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INTRODUCTION

In recent years there has been a remarkable shift in attitudes towards the
study of Christianity in China. This has been prompted to some extent
by the phenomenal growth of Catholicism and especially Protestant-
ism since the early 1980s. Thus, even since the publication of Volume
One of the Handbook of Christianity in China (hereafter Handbook
) in 2001 significant changes have taken place. A substantial num-
ber imaginatively conceived monographs and articles, employing new
theoretical concepts and methodologies, have contributed significantly
to our understanding of the multifaceted nature of the propagation of
Christianity, as well as its rejection, toleration or acceptance by Chinese
society. Moreover, considerably more material has become available
for study, as an increasing number of relevant archives in China and
the West have become accessible. A growing number of Chinese and
foreign academics have begun to recognise the value of this material.
At the same time, various reference guides—both in print and on the
internet—are facilitating rescarch into the history of the missionary
enterprise in China and Chinese Christianity. In order to accommo-
date the growing band of interested scholars, a number of dedicated
research institutions have been establish in Western countries as well
as in China.

Yet this academic interest is of relatively recent origin. In view of
the manifold missionary and Chinese Christian activities, especially in
the nineteenth and eventful twentieth centuries, it is rather surprising
that until recently the abundant historical records in the missionary
archives and elsewhere have been largely ignored, even rejected, by
the secular scholarly community. The North American historian James
Eldin Reed, for example, observed in the early 1970s: “With the excep-
tion of the distinguished writings of the late Kenneth Scott Latourette,
the history of Christian missions in the modern period has been gen-
erally disregarded by American historians for most of this century”.’

! Tames Eldin Reed, “American TForeign Policy, the Politics of Missions and Josiah
Strong, 1890-19007, Church History 41.2 (June 1972), p. 230.
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tion, education, medicine and the transmission of scientific knowledge
being particularly prominent, not to mention the real or imagined links
between the missionary enterprise and foreign imperialism. However,
scholars are now much better equipped, in terms of conceptual tools
as well as access to printed and above all archival sources to engage in
rewarding research into the religious aspects of the Chinese-Western
cultural encounter as well * After all, in the past—but not only in the
past, as current world affairs indicate—religion had an important place
in the lives of ordinary people. It gave meaning to their existence and
hope for their after-live. Since religious beliet of one kind or another
was virtually universal and helped sustain the lives of ordinary folk,
the reasons why some people chose to convert to Christianity, develop
authentic Christian communities and provide moral leadership in Chi-
nese society ought to be more rigorously examined. At the same time,
scholars may want to find out what motivated missionaries to leave
familiar surroundings in their own countrics for unfamiliar and often
dangerous parts of the world.

ORGANISATION OF Hanpeook I

In its basic structure, Handbook II follows the pattern established for
Handbook I. To some cxtent, a number of continuitics can be dis-
cerned in the development of Christianity after 1800. For instance,
many of the Chinese Catholic communities that had been established
in the eighteenth century and earlier became vital bases for the expan-
sion of the Christian faith in the nineteenth century. The Rites Con-
troversy serves as another example, for its effects were even more
keenly felt during the modern missionary era in China. Since some
of the common issues and explanatory discussions have already been
presented in Handbook I, readers will be referred to that volume for
further information.

The continuities notwithstanding, Christianity (jidu zongjiao &
7<#%) in China has experienced significant changes and developments
during the past two hundred years. The Catholic missionary enterprise
became more complex with the arrival of new religious orders, congre-

" For a more detailed discussion, see Nicolas Standaert, “New Trends in the His-
toriography of Christianity in China”, Catholic Historical Review 83.4 (October 1997),
pp. 573-613.
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gations and societies. At the same time, the introduction of Protestant-
ism (Jidu xinjiao JLEFTED) brought competition as well as infinite
denominational variety to the mission field. Throughout the modern
missionary era in China, relations between Roman Catholics and
Protestants were often marked by rejection and undisguised hostility.
The situation became even more complex on account of the involve-
ment of foreign women in increasingly diversified missionary work.
Although direct evangelisation continued to be the primary focus of
missionary endeavours, educational and medical work took on greater
significance towards the end of the nineteenth and first half of the
twentieth centuries, along with the press apostolate and what may be
called ‘good works’. The proliferation of Christian communitics and
the emergence of distinct Chinese churches, especially after 1900, pose
yet another challenge to students of Christianity in China.

These developments have to be considered within the context of
significant economic, social and political changes and uphcavals dur-
ing the last two centuries. This volume of the Handbook of Christian-
ity in China has been divided into three parts which roughly coincide
with the major periods in ‘modern” Chinese history, namely the late
Qing (1800-1912), republican China (1912-1949) and the People’s
Republic of China. Within the late Qing period, two key dates with
particular significancc for Christianity can be discerned, namely 1860
and 1900. As for the geographic setting, the first part of Handbook II
is primarily concerned with the eighteen provinces of the old Chinese
Empire, although other territories of the Manchu Qing Empire are not
excluded. The spatial aspect of the second part of the volume takes into
account a number of complicating factors, especially with regard to
the territories of Tibet, Taiwan and Manchukuo. Throughout much of
the period covered by Handbook II, but especially after 1949, Macao,
Hongkong and Taiwan have represented distinct aspects of Christian-
ity in China.

In view of the extraordinary complexities that characterise the history
of Christianity in China after 1800, it has not been possible to provide
exhaustive coverage of all aspects of this topic within the limited space
allotted to the second volume of the Handbook. Three examples may
serve to illustrate the point. Since more the four hundred Catholic and
Protestant missionary societics were active in China in the nineteenth
and first half of the twentieth centuries, the sheer number of these
organisations made it necessary to list them with the barest of details
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in several tables in the Appendix at the end of Handbook II rather than
discuss their individual histories at length in the main text. A related
problem concerns the voluminous material produced by these mis-
sionary bodies in Chinese and a host of European languages (archival
sources, periodical and monograph literature). With the exception of
several major organisations, no attempt has been made to systemati-
cally and comprehensively list all the relevant sources. Readers are
encouraged to consult appropriate reference guides for specific infor-
mation. As has been indicated in the preceding discussion, there has
been a growing interest in the study of Christianity amongst scholars
in China and the West. Their new perspectives, new areas of investiga-
tion and innovative approaches, combined with a greater competence
in Chinese as well as several European languages, have produced a
substantial body of academic publications during the past two decades
or so. Obviously, not all of these works can be mentioned here. It
is, nevertheless, hoped that the Handbook, drawing on some of these
resources, will offer new insights into and stimulate further studies of
Christianity in China.
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ACRONYMS OF MISSIONARY SOCIETIES AND
RELIGIOUS ORGANISATIONS*

