation.

			Such shifts in her writing help us realize that her personal journey had more than geographic dimensions. The trajectory of her evolving intercultural skills is uneven and inconsistent, nonetheless. Thus, we need to deploy several tools to interpret her texts. Below, we outline three of those frameworks. One involves analyzing relationships between the missionary enterprise in Arnott’s day and European empire-building in Angola. A second examines how Arnott’s authorial agency was both constrained and enabled by her gendered personal standpoint. Third, we will describe what we are calling “discursive gaps” in Arnott’s public writing. These discursive gaps mark spaces between her lived experience among the Umbundu people and her genre-guided representations of that experience, as well as between the cultural lenses for interpreting African social life that she brought with her from America, versus her evolving perceptions based on sustained cross-cultural exchanges at the mission site.

			Imperialism, Colonialism, and Colonial Discourse

			To situate Arnott’s writing within the context of the American women’s foreign mission movement, we must examine how that vast enterprise was bound up in the international politics of her era. Especially in light of Protestant evangelism’s casting Christianity as essential to an enlightened life, we should note how a determined cultural hierarchy comes into play in Arnott’s writing. At the same time, we should recognize that the particular Protestant missionary stations founded by Arnott’s organization—the ABCFM—were generally perceived by the imperial political power in that region—the Portuguese—as undermining European efforts to control West Africa in the first years of the twentieth century. For instance, local Portuguese officials were highly suspicious of missionaries’ efforts to learn the local language and to provide literacy skills (both reading and writing) to the students in mission schools. After all, as activists like Paulo Freire have repeatedly argued, acquisition of literacy can help foster a more critical consciousness, one very likely to promote political assertiveness.8

			In this contested local space within the larger landscape of early twentieth-century West Africa, some terms are especially important for our analysis. Key concepts include imperialism, colonialism, and colonial discourse. In this study, we use imperial, imperialism, and empire-building when referring to the imposition of direct political rule by an outside force, in this case by the Portuguese on Angola. We use colonialism and colonizing to refer to a broader, ongoing enterprise focused (in the context of Arnott’s experience) in the late nineteenth and early twentieth centuries as European and Euro-American groups sought comprehensive social power in areas of Africa and Asia, based in part on patterns of action established earlier in imperial campaigns in the Americas.9 We also adopt colonial and colonizing to reference sustained cultural practices growing out of those historical periods and their aftermath (and continuing even today in various forms of neocolonialism). In that sense, we will point to ways in which Arnott’s writing participates in colonial discourse, even though her stance eventually makes some tentative moves away from cultural hierarchy, and even though the white American colleagues with whom she worked in Angola were not members of the imperial force seeking to govern Angola in political terms.

			In characterizing Arnott’s writings and her daily work as contributing to a colonial enterprise, we affiliate our project with views of colonialism not only as exhibiting recurring traits across multiple geographic spaces and eras but also as taking on diverse characteristics in different locations and times. For example, in Colonialism’s Culture, Nicholas Thomas has pointed out that “Colonialism needs to be analysed and theorized because its pervasive and enduring ramifications are all too evident,” but he has also explained that “there is an impasse, in much current writing, that arises from too dogged an attachment to ‘colonialism’ as a unitary totality, and to related totalities such as ‘colonial discourse,’ ‘the Other,’ Orientalism and imperialism.” Following Thomas, we agree that “localized theories and historically specific accounts” offer a productive route beyond the impasse, particularly through a focus on cultural (rather than only political, military and economic) actions. Other scholars are issuing similar calls to avoid casting colonialism in monolithic terms, to instead aim for “plural and particularized” views.10

			Frederick Cooper advocates carefully differentiated study of colonialism in specific times and geographic settings. Cooper declares, “The possibilities for organizing colonial societies could shift sharply in particular conjunctures,” so that “the scramble for Africa” played out differently than “the American recolonization of the Philippines and Puerto Rico” or “the clash of a growing Japanese imperialism.” Urging researchers to focus not only on the ways in which “circuits” of “personnel, commodities, and ideas” were set in place to support colonialism but also on how such circuits were “vulnerable to redirection” (53), Cooper anticipates our efforts to analyze the complex relationship between the circuits of political control Portuguese officials attempted to establish in Angola’s highlands and the often conflicting networks of discourse the ABCFM missionaries developed for quite different purposes. Cooper draws a distinction particularly salient for our study of Arnott’s writing and its rhetorical aims. “Among colonizing elites,” he notes, “even if they shared a conviction of superiority—tensions often erupted between those who wanted to save souls or civilize natives and those who saw the colonized as objects to be used and discarded at will” (24). Invoking Cooper’s point in the context of Arnott’s ABCFM mission group in the Angolan highlands, we can see that they certainly sought to impose Westernized social practices in an African colonized space, but she and her colleagues there were often viewed by the Portuguese imperial power as undercutting the very processes of management typically associated with colonization.11 In this regard, Arnott’s allusion to “our enemies” in the passage opening this chapter is significant; clearly, she is not referencing the Africans living in Kamundongo but the Portuguese settlers.

