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 A Nazaretha believer named Mishack Ntombela was one of many converts who 
recalled how Isaiah Shembe had come into his community in the late 1910s. Some of 
these converts described Shembe bringing rain in a time of drought; others said that he 
cured a ‘serious epidemic disease all over the country’, perhaps in reference to the 
Spanish Influenza that devastated South African communities in 1918. Something else 
stood out to Ntombela, however. By the time he first saw Shembe, Ntombela was 
already a member of the Anglican church, where they ‘prayed mentioning the names of 
King George and Queen Victoria’. In Shembe’s prayer, Ntombela noticed that the leader 
of the Nazaretha church spoke, instead, of the ‘Zulu Kings Shaka and Dingane’. At first 
this prayer ‘scandalized his heart’, Ntombela remembered, because of how different it 
was from what he had heard before.1  
 Ntombela’s words—and others like them—have been central to arguments that 
the Nazaretha Church contributed to the project of making ‘Zulu’ a salient category of 
belonging in twentieth-century South Africa. Amid an explosion of new religious 
communities often described as the ‘Zulu Zion’, some have argued that the Nazaretha 
stood out as the ‘Zulu-est’ of them all, calling them simply ‘a Zulu high church’.2 Others 
have teased out a more complicated relationship with Zulu-ness if one that ultimately 
points to the Nazaretha spreading ideas of ethnic belonging. In explaining the rise of 
ethnicity in South Africa more broadly, for example, Paul Landau wove the history of 
the Nazaretha into his account of popular politics on the highveld. In it, he argued that 
Isaiah Shembe was one of many brokers of ethnic identity, all of who were responding 
to land alienation and the dismantling of African systems of politics. Landau notes that 
even though Shembe himself was not Zulu—a point to be addressed in this article—he 

                                                
1 M. Ntombela, '218. Early Events at Linda in 1917', in The Story of Isaiah Shembe, Volume Two: Early 
Regional Traditions of the Acts of the Nazarites, ed. Irving Hexham and G.C. Oosthuizen (Lewiston, NY: 
Mellen, 1999), pp. 248–49. 
2 D. Chidester, Religions of South Africa (New York: Routledge, 1992), 131. Chidester was summarizing the 
approach of scholars such as Absolom Vilakazi. See A. Vilakazi, Shembe: The Revitalization of African 
Society (Braamfontein: Skotaville, 1999). 
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‘spread Zulu-ness by extolling Zulu culture, in his home grown Christian idiom’.3  In 
Joel Cabrita’s work on the Nazaretha specifically, she argues that Isaiah Shembe 
espoused Zulu nationalism—albeit a different kind of Zulu nationalism than that 
peddled by the Zulu royal family and their allies, black and white. Cabrita explains that 
the Nazaretha saw themselves as the ‘definitive nationalist organisation of their day’ as 
they ‘shared the concerns of contemporaries who were similarly articulating a vision of 
the Zulu polity’.4 In her analysis, Zulu-ness was not one thing but more akin to John 
Lonsdale’s ‘moral ethnicity’: a forum for debate, with Shembe using common resources 
to make a particular set of arguments about inclusion, responsibility, and obligation. 
Nevertheless, for Cabrita, ‘Zulu’ defined the arena of discussion. 5  
 The status of the Nazaretha as a Zulu church also dovetails with the conclusions of 
a broader body scholarship about ethnicity in South Africa and beyond. Scholars have 
described KwaZulu-Natal, after all, as South Africa’s most powerful incubator of ethnic 
nationalism. They have described, moreover, a widening cast of characters, from 
conservative elites to the kholwa middle class and migrant workers—all of who played 
important roles in the story of the spread of Zulu-ness. And they have described key 
moments in the twentieth century, the Bambatha Rebellion foremost among them, 
when Zulu belonging took on new and expanded meaning.6 The Nazaretha took root in 
the aftermath of the Rebellion in places where it had most ravaged communities. They 
also became one of the most significant movers of people and ideas across what is now 
KwaZulu-Natal. Thus, it would not be hard to conclude that the Nazaretha also 
contributed to the process of broadening the scope of ethnic belonging.  
 Outside of South Africa, too, scholars have shown how Christianity helped conjure 

                                                
3 P. Landau, Popular Politics in the History of South Africa, 1400-1948 (New York: Cambridge University 
Press, 2010), 184.  
4 J. Cabrita, ‘Isaiah Shembe’s Theological Nationalism, 1920s-1935’, Journal of Southern African Studies, 35, 3 
(2009), pp. 609, 624. We see similar ideas in J. Cabrita, Text and Authority in the South African Nazaretha 
Church (New York: Cambridge University Press, 2014). 
5 J. Lonsdale, 'The Moral Economy of Mau Mau: The Problem', and 'The Moral Economy of Mau Mau: 
Wealth, Poverty, and Civic Virtue in Kikuyu Political Thought', in Unhappy Valley: Conflict in Kenya and 
Africa (Athens, OH: Ohio University Press, 1992), pp. 265-504. 
6 Scholarship on the growing salience of ‘Zuluness’ in the early twentieth century includes, S. Marks, 
‘Natal, the Zulu Royal Family, and the Ideology of Segregation’, Journal of Southern African Studies 4, 2 
(1978), pp. 172-194; N. Cope, ‘The Zulu Petit Bourgeoisie and Zulu Nationalism in the 1920s: The Origins 
of Inkatha’, Journal of Southern African Studies 16, 3 (1990), pp. 431-451; N. Cope, To Bind the Nation: 
Solomon kaDinuzulu and Zulu Nationalism, 1913-1933 (Pietermaritzburg: University of Natal Press, 1993); P. 
La Hausse, Restless Identities: Signatures of Nationalism, Zulu Ethnicity and History in the Lives of Petros 
Lamula and Lymon Maling (Scottsville: University of Natal Press, 2000); M. Mahoney, The Other Zulus: The 
Spread of Zulu Ethnicity in Colonial South Africa (Durham, NC: Duke University Press, 2012). 
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ethnicity as an imagined community. Ethnic categories took on new meaning as foreign 
missionaries divvied up people to translate Bibles and as African Christians found in 
the Old Testament a blueprint for asserting themselves as a separate, chosen people.7 
KwaZulu-Natal was among the most heavily populated mission fields in southern 
Africa, where foreign missionaries described their missions to ‘Zulu’ people and 
translated Bibles accordingly. The Nazaretha—as well as other Christians in the region--
took part in sustained engagement with the Old Testament and found in it ideas about 
how to live their lives.8 Again, then, it would not be hard to conclude that the history of 
the Nazaretha reinforces a set of long-held conclusions about ethnicity and religion.  
  Still, more recent scholarship about Christian communities elsewhere on the 
continent should give us pause. Scholars such as Derek Peterson, David Maxwell, and 
Emma Wild-Wood have suggested that it is time for a reappraisal of the relationship 
between Christianity and ethnicity. They have offered evidence of ethnic belonging 
coexisting with a ‘universal Christian community’ and of African Christians challenging 
ideas of ethnic patriotism altogether, imagining themselves instead as ‘cosmopolitans’.9 
This paper suggests that, contrary to the ‘Zulu high church’ label, the history of the 
Nazaretha has much to add to arguments that untangle religious communities from 
ethnicity.  
 The Nazaretha did, indeed, engage with and spread key symbols of Zulu-ness in 
the early twentieth century—as Ntombela’s words indicate. But such invocations of 
Zulu ethnicity were limited, especially during Isaiah Shembe’s time as leader of the 
Nazaretha Church (c1908-1935). What is more, ethnicity was in many ways a poor fit for 
the kind of community that the Nazaretha built. The founding narrative of the church—
Isaiah Shembe’s spiritual autobiography—highlighted his distinctive history and 
emphasized the need to leave behind extant social ties to become a family of God. The 