AA Augustinians of the Assumption

AACM  Amecrican Advent Mission Socicty

AAM American Advent Mission Society

ABCFM  American Board of Commissioners for Foreign Missions
ABFMS  American Baptist Foreign Mission Society

ABMU  Amecrican Baptist Missionary Union; sce ABI'MS
ABS American Bible Society

ABWE  Association of Baptists for World Evangelism
ACM American Church Mission; see PEC

AEPMV  General Evangelical Protestant Missionary Society
AFBM  American Friends Board of Missions

ATM Apostolic Faith Mission

ATFO American Friends Mission
AFSC American Friends Service Committee
AG Assemblies of God Mission

AGM Assembly of God-Good News Mission
ALM American Lutheran Mission (of Shandong)

ALM Lay Auxiliaries of the Missions {(women)

AM Antonian Sisters of Mary Queen of the Clergy

AM School Sisters of the Third Order ot St. Augustine; Augus-
tinian Missionary Sisters

APB Sisters Adorers of the Precious Blood

ARM Adullam Rescue Mission

ASC Sisters Adorers of the Most Precious Blood

ASC] Apostles of the Sacred Heart of Jesus (women) (T)

ASFS American Seaman’s Friend Society

Aug Augustana Synod Mission

BCDM  Baptist China Direct Mission
BCM Bible Christian Mission
BCMS Bible Churchmen’s Missionary Society

BeM Bethel Mission
BFBS British and Foreign Bible Society
BFM Berlin Women’s Missionary Society

BFV Berlin Ladies Association for China
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DMS
DMU
EAM
EbM
EC
ECF
ECFG
ELAug

ELM
ELMo
EMM
LEMS
EPM
EUB
EvLM
LvM
FaM
FBC
FCIM
FCS
I'DCC
FdIC
FDM
FEFM
FES
FF
FEC
FFMA
FI

F]
FLM
FM

FM
FMA
FMA
FMDM
FMM
FMMA

ACRONYMS

Danish Missionary Society

Danish Missionary Union

Evangelical Association Mission

Ebenezer Mission

Evangelical Church Mission

Evangelize China Fellowship

Emmanuel Church of the Foursquare Gospel

Augustana Synod of the Evangelical Lutheran Church of
North America

Independent Evangelical Lutheran Mission

Evangelical Lutheran Mission of Missouri and Other States
Emmanucl Medical Mission

Elim Missionary Society

English Presbyterian Mission

Evangelical United Brethren Church

Evangelical Lutheran Mission Society for China

Evangel Mission

Faith Mission

Foreign Missionary Society of the Brethren Church
Franciscan Missionary Sisters of Egypt

Free Church of Sweden. See Swedish Free Mission
Canossian Daughters of Charity

Daughters of Charity of St. Vincent de Paul (see also DC)
Friedenshort Deaconess Mission

Free Evangelical Assemblies of Norway

Society for Promoting Female Education in the East
Faith Fellowship

Finnish Free Missionary Society

Friends Foreign Mission Association

Daughters of Jesus (Salamanca)

Congregation of St. John (Apostle) (T)

Faith and Love Mission

Franciscan Sisters of Mercy; see Franciscan Sisters of Lux-
emburg (OSF)

Fundamentalist Mission

China Free Methodist Mission

Daughters of Mary Help of Christians

Franciscan Missionary Sisters of the Divine Motherhood
Franciscan Missionaries of Mary

Brothers of Mercy of Our Lady of Perpetual Help
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FMS
EMS
FMVD
ESC
EFSC
FSE
ISP
FSPA
FVM

GBMS
GCAM
GEM
GM
GMC
GSIC
GWMU
HEB
HF
HEM
HHS
HN
HSM
HVBC
ICA

ICM

ILM
IMC
IPTCA
ISME
KCM
KEMS
KMB
KMS
LBdM
LBM
LM
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Disciples of Christ

Finnish Missionary Socicty

Marist Brothers of the Schools

Verbum Dei Missionary Fraternity (T)

Brothers of the Christian Schools

Friends Mission (West China)

Daughters of the IToly Ghost

Daughters of St. Paul

Franciscan Sisters of Perpetual Adoration

Women’s Association for Christian Female Education in
Eastern Countries

General Baptist Missionary Society

German China Alliance Mission

Grace Evangelical Mission

Gospel Mission

Grace Mission

Grey Sisters of the Immaculate Conception (see also MFIC)
German Women's Missionary Union

Hebron Mission

Swedish Holiness Union

Hephzibah Faith Mission

Helpers of the Holy Souls (sec also SA)

Home of the Nazarene

Hauge's Synod Mission

Hildesheim Mission to the Blind

International Catholic Auxiliaries; see ALM = Lay Auxilia-
ries of the Missions

Missionary Sisters of the Immaculate Heart of Mary; see
MCSA

Independent Lutheran Mission

Sisters of Mary Most Holy Consoler

International Postal Telegraph Christian Association
Institute of the Foreign Missions Sisters (MEP Sisters) (HK)
Kiel China Mission

Korean Foreign Missionary Sisters (T')

Krimmer Mennonite Brethren Mission

Catholic Foreign Missionary Society of Korea (T)
Lutheran Board of Missions

Lutheran Brethren Mission

Liebenzell Mission
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LMS
LRMS
LSA
LUM
LuMS
MAR
MBK
MBrC
MC
MCA
MCC
MCC]
MCSA
MEC
MECS
MELCM

MEM
MEP
MEQ
MES
MESST
MFIC
MG

MGC
MII
MI
MI
MIC
MIC
MM
MM
MMB
MMS
MMS
MNC
MNDA
MP
MPM
MPS
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London Missionary Society

Lorenzo Ruiz Mission Society (T)

Lutheran Synod Mission of America

Lutheran United Mission

Lund Missionary Society

Missionary Augustinian Recollect Sisters

German Women’s Bible Union

Mennonite Brethren Church

Missionaries of Charity (Sisters) (T, HK)
Missionary Church Association

Mennonite Central Committee

Comboni Missionarics of the Heart of Jesus (M, T)
Missionary Canonesses of St. Augustine
Methodist Episcopal Church

Methodist Episcopal Church (South)

Mission of the Evangelical Lutheran Church of Missouri
and Other States

Milan Foreign Missions

Foreign Missions of Paris

Quebec Foreign Mission Society

Morrison Education Society

Eucharistic Missionarics of the Most Holy Trinity
Grey Sisters of the Immaculate Conception
Guadelupe Missioners, Foreign Missions Society of Mexico
(HK)

Mennonite General Conference Mission

Mission Ilelp (Velbert)

Ministers of the Sick (Camillians)

Ministers of the Sick (Sisters); Camillian Sisters
Clerks Regular of the Immaculate Conception
Missionary Sisters of the Immaculate Conception
Maryknoll Fathers