			At the same time, as scholars like David Spurr have emphasized, “the essential confrontation of cultures marking the colonial situation extends beyond” imperial governance itself. Rhetoric, or using language as a social tool, has played a notable part in colonialism’s lingering influence, especially if we adopt Spurr’s suggestion to examine colonialism as a form of hegemony—“the power of ruling ideas which continue to hold sway outside the historical and institutional limits of direct domination.” 12 In this sense of claiming social influence through discourse versus political intervention, Arnott’s writing qualifies as colonial (though, as we will show, inconsistently so).

			To signal ways in which her mission teaching and her writing about that work participated in colonialism’s sustained social enterprise, we can invoke work by postcolonial authors—both in literature and in postcolonial theory. In twentieth-century fiction depicting missionaries in Africa, such as Ngũgĩ wa Thiong’o’s The River Between, as well as in memoirs like Eva Chipenda’s, we find powerful testimony about the connections between missionary teaching and colonial impulses.13 Along related lines, Aimé Césaire’s Notebook of a Return to the Native Land presents a searing critique of colonialism as imposing pervasive long-term constraints upon the people it controls. Referencing both his birth home of the Caribbean and by extension the broader suppression of transnational black communities he and other leaders of the Négritude movement sought to reclaim, Césaire characterized colonialism’s systems as leaving its victims “domesticated and Christianized,” “inoculated” into “degeneracy” and a “collective trembling.” From Césaire’s perspective, the coercive systems of colonialism —especially as exercised through public discourse and education—left blacks, in particular, caught in its network, incapable of meaningful resistance.14

			Césaire’s Discourse on Colonialism, along with books by his influential student Frantz Fanon, played a seminal role in establishing arguments of postcolonial theory that are central to our own project. In a voice full of anger often veering into sarcasm, Césaire assaulted what he cast as the hypocritical claims of colonizers to be bringing civilization to the colonized through avenues such as teaching and evangelizing: “the chief culprit in this domain is Christian pedantry, which laid down the dishonest equations Christianity = civilization, paganism = savagery, from which there could not but ensue abominable colonialist and racist consequences, whose victims were to be the Indians, the Yellow peoples, and the Negroes” (33). Thus, Césaire posited, “between colonization and civilization there is an infinite distance” (34). Discourse on Colonialism placed particular emphasis on the power of language and ideas and on the oppressive work of such figures as historians, journalists, religious leaders, ethnographers and educators in carrying out colonialism’s mandate, offering as one strong example a representative missionary figure, Reverend Tempels (54–64).

			Echoing and extending Césaire’s work, texts like Albert Memmi’s The Colonizer and the Colonized, Frantz Fanon’s The Wretched of the Earth, and Ngũgĩ wa Thiong’o’s Decolonising the Mind have demonstrated that we cannot assume a neat separation between the political work of imperial governance and the less violent, less overt forms of cultural control associated with colonialism.15 Ngũgĩ’s work is especially vital to take into account when considering the careers of teachers like Arnott and her colleagues since he emphasizes that African colonizers’ management of education and other culture-shaping institutions was crucial to maintaining social power. Ngũgĩ argues that “the most important area of domination [within colonialism] was the mental universe of the colonized, the control, through culture, of how people perceived themselves and their relationship to the world” (16).

			Our study of Arnott’s writing highlights elements that affiliated her work with a pedagogical type of colonizing—one her first readers would have actually viewed as admirable, even necessary, and one they would have envisioned as generalizable across a range of geographic spaces, including, as Césaire would later observe, enforced education programs for Native Americans and Chinese immigrants within the U.S. As a determined advocate of Protestant Christianity, and in terms of postcolonial criticism such as Ngũgĩ’s, Arnott and her mission station colleagues were seeking to colonize the minds of her students. As active promoters of Americanized social practices (including using sanitation approaches at odds with local traditions), the ABCFM’s women missionaries in Angola in Arnott’s era aimed to colonize local women’s and children’s domestic spaces. By striving to have the local people adopt norms consistent with Protestant orthodoxy and inconsistent with local mores (such as monogamy versus polygyny), these same teachers were also, in Césaire’s terms, enacting the Christianity = civilization fallacy.

			Still, any moves these missionaries made to redirect the social practices and belief systems of the people around Kamundongo, Angola, were carried out within the constrained context of the Portuguese ruling power and, partly due to the relative remoteness of the station, within a day-to-day situation that encouraged the American women there to place immediate practical needs such as assisting with childbirth and sickness ahead of their evangelical goals. Both these features of the ABCFM situation in the highlands during Arnott’s posting there tended to align the local Umbundu people and the missionaries as allies, if not equals, thus undoing, at least somewhat, the cross-cultural hierarchy generally associated with colonialism. One key factor contributing to social relations atypical for a colonial locale was the two groups’ shared use of the Umbundu language. In contrast, Ngũgĩ has asserted that, in other settings, imposing European language on colonized peoples played a decisive part in maintaining dominance. Speaking of growing up in Kenya, Ngũgĩ classifies the enforced use of English in schools as a form of “systematic suppression” of local language and culture, including not only traditions of orature but also perceptions of self-value and cultural identity (Decolonising, 12–13).