                                                
7 See, for example, T. Ranger, 'Missionaries, Migrants, and the Manyika: The Invention of Ethnicity in 
Zimbabwe', in The Creation of Tribalism in Southern Africa (Berkeley, CA: University of California Press, 
1991), pp. 118–59; J.D.Y. Peel, Religious Encounter and the Making of The (Bloomington, ID: Indiana 
University Press, 2000). 
8 For an overview of the mission field, see N. Etherington, Preachers, Peasants, and Politics in Southeast 
Africa, 1835-1880 (London: Royal Historical Society, 1978). 
9 E. Wild-Wood, 'Bible Translation and the Formation of Corporate Identity in Uganda and Congo, 1900-
1940', Journal of African History 58, no. 3 (2017): 489–507; D. Maxwell, 'The Creation of Lubaland: 
Missionary Science and Christian Literact in the Making of the Luba Katanga in Belgian Congo', Journal of 
Eastern African Studies 10, 3 (2016): 367-392; D. Peterson, Ethnic Patriotism and the East African Revival (New 
York: Cambridge University Press, 2012). 



 4 

Nazaretha community grew in places and among people who, like Isaiah Shembe 
himself, had complicated histories with the Zulu kingdom; these histories extended into 
the twentieth century. The church grew in places, too, where the Nazaretha had to 
confront the significance of ethnic and racial difference and where they made surprising 
alliances along the way. As a result, the history of the largest church to emerge amid the 
‘Zulu Zion’ was, in its first decades, not so Zulu after all.  
 
Situating Sources  
  One reason why scholars keep finding intellectual inspiration in the Nazaretha 
Church is because of the remarkable set of sources that church members have produced 
over the past century.10 Some of the most important scholarship about the Nazaretha 
church has been about these texts—both their creation and significance in the lives of 
individual church members as well as the work that they did to ‘knit together’ a 
community.11 This scholarship has demanded, over and over again, that we take 
seriously the history and context of the many kinds of words that the Nazaretha 
created. That demand drives my assertion that invocations of Zulu-ness were limited 
during Isaiah Shembe’s lifetime.  
  The Nazaretha grew out of a revival that swept through southern Africa in the 
early twentieth century. Although ‘divine healing’ is the label many scholars have used 
to describe this revival, it encompassed debates about much more than the pathway to 
good health. At stake too were questions about how one could know God’s will. Many 
revivalists understood the Bible to be inerrant, but they also realized that humans could 
err in their interpretation of it. Where the Bible was unclear in meaning, testimony—the 
stuff of lived experience—might shed useful light.12 Of particular interest to proponents 

                                                
10 The study of the Nazaretha benefits significantly from several projects to record and translate Nazaretha 
oral traditions. See I. Hexham and G.C. Oosthuizen, eds., The Story of Isaiah Shembe, Volume I: History and 
Traditions Centered on Ekuphakameni and Mount Nhlangakazi (Lewiston: Mellen Press, 1996) (henceforth SIS, 
I); I. Hexham and G.C. Oosthuizen, eds., The Story of Isaiah Shembe, Volume II: Early Regional Traditions of 
the Acts of the Nazarites (Lewiston: Mellen Press, 1999) (henceforth SIS, II); E. Gunner, The Man of Heaven 
and the Beautiful Ones of God (Leiden: Brill, 2002). 
11 E. Gunner, 'Power House, Prison House - An Oral Genre and Its Use in Isaiah Shembe ‘s Nazareth 
Baptist Church', Journal of Southern African Studies 14, no. 2 (1988), pp204–227; Gunner, Man of Heaven; 
Cabrita, Text and Authority.  
12 Reading on the divine healing revival in North America has significantly shaped my thinking about the 
full sweep of these debates. See J. Baer, 'Redeemed Bodies : The Functions of Divine Healing in Incipient 
Pentecostalism', Church History 70, 4 (2001), pp735–71; H. Curtis, Faith in the Great Physician: Suffering and 
Divine Healing in American Culture, 1860-1900 (Baltimore: Johns Hopkins University Press, 2007); H. 
Curtis, 'Keeping the Faith, Discerning the Divine: Terms and Conditions in New Research on Christianity 
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of divine healing in South Africa (and around the world) were the words of John 14:12, 
Jesus’s promise that, ‘whoever believes in me will do the works I have been doing, and 
they will do even greater things than these’.13 The Nazaretha and other groups that 
formed amid revival sought evidence not only of this promise but that their church 
leaders embodied it most of all.  Almost as soon as Shembe arrived in Natal, Nazaretha 
believers described ‘barren women who after being prayed for by Shembe today…are 
mothers’, ‘people falling down and subsequently they stood up and announced they 
were cured’, and even a woman who was ‘dead throughout the whole night’ and then 
rose from the dead after Shembe prayed for her. The Nazaretha also invited others to 
come to see these events in the hope that they would be convinced of the miraculous 
work God was doing, through Isaiah Shembe, in southern Africa.14 
  Other kinds of Nazaretha testimonies prioritized local histories. These stories 
described how Isaiah Shembe came into a region, how believers founded new temples 
(worship sites), and how individuals at a particular place and time started to believe 
that Isaiah Shembe was God’s most important messenger on earth. Stories of healing 
were central to these accounts too. But woven into these healing stories were details that 
reflected different settings. Where a chief was sick, Shembe offered an explanation of 
why. Where especially high numbers of young men were away, he told parables about 
migrant work. Where cattle disease ravaged the countryside, Shembe promised to cure 
it.15 Returning to Mischack Ntombela’s words, then, it surely mattered that the example 
that opened this article came from Nongoma, the site of the homestead of the Zulu 
royal family and ‘the hub of the Zulu universe’.16 Indeed, most references to the Zulu 
kings attributed to Isaiah Shembe took place either in Zululand (and often in Nongoma 