Maryknoll Sisters of St. Dominic

Mercedarian Missionary Sisters

Medical Missionary Society

Methodist Missionary Society

Mecthodist New Connexion Missionary Socicty
Missionary Sisters of Our Lady of the Angels
Methodist Protestant Mission

Metropolitan Presbyterian Mission

Missionaries of Qur Lade of Perpctual Help (M)



MS
MSC
MSC
MSC
MSC
MSC
MSIC

MSP
MSP
MYBM
NBG
NBSS
NCM
NEM
NFEM
NIIM
NKK
NKM
NLF
NLK
NMA
NMBM
NMC
NMF
NMM
NMS
NorAM
NSK
NSKK
NTM
NTM
NZG
OAR
OBU
OCD
OCD
OCR
0OCSO
OESA
OFM
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Mission to Seamen in Shanghai

Minim Sisters of the Sacred Heart

Missionaries of the Sacred Heart of Jesus (Issoudun)
Missionary Sisters Del Sacro Costato (T')

Missionary Sisters of the Most Sacred Heart of Jesus
Missionary Sisters of the Sacred Heart of Jesus (Codogno)
Missionary Sisters of the Immaculate Conception of the
Mother of God (sce also SMIC)

Missionary Sisters of Providence (T)

Missionary Society of the Philippines (T, HK)
Mid-Yunnan Bethel Mission

Netherlands Bible Society

National Bible Society of Scotland

North Chihli Mission

Norwegian Evangelical Mission

Norway’s Free Evangelical Mission to the Heathen
National IToliness Mission

Church of Christ in Japan

North-West Kiangsi Mission

Norwegian Evangelical Lutheran Free Church Mission
Norwegian Lutheran Mission

Norwcgian Mission Alliance

Convention of Regular Baptist Churches of British Columbia
Norwegian Mission in China

see Norwegian Alliance Mission (NorAM)

Norwegian Mongol Mission

Norwegian Missionary Society

Norwegian Alliance Mission

Japan Holiness Church

Anglican-Episcopal Church in Japan

New Tribes Mission

Norwegian Tibet Mission

Netherlands Missionary Society

Order of Augustinian Recollects; see ORSA

Old Baptist Union

Discalced Carmelite Nuns

Order of Discalced Carmelites

Order of Cistercians, Reformed, (Trappist); see also OCSO
Order of Cistercian of the Strict Observance; see also OCR
Order of Hermits of St. Augustine

Order of Friars Minor (Franciscans)



XXX

ACRONYMS

OFMCap Order of Friars Minor Capuchin
OFMCon Order of Friars Minor Conventual

OHF
OLC
OM
OMI
OMS
OMSC
OP
OP
OP
OP
OP
OP
OP
OP
OPC
ORSA
OSA
OSAD
OSB
OSB
OSB
OSB
OSB
OSB
OSC
OSF
OSF
OSF
OSF
OSF
OSF
OSF
OSF
OSF
OSMA
OSuU
OSU
PAC
PAW

Missionary Sisters Oblates of the Holy Family (T)
Sisters of OQur Lady of China (T)

Orebro Missionary Society

Missionary Oblates of Mary Immaculate (HK)
Oriental Missionary Society

Ursulines of the Sacred Heart (Parma)

Chinese Dominican Sisters (T')

Contemplative Nuns of St. Dominic (T)

Dominican Sisters of Qur Lady of Remedies (T)
Dominican Sisters of St. Joseph (Ilanz)

Dominican Sisters of St. Mary of the Springs
Missionary Dominican Sisters of the Most Holy Rosary
Order of Preachers (Dominicans)

Religious Missionaries of Saint Dominic

Orthodox Presbyterian Mission

Order of Recollects of St. Augustine

Order of St. Anne

Discalced Augustinians

Benedictine Congregation of St. Ottilien

Benedictine Congregation of St. Procopius
Benedictine Congregation of St. Vincent

Benedictine Congregation of the Annunciation
Benedictine Sisters

Olivetan Benedictine Sisters

Order of St. Clare

Franciscan School Sisters of St. Francis; see also SSSF
Franciscan Sisters of Luxemburg

Franciscan Sisters of Oldenburg (Indiana)
Franciscan Missionary Sisters of Our Lady of Sorrows (T)
Franciscan Sisters of the IToly Infant Jesus (T}
Hospital Sisters of St. Francis (Springfield)

School Sisters of the Third Order of Saint Francis (Graz)
Sisters of St. Francis of Assisi

Sisters of St. Francis of the Holy Family

Oberlin Shansi Mcmorial Association

Polish Union of Ursulines

Ursulines of the Roman Union

Pentecostal Assemblies of Canada

Pentecostal Assemblies of the World
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SAM
SBC
SEM
SC

SC
SCA
SCBEM
SCHM
SCIC
SCJ

SCM
SCPF
SCPHM
SCSC
SDA
SDB
SDB
SDCGK

SDS§
SDS
SDSH
SDUKC
SEF
SEFC
SFA
SFIC
SEM
SEM
SHELM
SHM
SIBM
S

SIC
SKM
SL
SM
SMB
SMC
SMEP

ACRONYMS

Society of Auxiliaries of the Missions

Southern Baptist Convention

Sweet Baptist Mission

Sisters of Charity (Cincinnati)

Sisters of Charity of Saint Elizabeth (Convent Station)
Standard Church of America

South China Boat Mission

South China Holiness Mission

Sisters of Charity of the Immaculate Conception (Ivrea)
Congregation of the Priests of the Sacred Heart of Jesus of
Betharram

South Chihli Mission

Sacred Congregation for the Propagation of the Faith
South China Peniel Holiness Missionary Society
Sisters of Mercy of the Holy Cross (Ingenbohl)
Seventh-Day Advent Mission

Salesians of Don Bosco

Seventh Day Baptist Missionary Society

Society for the Diffusion of Christian and General Know]-
edge Among the Chinese (see CLS)

Sisters of the Divine Saviour

Society of the Divine Saviour

Society Devoted to the Sacred Heart (women) (T)
Society For the Diffusion of Useful Knowledge in China
Milton Stewart Evangelistic Fund

Swedish American Mission

Franciscan Angelicals

Congregation of the Holy Family of Jesus Christ
Scarboro Foreign Mission Society

Swedish Free Mission

Schleswig-Holstein Evangelical Lutheran Mission
Shanghai Iebrew Mission

Swedish Independent Baptist Mission

Society of Jesus

Sisters of St. Joseph of Cluny

Church of Sweden Mission

Sisters of Loretto at the Foot of the Cross

Society of Mary (Marianists)

Bethlehem Missionary Society

Swedish Mission in China

Protestant Mission Socicty of Paris



SMF
SMI
SMIC

SMM
SNDN
SOLT
SP
SPR
SPC
SPCK
SPG
SRM
SSC
§8C
SSCC
SSCC
SSD
SSH
SSP
SSpS
SSpSAp
§SS
SSSF

SSVM

SV
SVD
SVL
SwAM
SwBM
§X
SYM
TBM
TEAM

TFM
TPM
TSM
TSPM
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Swedish Missionary Society

St. Martha Institute (women) (T)

Franciscan Missionary Sisters of the Immaculate Concep-
tion; Sheng Kung Sisters (see also MSIC)

Swedish Mongol Mission

Sisters of Notre Dame de Namur (Cincinnati)

Society of Our Lady of the Most Iloly Trinity (M)

Sisters of Providence of Saint Mary-of-the-Woods

Sisters of the Precious Blood

Sisters of St. Paul de Chartres

Society for Promoting Christian Knowledge.