			Overall, it is crucial to distinguish between what we here classify as the Portuguese imperial agenda operating in Angola at the time of Arnott’s service there—a political intervention certainly far more punitive for the local Africans than for Arnott but one limiting the American missionaries, nonetheless—and the cultural interventions the ABCFM was trying to enact on the scene. Along related lines, Dana Robert notes, “In practice, missionary work tended to be pragmatic and responsive to the immediate needs of the particular context.” Further, she points out, both the U.S.-based ABCFM (Arnott’s sponsoring organization) and the British Church Missionary Society (CMS) had in the mid-nineteenth century formulated a vision of mission work that aimed to build up indigenous leaders—a stance consistent with these groups’ intellectual links to the abolitionist movement.16 In addition, whereas Roy Bridges has pointed to ways in which, during high imperialism, British missionaries often came into regular contact with fellow countrymen who were engaged in colonial administration and has speculated that shared social class identification between these groups would have led to some blurring of their roles and attitudes, such a situation was not consistent with Arnott’s ABCFM group in Angola. Indeed, in an interview with later-generation missionary wife Muriel (“Ki”) Henderson, who served for decades with her husband Lawrence, one of the most striking anecdotes we heard was Mrs. Henderson’s account of regularly being excluded from the rich social scene of European administrative officials and their families because of the ABCFM representatives’ ongoing egalitarian interactions with the local people.17

			Though Arnott and her ABCFM colleagues often criticized Umbundu people living around her mission station for an array of faults (including drinking, uncleanliness, and acceptance of “witchcraft”), her same American group also forcefully critiqued Portuguese colonials, who were Catholic rather than Protestant and (especially in the interior) often from lower economic classes. Meanwhile, as we shall see in Chapter 2, the highlands region where Arnott was stationed—far removed from the more Europeanized coastal sites—was itself in a highly fluid, contested state as the Portuguese sought throughout her stay there to increase control through strategies such as building a railroad to the interior.18

			In that vein, although this site of cross-cultural contact may (seem to) have disempowered the local Umbundu people far more than it did Arnott, we must recognize the purposeful strategies available to—and used by—colonized societies. According to Andrew Porter, indigenous people “took advantage of missionary resources, not in any abject or desperate surrender to an imposed set of values and conditions, but positively as their chosen and most effective strategy for communal survival.” Arnott’s writings from Angola reveal Umbundu men and women doing just what Porter suggests; they used missionaries to help navigate the contingencies of Portuguese imperial power. Her experience bears out Porter’s observation that any assessment of mission impact must take into account “the likelihood that local peoples would find value for themselves in the Christianity preached to them.”19

			One scholar who has helpfully emphasized the agency of indigenous people living in mission-influenced settings is Fiona Bowie. Bowie’s interviews with Bangwa living in an area of Cameroon served by missionaries have demonstrated ways in which local colonized groups made distinctions between the cultural influences missionaries were trying to exercise and such practical, mission-provided benefits as medical and educational services. Thus, Bowie noted, missionary activity could be constraining and empowering at the same time.20 Drawing on Bowie’s observations, we will show that Arnott’s ABCFM organization was neither officially aligned with the imperial political power operating around Arnott’s station nor free of its influence. Arnott’s public texts and her interactions with Umbundu society reflect complex cross-cultural exchanges whereby her teaching offered avenues of action that local people could adapt for their own purposes, even as she depicted that process for readers at home as enacting a Christian agenda.

			Finally, when considering the connections between Arnott’s work in the Angolan highlands and the imperial enterprise there, we must take gender into account. Partly through texts crafted by her mission magazine editors, readers at home encountered a version of Arnott as an active messenger for Christianity, radically redefining the social space of her mission station. (See Chapter 3.) In actuality, as an American woman living in a setting governed by a European power and carrying out a role constrained by the male-dominated structure of the ABCFM, Arnott cannot be classified as exercising the same version of colonizing as the men working in the region at the same time. Male ministers like Reverend Sanders were the authority figures at mission stations. Arnott and her colleague Sarah Stimpson would sometimes chafe under that authority, but they could not escape it entirely, even during temporary assignments to mission outstations located several days’ walk away from Kamundongo. While the male missionaries preached, directed building programs, and even went on hunting expeditions, the women taught school, provided nursing care, and took only limited trips beyond the station after securing approval.21 Though there were occasional lapses in this division of labor at Arnott’s station, the pattern held overall. To conceptualize her position vis-à-vis the colonial context of mission work, we should remember that her ability to effect new social practices among the local people and thereby to colonize their homes and minds was limited by constraints associated with maintaining expectations for middle-class American womanhood, even while living in West Africa.