                                                
and Healing in North America', Church History 78, 3 (2009), pp 640–646; J. Opp, The Lord of the Body: 
Religion, Medicine, and Protestant Faith Healing in Canada, 1880-1930 (Ithaca, NY: McGill-Queen’s 
University Press, 2005).  So, too, has reading on Wesleyan thought and epistemology. See D. Koskela, 
“John Wesley,” in The Oxford Handbook of the Epistemology of Theology (New York: Oxford University Press, 
2017); D. Dayton, “Methodism and Pentecostalism,” in The Oxford Handbook of Methodist Studies (New 
York: Oxford University Press, 2011).  
13 P. Mnqayi, 'Shembe News', ILanga LaseNatal, 9 February 1917. All iLanga laseNatal articles were 
translated by Mwelela Cele.  
14 Ibid.; J. Ngcobo, 'Shembe News', ILanga LaseNatal, 12 February 1915; Mbonambi, 'Letter to the Editor', 
ILanga LaseNatal, 28 February 1913.  
15 See, for example, E. Fulela, E. Ntuli, and D. Dube, '89. Chief Swayimane, the Son of Ziphuku, at 
Emqeku', in SIS, II, pp. 83–86; M. Mkhwanazi, '226. Shembe Comes to Cheif Mtubatuba', in SIS, II, pp. 
257–60.  
16 As quoted in Cabrita, ‘Theological Nationalism’, 618.  
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specifically) or in direct encounters with the Zulu paramount, Solomon kaDinuzulu.17 
This pattern affirms the idea that these invocations were particular; they were tailored 
to specific dynamics and audiences. 
  Over time the spaces for sharing Nazaretha texts changed as did their packaging 
and some of their content. By the end of the 1910s, large Nazaretha gatherings occurred 
at various sites in Natal. By the 1930s, Zululand, too, hosted big gatherings that drew 
church members from many different places. Believers shared their specific stories to 
wider audiences as the church moved people around KwaZulu-Natal. These events 
might well have spread ethnic consciousness—although it is hard to argue as much 
without a sense of how the Nazaretha understood the meaning of church testimonies 
for the broader community. Indeed, because people at church events often divided 
themselves along lines of gender and generation as well as region of origin, the 
Nazaretha had ways of staying separate even as they came together.  
  It is important to note, too, that the history of Nazaretha texts entered a new 
phase after Isaiah Shembe died in 1935. J.G. Shembe, the first prophet’s son and 
successor, turned to projects of history and memory that drew upon Nazaretha texts as 
he asserted his own authority in the church. By creating a Nazaretha hymnbook, he 
took songs that had been written to reflect particular circumstances and made them part 
of a corpus known (and sung) by the whole Nazaretha community. J.G. Shembe also 
initiated the project of collecting regional testimonies in order to turn them into a 
unified ‘church history’.18 During the period after 1935, the church might well have 
played a more prominent role in spreading Zulu-ness, as these texts assumed a new, 
unifying function in their community. The research to understand how and when this 
happened remains, however, undone.  
   
“A Man from Ntabazwe” 
  Complicating our understanding of the relationship between ethnic and religious 

                                                
17 See E. Madlopha, '189. Shembe Comes to Zibindlela in 1927', in SIS, II, pp. 213–14; M. Ndunakazi, '171. 
Shembe Comes to the Dube Tribal Area' in SIS, II pp. 185–192; A. Mthiyane and G. Cele, '201. Shembe 
Comes to the Country at Mbonambi', in SIS, II, pp. 227–29; L. Zuma, '199. The Sermon of Shembe at 
Empuza in 1931', in SIS, II, pp. 225–226; J. Mabuyakhulu, '98. The Cornerstone Ceremony at 
Ekuphakameni', in SIS, II 158–159; S. Ngubane, '95. Shembe Builds a House for the Zulu King at 
Ekuphakameni', in SIS, pp. 154–155; H. Mncwanga, '215. Inkatha - The Coil of the Zulu Kingdom', in SIS, 
II, pp. 243–245.   
18 I. Hexham, ‘Introduction’, in SIS, I, pp. xi-xiv; Cabrita, Text and Authority, pp. 201-215.  
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belonging in the Nazaretha is the status of their texts as a ‘living history’, to borrow 
Cheikh Anta Babou’s language. Babou used this phrase to describe texts created by the 
Muridiyya in Senegal that were revised and reinterpreted as subsequent generations of 
believers infused them with significance.19 The status of Nazaretha texts as ‘living 
history’ may help explain why oral traditions about Isaiah Shembe’s life written down 
in the 1980s drew Shembe himself into the story of Zulu-ness, emphasizing that he was 
of ‘pure Zulu breed’.20 But this was not how he identified in his lifetime or how others 
identified him. Indeed, the personal history of Isaiah Shembe posed immediate 
challenges to any sense of Zulu belonging. An interview between Isaiah Shembe and a 
government official in 1929 represents the most complete account of the prophet’s early 
life told by Shembe himself. By the time of this encounter, Shembe had been 
evangelizing in Natal for more than two decades and, as will be explored more below, 
had navigated the politics of Zulu-ness along the way. In the interview, Shembe made 
his family history (to the extent that he knew it) clear. For at least two generations back 
his family had been affiliated with a chiefdom known for its distinctive past and sense 
of belonging: the Hlubi.21  
  In the early nineteenth century, the Hlubi stood out as one of the largest 
chiefdoms—if not the largest—in southeastern Africa.22 At a time when other chiefdoms 
were becoming more stratified and, relatedly, more militarized, the Hlubi offered a 
different model for what an African political community might look like. As Carolyn 
Hamilton and John Wright have noted, the Hlubi and other similar chiefdoms relied 
upon the ‘incorporation of subordinated groups into the body politic on a broadly equal 
footing, with a fostering of close identifications between rulers and ruled’.23 Perhaps the 
distinctive ways of speaking, hairstyles, and ceremonies that the Hlubi maintained offer 