Socicty for the Propagation of the Gospel in Torcign Parts
Shanghai Mission to Ricksha Men and Coolie Class
Missionary Sisters of St. Columban

Missionary Society of St. Columban

Congregation of Picpus

Missionary Sisters of the Sacred ITearts of Jesus and Mary
Sisters of St. Dorothy (T)

Sisters of the Sacred Heart of Jesus (T)

Pious Society of St. Paul

Missionary Sisters Servants of the Holy Spirit

Holy Spirit Adoration Sisters

Sisters of Social Service

School Sisters of St. Francis; see Franciscan School Sisters of
St. Francis (OSF)

Institute Servants of the Lord and the Virgin of Matara
(women) (T)

Sisters of the Visitation (Japanese)

Society of the Divine Word

Free Church of Finland Mission

Swedish Alliance Mission

Swedish Baptist Mission

Foreign Missions Society of Parma

South Yunnan Mission

Tibetan Border Mission

The Evangelical Alliance Mission; see Scandinavian Alliance
Mission (SAM)

Tibetan Forward Mission

Tibetan Pioneer Mission.

Tsehchow Mission

Three-Self Patriotic Movement
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TT™
Ub
UBC
UCcC
UCMS

UECM
UrGgM
UES
ULC

UMC
UMFC
UMS
UNLC
UPC
UPC
UPCS
VE
VMF
WABFMS
WEC
WEFMS

WMMS
WMPL
WUCC

WUM
M
YM
YMCA
YWCA
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Tibetan Tribes Mission

United Brethren in Christ

United Brethren in Christ Mission

United Church of Canada

United Christian Missionary Society; see Disciples of
Christ (FMS)

United Evangelical Church Mission

United Free Gospel Mission

United Free Church of Scotland

United Lutheran Church in America; see American
Lutheran Mission {Shandong)

United Methodist Church Mission

United Methodist Free Church Foreign Mission

United Missionary Society

United Norwegian Lutheran Church of America

United Pentecostal Church

United Presbyterian Church of North America

United Presbyterian Church of Scotland

Institute of the Incarnate Word (IVE) (T, HK)
Vereinigte Missionsfreunde

Woman’s American Baptist Foreign Mission Society
World Evangelical Crusade

Woman’s Foreign Missionary Society (of Methodist Epis-
copal Church)

Wesleyan Methodist Missionary Society

World Mission Prayer League

Women’s Missionary Society of the United Church of
Canada (UCC-W)

Woman’s Union Mission

Yale Foreign Missionary Society

Yunnan Mission

Young Men’s Christian Association of China

Young Women’s Christian Association of China

Entries marked (T), (HK) or (M) indicate Catholic organisations that
established themselves in Taiwan, Hongkong or Macao after 1950
without any prior presence in mainland China. A few of thesc entrices
concern Catholic religious communities of Chinese women that had
existed as local association on the mainland before 1950 but did not
receive diocesan or papal approbation until after their transfer to Tai-
wan or Hongkong. For dctails, sec Table 3 in the Appendix.
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PART ONE

LATE QING CHINA

1. SourcEs 1800-1911

In the course of the nineteenth century, a vast amount of material
pertaining to Christianity in China was accumulated. Emanating from
a wide variety of sources, the documents were written either in Chi-
nese or in one of several European languages. The volume of records
increased dramatically during the second half of the nineteenth cen-
tury as a result of the treaties of 1858 (Tianjin) and the “conventions’
of 1860 (Beijing). What would later be called the ‘unequal treaties’
created new opportunities for the propagation of Christianity, result-
ing in a significant expansion of the missionary movement in China.
However, these dramatic developments also created innumerable
complications and conflicts, of which the Boxer Uprising of 1900 was
the most serious episode. The sources presented here are records of the
internal workings of the missionary enterprise as well as accounts of
its personnel and its conversion successes. But a large portion of the
matcrial deals with the—often violent—disputes between the mission-
aries and their converts on the one hand and Chinese society at large
on the other. This introduction of the various sources follows the same
pattern as that adopted in Handbook I.

1.1. CHINESE PRIMARY SOURCES

Especially with regard to the first half of the nineteenth century the
records pertaining to Christianity were not filed in specific fonds but
are scattered throughout the vast official Qing collections. The situa-
tion is further complicated by the fact that some of these official col-
lections are held in Beijing as well as Taiwan. The following critically
annotated guide to primary and secondary sources will help scholars
navigate the complex and voluminous Qing records.

Wilkinson, Endymion. The History of Imperial China: A Research Guide.
Cambridge: East Asian Research Center of Harvard University,
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Taibei: Guoshiguan, 1986-1990, (appendix vol,, 1991). A Qingshi & 5!
(History of the Qing dynasty) was published in 1962 (Taibci: Guofang
yanjiuyuan), mainly based on the Qingshi gao. This resource has not
been consulted to any great extent by scholars of Christianity in late
Qing China. For further information, see Handbook I (cross-reference:
1.1.2. Official histories).

A new and rather more ambitious project is being undertaken by
the National Committee for the Compilation of Qing History, which
was established by the State Council of the People’s Republic of
China. The project is scheduled to run for ten years with the aim of
compiling a one-hundred-volume history of the Qing period. It is
intended to be an international endcavour that sccks overscas aca-
demic contributions.

1.1.3. Archival sources

The nineteenth century saw a significant expansion of the Catholic mis-
sionary enterprise and the growth of Chinese Catholicism. The arrival
of Protestant missionaries added another dimension to Christianity in
China. This increasingly intense encounter between the foreign reli-
gion and Chinese society generated a vast amount of written material,
much of which has been preserved in a varicty of repositories. The
vast majority of these documents deal with disputes and anti-Christian
incidents. Other files concern bureaucratic matters, including property
transactions and other aspects of the missionary presence in China.
In this section two types of archives are introduced, namely national
archives and local archives. In addition to the archives in Beijing and
Taibei, the repositories in the Hong Kong and Macao special adminin-
strative regions are included in the presentation of ‘national archives.
Then the findings concerning some of the provincial, municipal and
county-level repositories will be considered.