			Situating Arnott’s Authorial Agency

			Up to now, our introduction has focused on various constraints guiding Nellie Arnott’s authorship as she crafted public writing about her mission service. We have noted ways in which her gender limited her authority within the ABCFM, whose home-based administrators and on-site leaders were male. While stressing that Arnott’s gender did enable her to affiliate with white middle-class women readers, we have also emphasized that this audience brought particular expectations to their reading, thereby shaping numerous dimensions of her texts—including content, tone, theme, structure, and diction. We have noted how the ABCFM in Angola in the early twentieth century was itself constrained by virtue of being an American enterprise situated in a Portuguese colony. Taken altogether, this focus on the specific institutional location for Arnott’s writing could seem to deny her any meaningful rhetorical agency. However, one goal of our project is to identify ways in which she did exercise authorial choice in line with her own evolving understanding of her context. In this aspect of our analysis, here and in later chapters we will be drawing upon feminist readings of Foucault and feminist standpoint theory. This section of our introduction will explain how our interpretation of Arnott’s authorial agency will weave together these two threads.

			The first of these threads addresses Foucauldian views on agency. Foucault’s emphasis on institutional culture as disciplining the individual is central to our work as suggested in the preceding sections. But we also assert, with Jana Sawicki, that even the most powerful organizational and political cultures do leave room for individual choice, particularly in creating discourse. With Sawicki, we affirm the Foucauldian principle that an individual “does not control the overall direction of history, but is able to choose among the discourses and practices available to [her] and to use them creatively.” Furthermore, we concur with Sawicki’s interpretation of Foucault as showing how an individual “is able to reflect upon the implications of [her] choices as they are taken up and transformed in a hierarchical network of power relations,” potentially even “suspend[ing] adherence to certain principles and assumptions, or to specific interpretations of them, in efforts to invent new ones.” Applying this reading of Foucault to Arnott as a writer, we hope to show that she was neither fully autonomous nor wholly constrained, that while she was not “the originator of the discourses and practices” that she used to write about her foreign mission experience, she did have room to reshape those patterns in response to her own shifts in perspective over time in Angola. Our reading of Arnott’s oeuvre suggests that her ability to “reflect upon the implications of [her] choices,” in Sawicki’s terms, remained limited. But we have identified multiple instances where her writing moves beyond the standard genre features of missionary discourse, resisting some stereotypes, redesigning familiar themes, and claiming enhanced social agency for herself and for (at least some of) the Umbundu people with whom she worked.22

			A second element in our approach for interpreting Arnott’s authorial agency comes from feminist standpoint theory, particularly examinations of situations where a woman is attempting to “speak for” others, as Arnott often tries to do when writing about Umbundu girls and women. Linda Alcoff argues that the growing appreciation of how important one’s standpoint is for any epistemology should be supplemented by an equally important maxim: “certain privileged locations are discursively dangerous” (99). For Alcoff, a standpoint like Arnott’s would clearly qualify for this “dangerous” category since the missionary’s stance positions her as “speaking for or on behalf of less privileged persons,” a situation that “has actually resulted (in many cases) in increasing or reinforcing the oppression of the group spoken for.” Alcoff warns that, in reading such discourse, we must (1) recognize that the texts themselves are only representations (“fictions” versus reliable reports); (2) understand that these representations nonetheless “have very real material effects” on those they depict, including potentially reinscribing hierarchical power relations; and (3) remember that the operation of particular texts attempting to “speak for” others will be mediated by particular contexts of production and consumption (100–01). When applying these principles to particular occasions of “speaking for,” Alcoff suggests we should shift our sense of the site of meaning from the text itself to a larger field that includes its contexts of creation and use. In addition, we should be vigilant in ascertaining how those complex contexts potentially undermine “the truth-value or epistemic status” of the writing.23

			Drawing on Alcoff’s formulation, we will continue to highlight the role of the mission movement and its literary genres as institutional coauthors of Arnott’s texts. We will remember that Arnott’s efforts to speak for Umbundu people cannot be taken at face value. And we will move beyond describing the content of Arnott’s writing to characterizing what we can infer about its impact in her own day. To construct necessarily tentative suggestions about that impact, we again draw on Alcoff, who suggests that “We cannot simply look at the location of the speaker or her credentials to speak; nor can we look merely at the propositional content of the speech; we must also look at where the speech goes and what it does there.” In Arnott’s case, we need to consider not only what she says about her work in Angola when communicating with readers at home but also how those texts situate themselves within the ongoing conversation of discourse being produced by the ABCFM and related groups. In that regard, we will show that Arnott’s writing does progress toward a more informed and empathetic view of the people she “speaks for.” At the same time, however, following Alcoff, we note that “Though the speaker may be trying to materially improve the situation of some lesser-privileged group, one of the effects of her discourse is to reinforce racist, imperialist conceptions and perhaps also to further silence the lesser-privileged group’s own ability to speak and be heard.”24

			Based on her mission station’s locale and time period, Arnott herself was a liminal figure in a fluid social space. No wonder her writing reflects inconsistent self-positionings in relation to local people and the mission enterprise. Affiliating in some ways with the West Africans and in other ways with the Portuguese, Arnott was also, at different times and in different contexts, distancing herself from both groups rhetorically and socially. Even in her personal relationships with the other missionary women working in the highlands, Arnott’s position was somewhat tenuous. For example, she was not married like Mrs. Sanders, and her diary shows that she resisted some efforts by Sarah Stimpson to carve out a more intimate connection than Arnott wished to develop.25 Homesick for her family and especially for Paul Darling when she first arrived in Angola, by the midpoint in her sojourn in Africa she had written him to break off their engagement and accepted long separations from family as essential to her career. Her strongest affiliation during her time in Africa may well have been with the women supporters of foreign mission service to whom she wrote so faithfully. Seeking to maintain that link, she would sometimes struggle in her writing to reconcile new experiences and shifting perceptions based on her own lived experience in the Angolan highlands with her deep understanding of what her home-based colleagues would be expecting her to do, believe, and write.