                                                
19 C. Babou, Fighting the Greater Jihad: Amadu Bamba and the Founding of the Muridiyya of Senegal, 1853-1913 
(Athens, OH: Ohio University Press, 2007), p. 19. 
20 P. Dhlomo, ‘1. The Tradition of the Beginner of the Way of the Nazaretha Movement, the Suffering 
Servant Isaiah Mdliwamafa Shembe’, SIS, I, p. 1. 
21 R. Papini, 'Carl Faye’s Transcript of Isaiah Shembe’s Testimony of His Early Life and Calling', Journal of 
Religion in Africa 29, 3 (1999), pp 243–284. 
22 On Hlubi history, see J. Wright and A. Manson, The Hlubi Chiefdom in Zululand-Natal History (Ladysmith: 
Ladysmith Historical Society, 1983); J. Guy, Theophilus Shepstone and the Forging of Natal (Pietermaritzburg: 
University of KwaZulu-Natal Press, 2013), pp. 122-127; E. Eldredge, Kingdoms and Chiefdoms of 
Southeastern Africa: Oral Traditions and History, 1400-1830 (Rochester, NY: University of Rochester Press, 
2015), pp.162-165.   
23 C. Hamilton and J. Wright, 'Moving Beyond Ethnic Framing: Political Differentiation in the Chiefdoms 
of the KwaZulu-Natal Region before 1830', Journal of Southern African Studies 43, 4 (2017), pp. 674. 
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insight into these ‘close identifications’. But whatever the methods and efficacy of this 
model of incorporation, the Hlubi were vulnerable to more aggressive polities. In 1819, 
their chiefdom experienced an attack that one man remembered as ‘the breaking of a 
bottle of atoms’.24 Groups of Hlubi fled to the northwest, west, and south. Paul Landau 
has done important work to trace the incorporative politics in the highveld, one place 
that these Hlubi refugees fled.25 The experiences of the Hlubi, nevertheless, expose some 
of the limits of incorporation. Many Hlubi kept watch even after they left, looking for 
ways to piece the bottle back together—if in a different shape and place than it had been 
before. Some did so under Inkosi Langalibalele kaMthimkhulu (c1814-1889). Isaiah 
Shembe’s parents and grandparents were among them. 
  In the interview with a state official in 1929, Shembe emphasized that his family 
members were neither unimportant in the Hlubi chiefdom nor disconnected from its 
politics. He explained that he had been ‘born at Ntabamhlophe in the district of 
Langalibalele Mthimkhulu’. His paternal grandfather was ‘a headman of 
Langalibalele’s father Mtimkhulu’. (Shembe even added that this grandfather had seen 
Mtimkhulu as ‘his hero’.) Shembe’s maternal grandfather, Mlindi was, moreover, 
‘Langalibalele’s father’s youngest brother’. As a paternal uncle to the chief, Inkosi 
Langalilbalele likely would have referred to him as ‘babekazi’ in recognition of his 
honored place in their family. Shembe’s own father had played an important role in the 
chiefdom’s politics too. He ‘was the headman who conducted the weddings of 
Langalibalele’s soldiers’. Because marriage consolidated political communities, this role 
was more than ceremonial. Shembe’s parents and grandparents were not simply Hlubi, 
then; they were people who had been integral to the project of holding the embattled 
chiefdom together.26 
 Shembe’s family left Natal shortly after his birth. They moved to the Free State, 
where they took up positions as sharecroppers on white-owned land. Scholars have 
often argued that the Free State gave Africans space to escape chiefs.27 But it might have 

                                                
24 C. de B. Webb and J. Wright, eds., “Mabonsa Ka Sidhlayi,” in The James Stuart Archive of Recorded Oral 
Evidence Relating to the History of the Zulu and Neighboring Peoples, Volume Three (Durban: Killie Campbell 
Africana Library, 1982), p. 16. 
25 Landau, Popular Politics. 
26 Details about Shembe’s family from Papini, ‘Carl Faye’, p. 263. 
27 J. Campbell, Songs of Zion: The African Methodist Episcopal Church in the United States and South Afrca 
(Chapel Hill: University of North Carolina Press, 1998), pp. 160-161; T. Keegan, 'White Settlement and 
Black Subjugation on the Southern Highveld: The Tlokoa Heartland in the North Eastern Orange Free 
State, ca. 1850-1914', in Putting a Plough to the Ground: Accumulation and Dispossession in Rural South Africa, 
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also been a space where African chiefdoms feeling the crunch of land pressure could 
send people to make livelihoods without having to khonza, or pledge allegiance to, 
another chief. Some chiefdoms might have seen this land as a tool for keeping their 
people together by, ironically enough, spreading them apart. At the very least, we 
should not assume that this move represented a rejection of the Hlubi chiefdom—
especially since the Hlubi had a long history of dispersing and then re-gathering in 
times of trouble. Indeed, the reasons why Shembe’s family left Natal foreshadowed yet 
another chapter in their chiefdom’s history of disaster. They left as land grew scarce and 
as the Hlubi came into conflict with the settler government. These tensions exploded in 
1873 in a conflict that dismantled their chiefdom and scattered Hlubi refugees again. 
There is some indication that, even decades after the 1870s, Isaiah Shembe himself was 
still invested in the project of sustaining a Hlubi community. In the interview in 1929, 
Shembe marked time with events central to Hlubi history: he recalled, for example, that 
he ‘was about three or four years old when Langalibalele was deposed’.28 More 
importantly, the family names of two of Shembe’s wives and the woman who was, for a 
time his, fiancée suggest that he married into other Hlubi families in the Free State. 
Their family names were all ones woven through Hlubi history: Hadebe, Tshabalala, 
and Ngwenya.29  
  Irrespective of Shembe’s origins, the story of his conversion was also the story of 
him abandoning his earthly family to make a family of God instead. Even after Shembe 
converted, however, he continued to talk about his family and his early life. In his 
spiritual autobiography, his experience in Harrismith—or Ntabazwe, as he called it—
provided a crucial contrast that distinguished between the years he spent disobeying 
and then obeying God. The followers that Shembe eventually attracted in Natal and 
Zululand came to know of his Hlubi origins and his Free State connections because he 
told them. As one Nazaretha believer remembered, Shembe introduced himself by 
saying that he had ‘come from the upper country at Ntabazwe in the Drakensberg 
region, and that he had been sent by God to preach in this country [Zululand]’.30 The 

                                                
1850-1930, eds. W. Beinart, P. Delius, and S. Trapido (Johannesburg: Ravan Press, 1987); C. Murray, Black 
Mountain: Land, Class, and Power in the Eastern Orange Free State, 1880s-1980s (Johannesburg: Ravan Press, 
1992). 
28 Papini, ‘Carl Faye’, p. 261. 
29 Ibid., p. 275. The fourth name, Sigasa, is not associated with Hlubi lineages, but this wife might have still 
seen herself as part of Hlubi community.  
30 J. Cele, '181. The Beginning of Judiah', in SIS, II, pp. 201–2. 
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Nazaretha came to know, too, then that he was not from an ally to the Zulu family, old 
or new.  
 