Although published over a decade ago, the following general guide
to Chinese archives is still a useful research tool:

Ye Wa and Joseph Esherick, Chinese Archives: An Introductory Guide,
Berkeley: Institute of East Asian Studies, University of California,
Berkeley, Center for Chinese Studies, 1996. This guide provides
information on 597 archives. For an online supplement, see URL:
http://orpheus.ucsd.edu/chinesehistory/chinese_archives.htm
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The late Rev. Carl T. Smith (1918-2008) gave the Archives over 300
manuscripts and monographs including yearbooks and anniversary
reports of some Christian churches and organizations in Hong Kong
and China, as well as biographies of Christian leaders and missionar-
ies. For further information, see

Chan, K. S. Kylie, “The Archives on the Ilistory of Christianity in
China at Hong Kong Baptist University Library: Its Development,
Significance, and Future”, IBMR 29.1 (2005), pp. 32-34.

Government Records Service of Hong Kong ZF B {1548, Kow-
loon, Hongkong.

The Public Records Office (PRO) 548 %EE of ITong Kong was
established in 1972 as the designated government archives. Records
pertaining to foreign missionaries and Chinese converts as members
of the local community are to be found in various government records,
private records and personal papers. The Carl Smith Collection Jifi . %%
HANERHE is a useful tool to help researcher identify basic data and
sources of information on individuals, organisations, buildings, roads,
land matters and important events relating to Hongkong, Macao and
China’s coastal cities from the mid 19th century onward. The Col-
lection comprises 139,922 double-sided data cards with information
extracted from a vast quantity of original records, newspapers and
publications held by the Public Records Office. In 1995, the Collec-
tion was microfilmed by the Genealogical Society of Utah and a copy
was donated by the Reverend Smith to the PRO in the same year. To
facilitate access and use, the entire Collection has been digitised. The
index can be searched online. URL: http://www.grs.gov.hk/ws/english/
ps_online_cata_csc.htm#

Macao Historical Archives (Arquivo Historico de Macau & [ J&# U2
15 4< 8E), Macao.

The Arquivos Paroquiais X + ¢ & 5 £% Z 1847-1913 (Macao
parochial archives) form part of the extensive microfilm collection. The
Historical Archives offer researchers also microfilms of documents in
the Portuguese and Chinese languages as well as other foreign lan-
guages. There arc also microfilms of material from Europcan archives
(including the Instituto dos Arquivos Nacionais / Torre de Tombo %j
& & 7 B M i Kt 3E 88; Arquivo Historico Ultramarine % & &
A FE S FE 44 BE) on Macao’s history and Portugal’s relations with
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the Far East. Most of this information is also available through a data
base.

Provincial, Municipal and Local Archives

Many other archives, at various levels, contain files on Christianity,
but access to them is variable and unpredictable. Scholars who have
had cxperience in Chinese archives realise that the conditions govern-
ing archives use are constantly in a state of flux. The ease and extent
of access to Chinese archives vary from place to place, and change
over time for any given archive. Still, some archives are open to all,
and require only a letter of introduction from the scholar’s host insti-
tution in China. Below is a selection of some major provincial-level
archives:

Beijing Municipal Archives (Beijing shi dang’an guan J[ 57 {ifZ=RER),
Beijing. URL: http://www.bjma.org.cn/Default.ycs

Chongqing Municipal Archives (Chongging shi dang’an guan B
& ZaE), Chongging. URL: http://www.cqarchives.com.cn/

Lu Dayuc P A ct al. (eds.). Chongging shi dang’an guan jianming
zhinan B ifEECEERTEHTE R (Concise guide to the Chongging
municipal archives), Chongqing: Kexue jishu wenxian chubanshe,
Chongqing fenshe, 1990.

Fujian Provincial Archives (Fujian sheng dang’an guan 1873895 {5 55E8),
Fuzhou. URL: http://www fj-archives.org.cn/

Fujian sheng dang’an (ed.), 12 EFE4<EESHRT (Guide to the Fujian
provincial archives), Beijing: Zhongguo dang’an, 1997.

Fuzhou Municipal Archives @/« 88, Fuzhou, Fujian. URL:
http://www.fzda.gov.cn/

Xiamen Municipal Archives F[P9rifE%8E, Xiamen, Fujian. URL:
http://www.da.xm.gov.cn/

Guangdong Provincial Archives (Guangdong sheng dangan guan
[EF R ARG %), Guangzhou (Canton). URL: http://www.da.gd.gov

cn/webwww/
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Bennett, Adrian Arthur, Research guide to the Wan-kuo kung-pao (“The
Globe magazine™), 1874-1883 = Wanguo gongbao mulu daoyao H[H|
SNERH BEE SR, San Francisco: Chinese Materials Center, 1976.

Whitefield, Douglas Brent, “The Christian Literature Society for China:
The Role of Its Publications, Personalities and Theology in Late-
Qing Reform Movements”, Ph.D. diss., University of Cambridge,
2001.

Whereas Young J. Allen was primarily a writer and translator, the erst-
while Church of England missionary John Fryer {5 R (1839-1928)
was also active as a practical scientiest and educator.

Bennett, Adrian Arthur, John Fryer: The Introduction of Western Sci-
ence and Technology into Nineteenth Century China. Harvard East
Asian monographs, no. 24. Cambridge, Mass: East Asian Research
Center, Harvard University, 1967.

Dagenais, Ferdinand, john Fryer’s Calendar: Correspondence, Publi-
cations, and Miscellaneous Papers: with Excerpts & Commentary,
Berkeley, Calif: Center for Chinese Studies, University of California,
Berkeley, 2003. “A work in progress, Version 3a, October 2003,

Virtually all major university and national libraries have important
general Chinese collections. This section is, however, concerned with
libraries holding substantial collections of Chinese language material
produced by the missionaries and their native co-workers. Most of
these collections consist of material created to further the dissemina-
tion of Christianity. One notable exception is the Wellcome Library,
one of the world’s major resources for the study of medical history.

Wellcome Library, 183 Euston Road, London, United Kingdom.

The History of Medicine Collection of the Wellcome Library for the
ITistory and Understanding of Medicine contains several works per-
taining to Chinese medical missions and Chinese medical practice.

Walravens, Hartmut, Catalogue of the Chinese Books and Manuscripts
in the Library of the Wellcome Institute for the History of Medicine,
London: Wellcome Institute for the History of Medicine, 1994.