			[image: ]Figure 2: Arnott (center) in Angola. Courtesy of The Bancroft Library, University of California, Berkeley.

			Discursive Gaps in Arnott’s Writing

			One important framework for studying Arnott’s authorial career emerges around the distinction between her daily experience and representations of it that she and others created for readers at home.26 It would certainly be inaccurate to say that her writing masked personal attitudes directly at odds with her published portrayals of Africa, Umbundu people, and cross-cultural interactions. However, as noted above, Arnott’s personal standpoint was fluid, and this position influenced her writing. Literary genre conventions, the practical need for fundraising, and the attitudes of station leaders from earlier generations prompted her to portray her work in language more aligned with colonial ideology than her day-to-day life—in close, often collaborative situations with Umbundu students—would have encouraged. Therefore, we need to be attentive to what we are calling discursive gaps because they are places where this experience/representation tension appears directly in the text itself, often as a site of rhetorical inconsistency. Also, when we do see shifts in Arnott’s stance toward a local social practice or questions about the local culture that suggest she is also interrogating her own background, these moments bear close scrutiny. At those points in her texts, we can note subtle signs of cultural change with implications beyond Arnott herself as an individual since her public writing was certainly intended to teach others at home.

			In pinpointing these discursive gaps, it is helpful to recognize Arnott’s authorial enterprise as shaped by social forces beyond her personal standpoint—and even in some ways at odds with the mission movement’s traditions. One crucial example of such tension is that between the egalitarian views espoused by the ABCFM in an earlier era and the increasingly compelling influence of pseudoscientific racial hierarchies gaining currency later in the nineteenth century. Indeed, Andrew Ross contrasts the assertions of Enlightenment-oriented beliefs in Africans being equal with Euro-American whites, as expressed by ABCFM leaders in the middle of the nineteenth century, with the shifts in discourse emerging once the values of racial hierarchy held sway in common parlance in subsequent decades, during Arnott’s period of service.27 Arnott’s own views were ambiguous with her published language exhibiting an inconsistent stance and her incorporation of others’ terms (as in her scrapbooks) ranging from seeming acceptance of racial hierarchies to a more egalitarian perspective.

			Keeping such larger contexts in mind, one of the most striking ways to highlight discursive gaps in Arnott’s writing, as we shall outline more fully in Chapter 3, is to contrast it with texts by other missionary movement authors—including U.S.-based figures reporting on her mission station’s activities. In others’ portraits of Arnott at work, for instance, we can identify a far greater tendency to fall into the stereotypes associated with colonial discourse. One example of a gap between Arnott’s language and that of her U.S.-based counterparts appears in “West Central Africa,” an account within the 1907 Woman’s Board of Missions of the Interior (WBMI) report on foreign missions. Incorporating a number of extended quotations from Nellie Arnott’s letters, the framing passages created by a Miss A. G. Marchant paint a far more negative picture of Kamundongo and the local people there than does Arnott’s own language. Arnott praises the capabilities of a local widower who, having been converted, volunteers to be a traveling preacher. Marchant juxtaposes that optimistic portrait with this add-on observation: “The work in this part of the Dark Continent is slower and results are less apparent than in some of our older missions, where the people are more developed intellectually.” Similarly, a 1908 Mission Studies account, “At Kamundongo,” begins with the promise to describe “something of the work of your own missionary in Africa, Miss Nellie Arnott.” Stereotyping local people while chronicling the struggles of an earlier missionary in Africa, the U.S.-based author notes, “He told them about God, their Father, but you know in Africa they do not know what it is to have kind, loving fathers, and so that did not help them much.” Arnott, in contrast, came to celebrate the strong family ties among Umbundu people.28

			However, Arnott’s own representations of the local people with whom she worked never entirely rejected the negative stereotypes associated with colonial discourse about indigenous populations in her day. Indeed, even in the late stages of her service, she could fluctuate within the same text between affiliating with individuals from the Umbundu communities where she worked and categorizing others as “heathen.” One example of this pattern is in a March 1911 circular letter to women supporters in the U.S., which later appeared as a Mission Studies article in August of the same year. (See Circular Letter 7, “The Beginning of a Boarding School in West Central Africa,” in Chapter 6.) Arnott described efforts to establish a girls’ boarding school, a project that she limned as a cooperative enterprise involving local Umbundu families. Housing nine girls at the time of this report, Arnott portrayed herself as highly encouraged by the support of Umbundu parents, a number of whom had already donated food and/or “spoken to [Arnott] about taking their daughters.” In addition, she documented the efforts of local men who helped with “first digging over of the garden,” which she hoped the girls themselves would eventually be able to use as the main source of food for the school. Near the end of her text, however, Arnott shifted her stance from one of collaborating with Umbundu partners to invoking old stereotypes and associated hierarchies: “I believe the earlier we can separate the children from their own homes, villages, and heathen influences, the better and stronger Christian men and women we will have.” Even if we assume this language is pitched to the expectations of her anticipated audience, such discursive gaps are barriers against any argument we might (wish to) make about a fundamental change in Arnott’s personal standpoint and her worldview. At the same time, the repeated references elsewhere in the letter/article to local girls’ agricultural skills and to the positive efforts of parents to ensure learning opportunities for their children mark a change in stance from her early writing about Angolan people in the highlands.