Revival and Restoration 
  Shembe was one of many converts amid a global divine healing revival in the 
early twentieth century who proposed different ways of thinking about Christian 
community. More specifically, these revivalists embraced the idea of restorationism, or 
the restoration of the earliest Christian church.31 It was in descriptions of the earliest 
church, they observed, that great miracles had taken place. Revivalists suggested that, if 
they restored these practices, they could not only better worship God but also push the 
boundary of the time of miracles into the present. The premise of restorationism was, at 
once, encompassing and exclusionary. It included a vision of unifying all believers 
albeit under the auspices of one true church. As a result, revivalists envisioned their 
communities in ways that transcended—or even broke—entrenched social divisions but 
that also set them apart from other Christians who did not accept their theology. This 
way of thinking about the parameters of community posed potential challenges to a 
sense of ethnic belonging.  
   Before his baptism in 1906, Shembe encountered a community of believers 
brought together by theological questions—and not race, ethnicity, or even 
denomination. Some of this community was defined by proximity and the peculiar 
ways that segregated space drew people to the same place. As he became a revivalist, 
Shembe was living away from his family and in a location for Africans outside of 
Harrismith in the Orange Free State. With Saul Leputhi, a seSotho-speaking Wesleyan 
who was his neighbor, he discussed the question central to the divine healing revival: if 
‘the healing spirit was still there’ or if ‘it came to an end together with Jesus and the 
apostles’.32 Although the location determined some of Shembe’s community, it did not 
determine all of it. The location was porous; people regularly moved in and out of it, if 
in ways circumscribed by the state. Leaders of churches recognized by the government 
had special license to do so. William Leshega, the man who eventually baptized 
Shembe, was a Baptist who had been born in the baPedi polity in the days of Kgoši 

                                                
31Baer, ‘Redeemed Bodies’; Cabrita, Text and Authority; Cabrita, The People’s Zion, p. 91. 
32 P. Dhlomo, ‘Shembe’s Ministry Before His Baptism’, in SIS, I, p. 31. 
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Sekhukhune. Since then, he had converted to Christianity and, under the auspices of 
Baptist missionary association, built a church with congregations spread out across the 
edges of the Rand that dipping into the Orange Free State. Although Leshega’s church 
headquarters were in Boksburg (in the Transvaal), Leshega and other church leaders 
regularly traveled to Harrismith and beyond.33 On one of these journeys, Leshega met 
Shembe. It was as a member of Leshega’s church that Shembe himself began preaching 
and attempting to heal.34 This work took Shembe to Witzieshoek, or to ‘the mountains of 
the Sotho people’, where he preached in seSotho. In the early days of the divine healing 
revival, it was not uncommon for Africans to worship with white revivalists, and 
Shembe’s preaching while he was still in Leshega’s church crossed racial barriers too: 
‘Brown and White people listened to the word of God, which he was preaching to 
them’.35 
  While still living in Harrismith, Shembe also took steps to mark the rupture with 
his past life. It was likely at this time that he crafted the core narrative of his spiritual 
autobiography. He used his life story to provide a model of the sacrifice that faith might 
entail—and the need to be unfettered by any earthly bonds. As he explained later, ‘I left 
my home and my wives and my children and my life-stock [sic]’, he said, ‘I left many 
things behind, which I loved and which were dear to my heart; I put them all down’. 36 
He further emphasized his rejection of his family by taking a new name. He had been 
born Mdliwamafa wakwaNhlanzi, and he became Isaiah Shembe. The choice of ‘Isaiah’ 
likely stemmed from the centrality of the prophet Isaiah in the divine healing 
movement. An especially important passage in the New Testament Book of Matthew 
referenced Isaiah’s promise of a coming savior who ‘took our infirmities and bore our 
diseases’.37 His new last name, ‘Shembe’, is harder to parse. Last-name changes were far 
less common among African converts, and ‘Shembe’ seems to be a made-up name, 
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perhaps in reference to a nickname that he had been given when he was younger.38 The 
difficulty of determining the origin of ‘Shembe’ may well have been the point. It was a 
last name that no one had ever heard before. Like his story of leaving his family behind, 
it sent the message that Shembe had no network of kin to tie him down. These steps 
were not necessarily an overt rejection of ethnic belonging. They did, however, suggest 
a different understanding of community than one based on a web of responsibilities 
and obligations resulting from family, lineage, and past connections. 
  Sometime around 1908, Shembe left again, this time for Natal. He most likely 
crossed back in to the province of his birth to open up territory for Leshega’s church; for 
a few years in Natal he was known as a preacher ‘formerly of the Baptist Church in 
Ntabazwe’.39 Shortly after his arrival in Natal, however, Shembe ended his affiliation 
with Leshega. There are many possible reasons why. Shembe might have broken ties 
because it was too hard to stay linked to a church with headquarters in another 
province, especially since, unlike Leshega, he was not a minister ordained by a 
recognized religious body who could more easily cross borders. Or, Shembe might have 
broken away because of the success that he had in Natal preaching on his own. Or it 
could have been because of a broader set of transformations. The years between 1908 
and 1910 saw some of the largest divine healing churches confront leadership struggles. 
The period also saw the arrival of Pentecostal denominations, which channeled the 
energy of the revival in new directions.40 Leshega himself would be a member of the 
Apostolic Faith Mission by 1910, and Shembe might have decided to part ways as a 
result.41 Whatever the particular reasons for the split, however, its timing was not 
particularly surprising.  
  As Shembe began to form his own congregation in Natal, the name he chose for 
it made an argument about the kind of community he envisioned. Perhaps the earliest 
reference to Shembe’s followers as amaNazaretha, or Nazarites, comes from 1915, by 
which point Shembe had already been in Natal for at least seven years.42 (Earlier 
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references included the ‘Shembe church’ and would at times continue to refer to 
Shembe as a Baptist.)43 The choice of Nazaretha was in some ways strange. Among the 
names of the more than 800 churches founded by Africans between 1900-1948, Nazarite 
seldom appeared.44 Still, for Shembe the name was rich with possible meaning. The 
fullest description of the significance of being a Nazarite is from the Book of Numbers, 
which describes ‘the law of their [Nazarites’] consecration’. ‘The law’ referred to a set of 
rules that included avoiding consumption of wine and grapes, cutting one’s hair, and 
touching dead bodies. Other books of the Bible suggested that this consecration brought 
spiritual rewards: unnatural power, as in the case of Samson; the gift of prophecy, as in 
the case of Samuel and John the Baptist (and debatably Elijah); and a cure for infertility 
as in the case of Hannah and Elizabeth, mothers of two of the aforementioned 
prophets.45 In many ways, this name spoke to Shembe’s claims about his own role as a 
messenger sent by God and the kind of work he promised to do. Most of all, however, 
the name implied that Shembe’s congregation, as Nazarites, were people who set 
themselves further apart from among those who were already a chosen people. They 
were the select of the select, and God would reward them for it.  
  Other Christians resented how Shembe and his followers presented themselves 
and worried about the consequences of religious division. Nazaretha oral traditions 
describing evangelism near mission communities recorded many forms of conflict, from 
battling over Bible verses to threats of violence and arrest. Evidence of these spats 
spilled onto the pages of the isiZulu-language newspaper iLanga laseNatal almost as 
soon as Shembe arrived in Natal—indeed, perhaps even before Shembe had chosen the 
name ‘Nazaretha’ for his congregation. Other Christians used the paper to warn readers 
about Shembe. They complained that he and his followers did not ‘even understand 
what your [their] fellow Christian is talking about’, that their ‘religious denomination 
came from nowhere’, and that ‘the way of Shembe is going straight to the toilet’.46 Some 
were especially aggrieved by the rigid restorationist orthodoxy of Nazaretha preaching. 
A letter writer, named S.B. Kumalo, who identified himself as one of the ‘children of the 
Missionary’ scoffed that ‘[Shembe] is saying all those who were baptized by affusion 
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should come to him [sic] he does not even ask if a person would like to be baptized 
again’.47 Kumalo implied that it would be one thing to preach to those who had not 
already converted, but that it was insulting to suggest that people who had already 
been baptized—people like him—needed correction too. Still other observers folded the 
Nazaretha into a broader critique of religious schism. One worried letter writer 
referenced the Nazaretha and other new denominations as he fretted, ‘Our people are 
becoming a laughingstock because of their many religious groups…. It is depressing to 
see a child crawling to the fire’.48 Whether they disliked the Nazaretha specifically or 
had concerns about the explosion of new religious communities, other Christians did 
not see Shembe as promoting unity—ethnic or otherwise—but, instead, only sowing 
division. 
 