Note also that the Wellcome Archives hold the papers of Benjamin
Hobson &1 (1816-1873) who arrived in China as a medical mis-
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East China (Huadong) Theological Seminary ¢} f#52[5¢, Library,
Qingpu District, Shanghai Municipality [ 11754, China.

The library of the East China Theological Seminary (China Chris-
tian Council / Three-Self Patriotic Movement) is known to hold Chi-
nese language material on Protestant Christianity in China, including
books and periodicals. Access to the collections may, however, be difh-
cult. Other Protestant and Catholic seminaries may also hold relevant
material.

Biblioteca, Pontificia Universita Urbaniana, Via Urbano VIII, 16,
Vatican City.

The Library of the Pontifical Urbaniana University that we know
is actually the result of two libraries: the Library of the Urban Col-
lege and the Pontifical Missionary Library, formerly housed on the
premises of the Congregation for the Evangelization of Peoples. Con-
sequently, the holdings on world Christianities, including Christianity
in China, are rather extensive. A separate catalogue for the Chinese
collections is available.

Note that the Library also holds about 50,000 microfiches contain-
ing documents from the following archives: Council for World Mis-
sion Archives, 1775-1940, and the Wesleyan Methodist Missionary
Socicty (London),

Fonds chinois de la Bibliothéque municipale de Lyon, Lyon, France.

Among the substantial holdings are the Chinese collections of the
former Jesuit Library of Fontaines, Chantilly (about 12.000 vol.), both
religious and scientific texts. Another (large) part of this collection
is the personal library of André Yacinthe Rocquette, called André
d’Hormon (1881-1965), who worked at the Sino-French University
in Beijing from 1906 to 1955,

Chinese Memorial Library, Ferdinand Verbiest Institute, K. U. Leu-
ven, Belgium.

“Scheut Memorial Library” is a tribute to the pioneering work of
Belgian missionary-scholars in China and adjacent areas prior to 1949.
The library holds about 4,000 Chinese books.

Several British libraries hold relevant Chinese language material. A
Union Catalogue of major Chinese language collections in the UK,
namely those in the British Library, as well as the university libraries of
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An Inventory List of the Harvard Yenching Protestant Missionary
Works in Chinese, Compiled by the Centre for the Study of Christi-
anity in Asia, Trinity Theological College, Singapore, October 2004,
has been made available on the internet by Michael Nai Chiu Poon
(revised January 2006): URL: htip://www.ttc.edu.sg/csca/epub/guides/
hy/hy-1.html

Library of Congress, Asian Division, Washington D.C,, U.S.A.

The Library holds many valuable missionary publications such as
those found in the William Gamble Collection. William Gamble Z:'HI|
FI (1830-1886) was an American printer who was sent to China by
the Presbyterian Board of Forcign Missions (American Presbyterians,
North) in 1858. The Gamble collection consists of some 277 Chinese
scriptures and tracts in 493 volumes and 120 items in English and
other languages, dating mainly from the first half of the nineteenth
century. The collection includes Christian publications in Chinese
by several early Protestant missionaries and translations of Western
works on subjects such as geography, astronomy, and mathematics.

The Arthur Probsthain Collection also includes rare books and
materials that Probsthain acquired from missionaries in China in the
nineteenth century. Publications by well-known early missionaries
and Chinese Christians such as Robert Morrison Fjia itk (1782-1834),
Elijah Coleman Bridgman #4752 (1801-1861)and Liang Fa 525 (1789-
1855) can also be found in the Cushing and Rockhill collections.

Huang, Hanzhu, and David Hsi, Chinese Periodicals in the Library of
Congress, Washington, D.C.: Library of Congress, 1988.

Ricci Institute for Chinese-Western Cultural History, University of
San Francisco, U.S.A.

Although the emphasis is on the Jesuit missions of the late Ming
and early Qing dynasties, the Institute library has has a number of
Chinese items that pertain to Christianity after 1800.

National Library of Australia, Canberra, Australia.

The London Missionary Society’s collection of unusual and at times
rarc Chinese language works was purchased by the National Library
of Australia (NLA) from The Council for World Mission in 1961,
amounting to approximately 600 volumes of Chinese publications,
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and including an important collection of materials on the Taiping
Rebellion.

The Centre for the Study of Christianity in Asia, Trinity Theological
College, Singapore 71|14k = — HA2 5B N E BB 1.0

The Centre is the mission research arm of Trinity Theological Col-
lege. Michael Nai Chiu Poon /5 prepared Chinese-language
material for viewing online, including:

1. Chung Hua Sheng Kung Hui WIEEI/VEr Source Documents.
Compiled by Michael Nai Chiu Poon, Centre for the Study of
Christianity in Asia, Trinity Theological College, Singaporc. Most
documents on Anglican church history date from the twentieth
century, but some selections are from the late Qing period; URL:
http://www.ttc.edu.sg/csca/skh/index.html

2. The Indo-Chinese Gleaner, Volume 3-14 (1818-1820), a mission
periodical published at Malacca by William Milne of the LMS. URL:
http://www.ttc.edu.sg/csca/rart_doc/icgleaner.htm

3. Guide to the Microfilm Collection of Karl Giitzlaff’s Works in
Trinity Theological College, Singapore, compiled by Michael Poon,
December 2004. URL: http://www.ttc.edu.sg/csca/epub/guides/
gut_micro. html
The following material can be viewed online: Ai Han zhe lunji
(B E-Z 34 52): one microfilm roll held in the TTC library, containing
25 titles of Giitzlaff’s works published in Singapore.

4. An Inventory List of the Harvard Yenching Protestant Missionary
Works in Chinese, Compiled by the Centre for the Study of
Christianity in Asia, Trinity Theological College, Singapore,
October 2004, has been made available on the internet by Michael
Nai Chiu Poon (revised January 2006): URL: http://www.ttc.edu
.sg/csca/epub/guides/hy/hy-1.html
Note that the TTC collection of microfiche on Church THistory
and Biographies comes under Section E of the Harvard-Yenching
Collection produced by IDC. The National University of Singapore
possesses the entire microfiche collection. The IDC Guide: China and
Protestant Missions. A Collection of their earliest Missionary Works
in Chinese is available in the Microfilm Room in the Library.

The preceding entries have shown that Christian missionary presses
published a bewildering array of materials in Chinese in the course
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of the nineteenth century. The need for a comprehensive annotated
bibliographic database of these thousands of publications for the years
from 1800 to 1911 has been recognised by Ryan Dunch. His searchable
draft version of the database currently contains well over 2,000 titles,
not including periodicals, Bibles, or Bible portions. Tt is available at:
URL: https://ra.tapor.ualberta.ca/Endnote/display_form_search.php

Iis ultimate aim is to analyse the role of missionary publishing in
Chinese in altering the intellectual and social landscape of late Qing
China. The great majority of these database sources was authored by
Protestants.