			Another sign of textual tension emerges in a letter dated 1912, as she began her journey home for a furlough. In diction recalling her mixed feelings about leaving friends and family as she crossed the Atlantic back in 1905, Arnott cast herself as now reluctant to depart Angola. Describing her leave-taking from the village, she noted: “when I reached the women, girls and children on the road the crying began, and they followed a long way. It was very hard indeed to leave them all.” Stopping at Ciyaka on an April Sunday to visit the Ennises, a missionary couple, she “[a]ttended service and took [i.e., taught] the women in Sunday School.” Again expressing reluctance to loosen her ties with the local culture, Arnott declared: “It is the last Umbundu teaching I am likely to do until my return. I do hope I will not forget the language.”

			Such self-portraits are striking in part because they reflect Arnott’s growing identification with the place where she worked. On the one hand, Ngũgĩ might point out, even in her by-then-confident use of the local language, she was teaching Sunday school and Bible lessons, not sharing folktales from the reservoir of Umbundu cultural texts. On the other hand, by choosing to present such positive depictions of her interactions with local people and by affirming the value of the local language for maintaining those ties, she substantially distances her 1912 view of Angola from the perspective with which she had begun her foreign mission service in 1905. Though she never achieved a full intercultural awareness, discursive gaps like these do mark her increasing efforts to convey a positive image of Umbundu culture to her readers at home.

			Title, Subtitle, and Organizational Structure

			To title this book, we have kept our aim of historically focused rhetorical analysis in mind. Having compared Arnott’s writing with that of other missionaries, we are convinced that her work merits its own edition. In that vein, our title, Nellie Arnott’s Writings on Angola, 1905–1913, acknowledges her significance as an author producing memorable texts about a specific locale during a particular era. At the same time, we view Arnott’s writing as evidence of a much larger phenomenon: the efforts of American foreign missionaries and their stakeholders at home in the U.S. to maintain a literacy-based social network supporting their endeavor. In Arnott’s case, this network connected her personal experiences in Africa not only with a gendered group of readers in America but also with the more broadly conceived mission enterprise. Our subtitle, Missionary Narratives Linking Africa and America, locates Arnott’s texts within that overarching frame.

			That much of her writing took the form of narratives was far from accidental. Storytelling was a necessary skill for foreign missionaries like Arnott. Written narratives brought readers at home into imaginative identification with missionary work abroad. Oral storytelling in cross-country fundraising campaigns like the one Arnott carried out during her furlough was also a crucial tool. As Rhonda Semple has noted in research on British counterparts to Arnott, missionaries relied on strong communication skills—and not just in foreign fields.29 Arnott’s notable abilities for crafting missionary narratives like those referenced in this book’s subtitle give her writing a lingering power today, even in a time when religious rhetoric is often suspect. Situating her accounts within their original networks of circulation, meanwhile, underscores that globalization is hardly a new phenomenon. Linking constituents at home to work abroad, writers like Arnott were early practitioners of global communications bound up with both nation-enhancing and transnational social goals.

			Given such a multifaceted context, in choosing terms to name the particular spaces of cross-cultural contact central to this book, we have sought to balance historical awareness with sensitivity to current usage patterns. In our book’s subtitle we invoke “Africa” and “America” without today’s emphasis on precision (e.g., around “the United States” versus other “American” spaces). We highlight links between “Africa” and “America,” the place names that Arnott’s own readership would have been very likely to use. In the title we use “Angola,” actually only one of the designations employed by missionaries like Arnott during her era. Thus, while we may seem at times to utilize “Angola,” “West Central Africa,” and “Portuguese West Africa” interchangeably, we have tried to signal an understanding of how different Euro-Americans would have deployed different terms on varying occasions. For instance, in their own publications, the ABCFM designated Arnott’s assigned locale as the “West Central Africa Mission.” Arnott herself sometimes referred to the entire geographic area as Angola but often in her letters simply listed a city name followed by “Africa.” For example, her circular letter of June 22, 1905, uses the header “Benguella, Africa,” yet later in this same communication she references her visit to “Loanda,” the “capital of Angola.” Others’ contemporary accounts during the period of her stay might have been more likely to say “Portuguese West Africa.” In naming and describing the indigenous population with whom Arnott worked in Angola, we have followed missionary Gladwyn Childs, who explains that Ovimbundu (singular Ocimbundu) is “the name of the people” of the Angolan highlands, while “Umbundu is the name of the language, of the culture, and the form of the descriptive adjective.”30 