The Geography and Demography of Belonging 
   The criticism that the Nazaretha ‘came from nowhere’ was significant beyond 
what it revealed about relations with other African Christians; it had consequences for 
how the Nazaretha spread their gospel. The Nazaretha were a new church, unaffiliated 
with any recognized religious body and operating in the province that had taken the 
most draconian stance toward African religious communities ‘under no European 
control’. For the first two years that Isaiah Shembe evangelized in Natal, his very 
presence was illegal; the Act of Union made circumstances in Natal and Zululand more 
permissive, if still tenuous.49 This situation meant that the Nazaretha had immediate and 
pressing concerns about where they could worship. Wherever possible, they used the 
shelter afforded by private property, buying land to make mission stations. Still, in 
much of South Africa, they simply could not buy land. As a result, they also asked 
chiefs to give them sites where they might worship, even though doing so meant 
breaking laws about the placement of churches in rural reserves. These strategies, 
forged amid legal constraint, determined much about where the Nazaretha flourished; 
the resulting map of the church community included locations and people who 
challenged any unified sense of Zulu belonging as well.  
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  Shembe’s efforts to scout out places where he might buy land for the church took 
him, inevitably, to the places where Africans already owned land and, as a result, to the 
very mission communities where so many people were antagonistic toward his work. 
Before 1920, the church founded two especially important mission stations. One of 
them, called Gospel, was south of Durban in Umzinto.50 This region had a distinctive 
history of violence in the precolonial era. It had also been unevenly incorporated into 
the colonial state, and its people had remained detached from important political trends 
elsewhere in the province since then.51 Shembe traveled so frequently to this region to 
lead worship and heal the sick that he described an ‘Angel of Mpondoland’, who 
regularly guided him southward, away from the Zululand, and toward the 
amaMpondo people.52  
  Ekuphakameni, or “The Elevated Place,” was the most important Nazaretha 
mission station. Shembe bought the first parcel of what would become Ekuphakameni 
sometime around 1910, just as the Act of Union made his work in Natal a bit less risky. 
Located outside of Durban, Ekuphakameni was much closer than Gospel to important 
projects that were extending the scope of Zulu-ness. John Dube, whose retreat from the 
African National Congress in 1917 provided one way to index the ascendance of 
ethnicity in Natal, was, after all, Shembe’s neighbor.53 But, as many people have noted, 
Dube was not Shembe’s only neighbor. Mohandas Gandhi was too for a brief time, and 
Gandhi’s son Manilal was for much longer.54 Because of Ekuphakameni’s location 
between Inanda and Phoenix, the Nazaretha found themselves between African 
Christians affiliated with mission communities who were often antagonistic to their 
work and Indian communities who, at least as the Nazaretha remembered it, were not.   
  Nazaretha oral traditions described a range of encounters with Indians. Some 
simply lent a helping hand in difficult moments. When, for example, Isaiah Shembe had 
come to look for land in Inanda, he remembered the kindness of an Indian ‘by the name 
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of Pasaria [who] found him and gave him a place to sleep’.55  Outside of offering 
assistance, some Indians came to Ekuphakameni to be healed as well. This should come 
as no surprise; the history of healing stands out as one area where we have ample 
evidence of Indian-African exchange in Natal.56 What may be more surprising, perhaps, 
is that some of those Indians who credited Shembe with their healing also converted. 
Indian membership in the church was never larger than a few dozen, but their presence 
was significant. It prompted accommodations, including, at times, the translation of 
sermons into Fanakalo, a simplified isiZulu that facilitated communication between 
Indians and Africans in the region. Among the Indian members of the church during 
Shembe’s lifetime were also two converts who became ‘pastors’ in the church. They 
prayed over the sick of all races and shared their own prophetic visions with the 
community.57  
  Encounters with Indians in and around Ekuphakameni prompted the Nazaretha 
to do intellectual work about the meaning of race and social difference. Church 
members policed racial boundaries by harshly punishing those among them who 
engaged in interracial sex. For example, church members spat upon one young 
Nazaretha woman who had an Indian boyfriend.58 If, in some ways Nazaretha ideas 
about race relations flowed in the same direction as the widespread ‘undertow of anti-
Indianism’ among Africans in Natal at the time, in other ways, they attempted to assert 
the significance of racial difference without denigrating people of other races.59 To that 
end, Shembe preached of a segregated heaven and separate but equal love. ‘God is like 
the center of a wheel’, he explained, ‘the Europeans, Bantu, Indians, and Coloureds are 
on the outside edge. They are separate from one another, but they are all the same 
distance from God and He loves them all equally’.60  
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Even as the Nazaretha affirmed racial difference, they articulated a vision of 
community that transcended it. The Nazaretha found ideational grist in the Bible and in 
the story of the Good Samaritan.61 The well-known parable from the book of Luke is 
worth relaying because of how its details spoke directly to the situation in which the 
Nazaretha found themselves. The story starts with a question meant to stump Jesus. A 
lawyer asks about the limits of the golden rule: if one can ‘inherit eternal life’ by loving 
ones neighbor as oneself, then who counts as a neighbor? In response, Jesus describes a 
Jewish man traveling from Jerusalem to Jericho who was robbed, stripped, beaten, and 
left half-dead on the side of the road. A priest and a Levite, both people whose social 
backgrounds were similar to the robbed man, passed him by and ignored him. Then a 
Samaritan, someone who was different—even despised—finally helped him, offering 
the injured man physical and financial assistance until he was well enough to begin 
traveling again.62 At the heart of this parable is, of course, the idea of surprising 
alliances. The people whom you do not always expect to act as your neighbor might, 
while those whom you would expect to act as your neighbor might not. In and around 
Ekuphakameni, Indians had provided the Nazaretha with help and even joined their 
faith, while many African Christians of other denominations—the priests and Levites—
had disparaged the Nazaretha and mocked their work. Neither race nor ethnicity, then, 
determined who might count as either a ‘neighbor’ or a church member, for that matter.  