1.2. WESTERN PRIMARY SOURCES

In the course of the nineteenth century foreign missionaries produced
an abundance of manuscript material in China. Although much of
this material consists of routine reports from the mission field, there
were nevertheless numerous individuals in that international commu-
nity who as keen observers of the local environment made important
contributions to Western knowledge about China. As Paul Rule has
pointed out recently, “missionary records have begun to be used by his-
torians of China on issues that tend to escape the indigenous reports—
officials, local gentry and Confucian literati—with their class and gender
bias. Foreign eyes were often better than native ones for observing the
common-place.” This knowledge was, however, recorded and trans-
mitted in a variety of ways.

1.2.1. Typological Survey

In the course of the nineteenth century a vast amount of Western
manuscript and printed material was generated by foreign missionar-
ies (and occasionally by Chinese Christians). The unpublished sources
were written by hand and thus can be difficult to read. The task is
made more difficult because they were produced in a great variety

* Paul Rule, “Why Have Missionaries Got a Bad Name?”, in Noél Golvers and Sara
Lievens (eds.), A Lifelong Dedication fto the China Mission: Essays Presented in Honor
of Father Jercom Heyndrickx, CICM, on the Occasion of his 75th Birthday and the 25th
Anniversary of the F Verbiest Institute K.U. Leuven, Leuven: Ferdinand Verbiest Insti-
tute K. U. Leuven, 2007, p. 518.
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One category of missionary writings that is difficult to access nowa-
days concerns the internal records on the mission field. Not only did
missionaries correspond amongst themselves, but in the larger mis-
sions they prepared detailed journals and station reports for each mis-
sion district. As the Jesuit missionary Rosario Renaud observed with
regard to the mission in northern Jiangsu, at the end of each year every
‘parish priest’ presented his annual report (relations annuelles) to the
vicar apostolic of Jiangnan who was based in Shanghai. Renaud, who
had access to these materials when collecting material for his Siichow,
Diocése de Chine, 1882-1931, later observed: “Fortunately, the French
Jesuits have preserved in their archives of Zikawei thousands of let-
ters written by the missionaries working in Xuzhou, generally quite
detailed letters from which the author has extracted nearly the entirety
of this volume.” (p. 485). Alas, except for copies of such letters and
reports in Western archives, such China-based source material is no
longer—or not yet—accessible to researchers.

Many of the official and personal writings were produced with pub-
lication in missionary and religious journals in mind, to enlist finan-
cial support from individuals, parishes and auxiliary agencies in the
home countries. Such writings described in some detail various aspects
of rural life in China, but tended to stress that which was novel and
cxotic. These strange tales from a distant Jand madc interesting read-
ing for a pious readership back home, thereby gaining sympathy and
funding for the missionary cause. Naturally, stories concerning infan-
ticide, famine and foot binding feature prominently in these popular
religious publications. Since publicity was important to missionary
operations, virtually every society published one or several serial pub-
lications, or in the case of smaller associations, at least a newsletter.
Since they are so numerous, only the most important periodicals have
been listed in the relevant section below. Here mention should also be
made of the serial publications intended for internal consumption in
religious congregations and societies. In particular, the French Jesuit
periodical Lettres de Jersey contains rich data from the Jiangnan and
Southeast Zhili mission fields. As the bibliographical section indicates,
missionaries also left published and unpublished reminiscences of
their time in China. Hagiographies and scholarly biographies are yet
another type of resource that ought to be considered by rescarchers.

Certain missionaries contributed to more learned journals in China
and the West. The following were particularly important: The Chinese
Recorder and Missionary Journal, published by Protestant missionaries
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from 1867 on the China coast; the China Review: Or, Notes and Queries
on the Far East (1872-1901); the Journal of the North-China Branch of
the Royal Asiatic Society. Towards the end of the nineteenth century,
the Jesuit periodical Etudes, published in Europe, likewise began to
carry from time to time scholarly missionary contributions on con-
ditions in China. The regular and occasional missionary contribu-
tions to China coast Western language newspapers, most notably the
North-China Herald (Shanghai), the China Maii (Hongkong) and the
Celestial Empire (Shanghai) should also be noted. The contributions
entitled “From the Outports” in the North-China Herald were usually
unsigned, but nearly always originated from missionaries. Finally, it
should be noted that scveral Christian Chinese-languge papers were
in circulation by the end of the nineteenth century.

Letters and reports from the mission field were sent not only to the
missionary home boards and families and friends, but also to con-
sular and diplomatic representatives in China. In the second half of
the nineteenth century such missionary reports were usually produced
in connection with so-called ‘missionary cases’ (jiaoan), that is to say,
cases involving disputes between missionaries and their Christians,
on the one hand, and non-Christians on the other. Moreover, after
1900 some foreign consuls began to rely on missionary ‘intelligence
reports’ to obtain information from the interior of China, The dip-
lomatic archives in various Western countries are, therefore, a rich
source of relevant data.

In view of the vast amount and large variety of material, not all
of the documents are of equal value to the scholar. All relevant mis-
sionary and non-missionary documents pertaining to specific events
or aspects of Chinese society need to be analysed and decoded to
find the true underlying motives for writing them. Disparities in the
quality of the writings and their inherent contradictions can to some
extent be explained by the fact that they were written for different
purposes and different audiences. For example, a missionary article in
a learned China coast journal naturally contained more specific and
precise details than one published in popular church publications read
by pious old ladies in darkest Europe. Moreover, a comparison of the
original letter and its published version may reveal considerable edito-
rial alterations effected by the mission board back home. A missionary
may have said things in a private letter that he would not mention in
the official correspondence. As far as jiaoan are concerned, it is not
uncommon to find contradictory versions of a particular incident in
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the reports sent by the missionaries to the consular authorities and
the official Chinese accounts, as indicated in the Jinowu jinoan dang.
Such major discrepancies are most likely a reflection of the intensely
adversarial approach in the traditional Chinese legal process, which
needs to be taken into account by the modern scholar.

Finally, one has to be aware of the different kinds of missionar-
ies in China. For one thing, Catholic and Protestant attitudes and
approaches were fundamentally different. Catholics showed a greater
degree of uniformity, in view of their strict hierarchical structures. The
Protestant missionary enterprise, on the other hand, was marked by
considerable denominational diversity. Furthermore, Protestant mis-
sionaries displayed a high degree of individualism. Other factors that
influenced the value of missionary documents reflect the educational
attainment of the writer: the artisan-preacher versus the scholar-mis-
sionary; the Evangelical versus the ‘secular’ missionary (i.e. the profes-
sional educator, medical doctor or agricultural specialist). When the
not uncommon factor of personal animosities and conflicts within
missionary communities is taken into account, the problem of bias in
the various resources takes on even greater significance.