			The inclusive dates in our book’s title—1905-1913—represent the time period when Nellie Arnott (Darling) was composing texts for publication by and circulation within the official networks of the American women’s foreign mission movement. Certainly, as the biographical sketch in Chapter 1 will demonstrate, Arnott had a keen interest in foreign missions long before her overseas posting in 1905, and she continued to follow the movement’s progress (particularly in West Africa) in the years after she married and settled in California. Thus, she created texts (including letters and multimedia pieces, as in her scrapbooks) about foreign mission work for a far longer period than our book’s title delineates—i.e., both before and after 1905-1913. In selecting materials for this edition, we have focused on her professional career as a foreign missionary because a central aim of this book is to examine her rhetorical choices for writing aimed at mission movement supporters and leaders in the U.S. Therefore, we begin with writing she generated at the start of her journey to her overseas posting in Portuguese West Africa, and we end with the last of her published narratives about that work—i.e., with magazine stories she produced around the time of her marriage in 1913 (though the periodicals’ extended publishing schedules meant some of that writing first appeared in print in 1914).

			The first half of this book builds upon this introduction to provide guidance for reading Arnott’s writing with critical awareness today. These three chapters (forming Part I) offer a series of interpretive lenses: biographical (Chapter 1), historical (Chapter 2), and literary-rhetorical (Chapter 3). Chapter 1 gives a sketch of Arnott’s life. Chapter 2 presents a historical backdrop for reading Arnott’s writing not only in the context of trends in American women’s history (such as the growing influence of social organizations for white middle-class women) but also in light of international issues (such as conflicts in the U.S. over territorial expansion). Chapter 3 relates Arnott’s public texts to scholarship on gendered travel writing and mission literature.

			Our work on Part I has been highly collaborative. Consistent with differences in our disciplinary training, Ann took the lead in preparing Arnott’s biographical sketch (Chapter 1) and the historical background discussion (Chapter 2). Besides assuming the major responsibility for this introduction, Sarah focused on Chapter 3’s literary and rhetorical evaluation of Arnott’s published writing. We each provided editorial feedback for the other: raising questions, suggesting additional commentary, and assisting revision.

			Although we expect many readers may want to begin with the “Contexts” chapters, others may prefer to dive into Arnott’s own texts first. As in Part I, our work on Part II allowed us to bring different skills to the project and to collaborate. We have both done extensive archival research to assemble the primary materials. Finding Arnott’s widely dispersed publications, organizing them into a meaningful sequence, and preparing explanatory notes were tasks of such complexity that it would be impossible, at this point, to distinguish individual contributions with precision.

			At the beginning of Part II, we describe our editorial method. Then, the three chapters within Part II show how Arnott’s public missionary writing moved through three stages. Chapter 4 presents public texts about her initial journey from the U.S. to Africa. Included there are a number of Arnott’s circular letters, many of which she wrote in a copy book with multiple sheets of carbon paper to facilitate distribution to literally dozens of readers. Chapter 5 focuses on magazine stories from the middle period in Arnott’s overseas experience, when she had settled into her teaching role. At this stage, she wrote primarily to make her daily work appealing to supporters. In some cases, we can see purposeful variations across the different periodical venues where Arnott’s texts appeared; a few pieces, for instance, are aimed primarily at Sunday school teachers and children, whereas others are clearly pitched to potential women donors.31 Chapter 6’s entries come from the final stage of Arnott’s formal career as a foreign missionary, when she had become an experienced professional. Some of these texts appeared in periodicals, but others are drawn from her formal letters to mission officials.

			Appendices extend our examination of Arnott’s public writing. Appendix 1, prepared by Sarah, offers examples of how editors affected her authorship. Appendix 2, assembled by Ann, provides biographical sketches of other missionaries serving in Angola. Appendix 3 provides contextual information about the illustrations in this edition. Our bibliography identifies primary and secondary texts used in our research.

			Overall, this book examines the public oeuvre and social context of one foreign mission author as a step toward understanding how the transnational networks of American women’s missionary writing operated in her era. Our goal has embraced valuing the important contribution her texts make to women’s history and literature while also highlighting the limits inherent in her own and her colleagues’ understanding of their cultural work. We have not attempted to provide a definitive interpretation of the ABCFM’s far-reaching and sustained activities in Angola or even to tell “the” full story of Arnott’s own life as a missionary. We recognize, in particular, that much more interpretation remains to be done around what we have called discursive gaps—including not only the distance between Umbundu life as experienced by the local people in the highlands and Arnott’s ability to report on it but also the gap between Arnott’s own increasing understanding of Angolan culture and the expectations of her reading audience. Furthermore, given the vast array of under-examined materials associated with the women’s mission movement work in Africa both in Arnott’s own day and in later years, there is still much more textual recovery work ahead in the archives, including, potentially, around Arnott herself. Similarly, while we make references to missionary activity in a range of African settings involving diverse mission organizations, our study is not meant to be systematically comparative. Rather, we see this project as answering calls for studies focused on particular locations, periods, and individuals. We hope our work will lay a foundation for additional scholarly explorations of mission-affiliated travelers and the complex social influence their writing exercised.