Nazaretha mission stations were not the only places where we see the persistence 
of a vision of community that cut across entrenched social divisions. The early church 
was, foremost, a church of African women and girls from rural reserves. Some 
observers noted that the congregation was ‘principally female’ or that ‘the majority of 
the whole following consists of women and girls’. Several estimated that ‘females 
[were] not less than 95% of his congregation’. Shembe himself even conceded the 
demographic imbalance. When a curious magistrate asked him about it in 1922, he said 
only, ‘I admit a large number of women and children follow me, but I never call them’.63 
A history of women’s changing engagement with Zulu-ness remains to be written, but 
their absence from the current scholarship may well be indicative of how women were 
unevenly incorporated into the Zulu fold. The same, of course, can be said for people 
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who stayed behind in rural areas—and who did not experience the distance and 
difference that scholars have identified as key factors in the making of ethnicity. There 
are good reasons to agree, then, with Thomas McClendon’s assessment that ‘matters of 
gender and generation, along with localized identities of lineage and chiefdom, were 
more central to rural dynamics than issues of Zuluness’ in the first decades of the 
twentieth century.64  
  The specific locations of early Nazaretha strongholds mattered too—that is 
where rural women (and some men) lived and when they lived there. North of Durban, 
the Nazaretha community made in-roads in the immediate aftermath of the Bambatha 
Rebellion in Ndwedwe and Maphumulo, areas that had seen extensive involvement 
and destruction. As mentioned earlier, for some scholars the Bambatha Rebellion stands 
out as a key moment when Africans who had not identified themselves as Zulu began 
to do so.65 That former enemies of the Zulu royal family rallied around their symbols is  
surely significant, but it is hard to know how long-lasting any unity forged in a moment 
of exception might have been. In Ndwedwe and Maphumulo, the Rebellion and its 
violent aftermath made more than 30,000 people homeless. As the government’s 
retaliatory measures spread to non-combatants, some people used it as an opportunity 
to air old grievances. One man recalled being accused of participating in the rebellion 
by his neighbors who wanted his cattle. Another remembered people who lived nearby 
imprisoning him so that he could not flee to the magistrate.66 In the aftermath of the 
Rebellion, some chiefs saw their titles and people stripped away, too, given to those 
whom the colonial government deemed loyal. Inkosi Swayimane of the Nyuswa saw his 
chiefdom whittled down to a sliver of its former size before the Nazaretha came and 
‘the whole Nyuswa nation [were] converted’.67 Among the Qwabe, moreover, the church 
took root amid a bitter and ongoing dispute over the chieftaincy. So rife were tensions 
that a rare ‘muthi murder’ took place as rivals sought to restore their preferred lineage 
to the chieftaincy.68 The Rebellion might have brought some people together, but its 
aftermath surely tore others apart. 
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  In the late 1910s and 1920s, church members followed the train north, parallel to 
the Indian Ocean, and made major gains in chiefdoms in what had long been defined as 
Zululand. Even as the Nazaretha spread into southern Zululand, however, we should 
not assume that relations with the Zulu royal family were cozy. The coastal chiefdoms 
of southern Zululand had long histories of cooperating (at times) with the Zulu kings 
but also defying them at others. The Mbonambi chiefdom was typical of this pattern. In 
the nineteenth century, the Mbonambi had sometimes sent young men to join the Zulu 
amabutho and sometimes not. Since the ‘settlement’ of Zululand, too, the region had 
seen new political winners and losers that made alliances unstable. Thus, even though 
the Mbonambi had aided the Zulu king Dinuzulu in the 1880s, they had testified 
against him in his treason trial on 1889.69 Their experiences had also diverged 
significantly from much of the rest of Zululand because of the spread of sugar 
cultivation and, with it, the loss of land to white settlers. These particular circumstances 
seemed especially ripe for the Nazaretha. All told, the church founded twelve temple 
sites and gained support from five different chiefs in Empangeni and Mtunzini. The 
church had found chiefly approval in other places, but that much chiefly support and 
that number of temple sites were both unprecedented.70 
  The contrast between how events played out in southern Zululand and in 
Nongoma, the seat of the Zulu chieftaincy, was stark. The Nazaretha had begun 
evangelizing in Nongoma in the mid-1910s—around the same time that they had 
entered southern Zululand. This location was, in many ways, off their beaten path: it 
was not on a train line that paralleled the coast, as so many other Nazaretha 
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strongholds were. The very fact that the Nazaretha went to Nongoma anyway may 
point to the potential power of Zulu-ness and the ongoing struggle to seek the 
patronage of the Zulu royal family as a result. Of course, it may instead (or equally) 
point to how the Nazaretha engaged with the Old Testament. The Nazaretha likened 
the Zulu paramount, named Solomon, to King Solomon in the Bible and hoped that he 
would build for them a temple as King Solomon had built a temple for the people of 
Israel and Judah.71 Events in Nongoma with this King Solomon did not, however, turn 
out as the Nazaretha had hoped. Oral traditions included encounters with police, 
threats of arson, and widespread antagonisms; indeed, in many ways, their experiences 
in Nongoma were similar to those on the edges of mission communities. These 
dynamics culminated in a disaster there in 1931. That year the magistrate demanded the 
removal of all Nazaretha worship structures and threatened to ban Shembe from the 
district altogether, describing him as ‘a danger to the peaceful government of the 
natives’.72 Lest this seem like the doing of a heavy-handed white official alone, the 
Nazaretha emphasized that it was people close to the paramount who were also 
responsible for this turn of events. Inkosi Solomon’s advisors said that they would 
‘never build our houses with this uncivilized person [Shembe]’. After ‘new noise of 
talking and misunderstandings’, they ‘wanted to accuse Shembe in the court of 
Nongoma’.73 As in many cases in rural South Africa, a white magistrate’s action seemed 
to depend upon information from Africans who were far more aware of what was 
actually happening. 
  Away from Nongoma, relations with the Zulu royal family were little better for 
the Nazaretha. As many scholars have noted, in 1926, Shembe’s daughter, Zondi, 
married Solomon kaDinuzulu. Had Zondi not been one of dozes of wives, this marriage 
might have been more significant for Shembe and the church. As it stood, Shembe was 
not even the only divine healing prophet connected to Solomon by marriage; one of the 
Zulu paramount’s brothers-in-law was Elijah Mdladlose, who had been ordained by the 
Apostolic Faith Mission in 1915. Worse still for the Nazaretha, the Zulu royal family 
saw Mdladlose as something of a ‘royal chaplain’.74 These circumstances may explain 
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why Nazaretha oral traditions about Inkosi Somolon emphasized his smoking, drinking, 
and philandering as well as Shembe’s disapproval of his daughter’s marriage.75 Inkosi 
Solomon’s erratic behavior only made things worse. At a particularly low point, the 
Zulu paramount did not show up at an important church ceremony where he had been 
asked to lay the cornerstone of a brick church at Ekuphakameni. An angry Shembe 
decided that perhaps he had misunderstood which epoch of biblical history he and his 
followers were re-enacting. Perhaps this was not the moment when King Solomon 
would build a new temple but, instead, the moment when Saul lost his throne to David. 
Shembe asked Inkosi Manqamu of the Mbonambi should lay the cornerstone instead, 
and he predicted that the government would ‘install another King from the house of 
other chiefs’.76 Shembe might have had a vision of restoring African autonomy, but it by 
no means had to be a Zulu one. 
 