			Notes

			1. Nellie J. Arnott, “Kamundongo, West Central Africa,” Mission Studies, April 1906, 103–05. The explosion of print culture in England and the United States beginning in the nineteenth century helped fuel the publishing process in which Arnott’s articles took part. As John MacKenzie has noted in a British-focused study, developments in printing as a mass medium included new production processes that reduced costs and therefore enhanced capacities for broad circulation. Propaganda and Empire: The Manipulation of British Public Opinion, 1880–1960 (Manchester: Manchester Univ. Press, 1984), 17–18.

			2. William R. Hutchison, who marks 1880–1930 as the heyday for the foreign mission movement, notes that “missionaries were the chief interpreters of remote cultures for the people at home, and as such played a central role in the shaping of American public attitudes.” Errand to the World: American Protestant Thought and Foreign Missions (Chicago: Univ. of Chicago Press, 1987), 1.

			3. One family memento signaling a view of Arnott’s African service as part of a sustained commitment to mission work is a 1952 copy of a newsletter called the Friendship Messenger, published by the California church to which she belonged by then. Describing Arnott (then Mrs. Paul Darling) as a church member others should get to know, the newsletter indicates that she “was a missionary for sixteen years,” including “five years as a home missionary in the South, two years at Moody’s Bible Institute in Chicago; church missionary in Youngstown, Ohio, for two years and seven years in the Foreign Missionary field at Angola, Africa.” Friendship Messenger 4, no. 2 (Pasadena: November 1952): 4, in the papers of Mary Darling Caris.

			4. On the important place that mission magazines held in the personal and spiritual lives of their writers and readers, see Sarah Robbins, “Woman’s Work for Woman: Gendered Print Culture in American Mission Movement Narratives,” in Women in Print: Essays on the Print Culture of American Women from the Nineteenth and Twentieth Centuries, ed. James P. Danky and Wayne A. Wiegand, 251-80 (Madison: Univ. of Wisconsin Press, 2006).

			5. Foundational texts highlighting the significance of U.S. women’s role in foreign missions include Patricia R. Hill, The World Their Household: The American Woman’s Foreign Mission Movement and Cultural Transformation, 1870–1920 (Ann Arbor: Univ. of Michigan Press, 1985) and Jane Hunter, The Gospel of Gentility: American Women Missionaries in Turn-of-the-Century China (New Haven: Yale Univ. Press, 1984). For an example of a scholar who has focused on American missionaries in Africa, see Sylvia M. Jacobs, “African-American Women Missionaries and European Imperialism in Southern Africa, 1880–1920,” Women’s Studies International Forum 13, no. 4 (1990): 381–94 and “Three African-American Women Missionaries in the Congo, 1887-1899,” in Competing Kingdoms:  Women, Mission, Nation, and the American Protestant Empire, 1912-1960, ed. Barbara Reeves-Ellington, Kathryn Kish Sklar and Connie A. Shemo, 318-41 (Durham:  Duke Univ. Press, 2010).

			6. Deborah Brandt’s work on later twentieth-century “sponsors of literacy” has influenced our interpretation of how the institutional context of the early twentieth-century ABCFM and its active literacy network shaped Arnott’s writing. See Literacy in American Lives (Cambridge: Cambridge Univ. Press, 2001), 26.

			7. Fredric Jameson, The Political Unconscious: Narrative as a Socially Symbolic Act (Ithaca: Cornell Univ. Press, 1981), 20, 106. Jameson’s argument that “cultural artifacts” are actually “socially symbolic acts” (20) would apply to Arnott’s mission texts. Writing for other movement affiliates, she crafted pieces addressing a shared social agenda that, today, is recoverable in part through such “artifacts” as her publications.

			8. Paulo Freire, Education for Critical Consciousness (New York: Seabury Press, 1973). Richard Elphick has noted that evangelical English preachers in the Cape Colony in the first half of the nineteenth century were often at odds with the Dutch settlers, who resisted efforts by missionaries to provide equal education to blacks and to recognize conversions among the indigenous and mixed-race groups as equivalent with Christianity among the whites. See “Evangelical Missions and Racial ‘Equalization’ in South Africa, 1890–1914,” in Converting Colonialism: Visions and Realities in Mission History, 1706–1914, ed. Dana Robert (Cambridge: William B. Eerdmans, 2008), 112–16.

			9. Ania Loomba notes that “Colonialism and imperialism are often used interchangeably,” but that making distinctions between the two is important. Her treatment of “colonialism” references the OED’s emphasis on “settlement in a new country” but also the point that, historically, such efforts at “‘forming a community’” have not occurred in empty land. Therefore, colonial settlers are often bound up in an “imperial” enterprise. For Loomba, imperialism (and neo-imperialism) can be understood as “the phenomenon that originates in the metropolis, the process which leads to domination and control. Its result, or what happens in the colonies as a consequence of imperial domination, is colonialism or neo-colonialism” (12). See Colonialism/Postcolonialism, 2nd ed. (New York: Routledge, 2005; orig. pub. 1998).
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