Conclusion 
  By the time Isaiah Shembe died in 1935, the Nazaretha community had grown to 
include perhaps as many as 25,000 people spread out across Zululand and Natal, with 
small congregations in East Griqualand and Swaziland.77 Shembe’s death laid bare 
lingering divisions among the Nazaretha as a debate immediately erupted over where 
to bury his body. The debate split ‘the people from Natal and those from Zululand’.78 In 
the end, church leaders decided to bury Shembe at Ekuphakameni because of the status 
of the land. As one Nazaretha explained, ‘A prophet rests on land that has been 
bought’.79 In the years after Isaiah Shembe’s death, the church debated more than his 
burial site. They debated when and how he would resurrect or if he would resurrect at 
all. They also debated the extent to which Johannes Galilee Shembe, Isaiah’s son and 
successor, was properly leading the church. In 1939, an instance of vigilante violence 
refracted these divisions, showing a church that split along lines of gender, generation, 
and geography. The dispute pitted older men from Natal against women and girls from 
southern Zululand. The loyalty of the latter helped secure J.G. Shembe’s place at the 

                                                
75 J. Mabuyakhulu and H. Mncwanga, '96. The Zulu King Solomon Comes to Ekuphakameni in 1930' in 
SIS, I, pp. 155–157; M. Buthelezi, '97. Shembe Gives His Daughter to King Solomon', in SIS, I, pp. 157–158. 
76 Mabuyakhulu, '98. The Cornerstone Ceremony at Ekuphakameni'.  
77 Roberts, ‘Shembe’. 
78 T. Mthethwa et al., '161. J.G. Shembe’s Last Visit with His Father', in SIS, I, pp. 239–241; E. Mngomezulu, 
'162. Shembe Announces His Death', SIS, I, 241. 
79 Ibid.  
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helm of the church. It was after the violence in 1939 that the younger Shembe began to 
push for a unified church hymnal and history.  
   Michael Mahoney has suggested that the utility of Zulu-ness in Natal in the 
early twentieth century was that it ‘channeled [conflict] so as not to undermine unity’.80 
Indeed, part of the magic of ethnicity is that it can, at times, smooth over difference 
even as it entrenches division. This paper asks, however, that we look for other kinds of 
communities that proposed different ways of doing a similar kind of work and that we 
inspect the coalitions, however fragile, that those communities built as a result. It asks 
that we look, too, for multiple visions of community that crisscrossed and coexisted.81 If 
even a ‘Zulu high church’ was perhaps not so Zulu after all, then what of others?   
  
  
  
 
 

 
 

 
 

 
 
  

                                                
80 Mahoney, The Other Zulus, 8. 
81 Although not the subject of this paper, it may well be a time to re-insert ‘race’ as one of these categories 
in KwaZulu-Natal as well.  