Nevertheless, collectively the materials preserved in archives and a
variety of publications provide valuable—and often unique—insights
into the lives and times of ordinary folk living in large citics and well
as the remote countryside of China. Archie Crouch, in his “Introduc-
tion” to Christianity in China: A Scholars Guide, put it rather well:

Living close to the Chinese people for extended periods of time, often for
a professional lifetime of thirty to forty years, the missionaries learned
the language and customs of the people and thus became the agents
of cross-cultural communication between China and the West. Most of
them were required to prepare detailed and regular reports and to keep
in constant touch with relatives and friends in their home communities.
(p. xxxi)

Their observations were not confined to ecclesiastical matters but
touched social and political issues as well as activities in the fields
of agriculture, education, medicine, famine relief, science and many
other concerns. These resources have now become indispensable not
only for research into the history of missions and Christianity but also
for the study of China as a whole.
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The principal periodicals, in Flemish and French versions, of the
Scheut Fathers (CICM):

Missién in China en Congo, Vol. 1 (CICM, Scheut, Brussel), 1889-1907,
continued as: Missien in China, Congo en Philippijnen, 1908-1913.

Missions en Chine et au Congo, Vol. 1 (CICM, Scheut, Bruxelles),
1889-1907; continued as Missions en Chine, au Congo et au Philip-
pines, 1908-1921.

Annalen der Missionarissen van Scheut. Missién in China, Mongolie,
Congo en Philippijnen. Vol. 1 (Sparrendaal te Vught, Netherlands,
1901). From 1936: Annalen van Sparrendaal.

The Steyl missionaries (SVD) published

Die Heilige Stadt Gottes: illustrierte Zeitschrift fiir das katholische Volk
(Steyl), 1878-1893. Afterwards called Stadt Gottes.

Kleiner Herz-Jesu-Bote. Vol. 1-27 (Paderborn; Steyl), 1874-1899/1900;
continued as Steyler Herz-Jesu-Bote. Vol. 28-29 (Steyl), 1900/1901-
1901/1902; then as Steyler Mission-Bote. Vol. 30-68 (Steyl), 1902/03-
1940/41.

Protestant periodical literature

For a substantial list of serial titles published by missionary agencies
and Christian institutions in China, with information on location and
extent of holdings in repositories in the United States of America, see
Crouch, pp. 407-486. The Crouch guide has extracted data from and
is modelled on the Union List of Serials in the Libraries of the United
States and Canada.

Protestant Periodicals published in China

The Chinese Repository, Canton, Vol. 1, no. 1 (May 1832)—v. 20, no. 8/
12 (Aug.—Dec. 1851), was an influential periodical published by the
ABCFM missionary Elijah Coleman Bridgman in May 1832. He served
as its editor until he left for Shanghai in 1847. His cousin, James
Granger Bridgman, then succeeded him as editor, till September 1848
when Samuel Wells Williams took charge of the work. However, Llijah
Bridgman continued to be an extensive and constant contributor. The
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ed., rev. under the superintendence of the Librarian of the Foreign
Office, by G. E. P. Hertslet, with the assistance of E. Parkes London:
Printed for H. M. Stationery Off., by Harrison and Sons, 1908. 2 vols,

MacMurray, John Van Antwerp, Treaties and Agreements with and
Concerning China, 1894-1919; A Collection of State Papers, Private
Agreements, and Other Documents, in Reference to the Rights and
Obligations of the Chinese Government in Relation to Foreign Pow-
ers, and in Reference to the Interrelation of Those Powers in Respect
to China, During the Period from the Sino-Japanese War to the Con-
clusion of the World War of 1914-1919, New York [etc.]: Oxford
University Press, 1921. Reprint ed.: Honolulu: University of Hawaii
Press, 2004.

Mayers, William Frederick (ed.), Treaties between the Empire of China
and Foreign Powers, Together with Regulations for the Conduct of
Foreign Trade, Shanghai: J. Broadhurst Tootal, North-China Herald
Office, 1877. Reprint ed.: Taipei: Ch’eng-Wen Pub. Co, 1966.

Publications of official documents

France. Ministére des Affaires Etrangeres, Documents diplomatiques
frangais (‘livres jaunes’), 1871-1914, 1eére série, 1871-1900, volumes
1-16; 2¢ séric, 1901-1911, volumes 1-14; Paris: Impr. nationalc,
1929-1959.

Affaires de Chine. Paris, 1885,

Affaires de Chine et du Tonkin, 1884-1885. Paris, 1885.
Chine 1894-1898, Paris, 1898.

Chine 1898-1899, Paris, 1900.

Chine 1899-1900, Paris, 1900,

Chine 1900-1901, Paris, 1901.

Chine juin-octobre 1901, Paris, 1901.

Germany. Reichstag. “China Debatte”. 1900-1901. 10. Legislatur-Peri-
ode. TI. Session. 1900/1901. 3. bis 6. u. 49. Sitzung. Berlin: Druck
und Verlag der Norddeutschen Buchdruckerei und Verlagsanstalt,
[1901]. (Extracted from Stenographische Berichte iiber die Verhand-
lungen des Reichstages.)

Die grofie Politik der europdischen Kabinette 1871-1914. Sammlung
der Diplomatischen Akten des Auswdrtigen Amtes. Im Auftrage des
Auswirtigen Amtes herausgegeben von Johannes Lepsius, Albrecht
Mendelsohn-Bartoldy, Friedrich Thimme. 40 vols., Berlin: Deutsche
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Verlagsgesellschaft fiir Politik und Geschichte, 1922-1927. 2nd ed.

1924-1927.

Vol. 9: Der Nahe und Ferne Osten (1924); Vol. 14/1+11: Weltpoli-
tische Rivalititen (1924); Vol. 16: Die Chinawirren und die Mdchte
19001902 (1924).

The volumes pertaining to East Asia were reprinted as Die Samm-
lung der deutschen diplomatischen Akten, iiber die Vorgehen der
europdischen Mdchte in Ostasien, gewdhlit aus ‘Die grosse Politik
der europiischen Kabinette 1871-1914". Vol. 1. Peking, 1940.

Great Britain. Parliament. House of Commons. Parliamentary Papers
(Blue Books}). Relevant papers include:

China. No. 2 (1869). Correspondence Respecting the Attack on British
Protestant Missionaries at Yang-chow-foo, August 1868.

China. No. 3 (1869). Correspondence Respecting Missionary Distur-
bances at Che-foo and Taiwan (Formosa).

China. No. 8 (1869). Correspondence with Sir Rutherford Alcock
Respecting Missionaries at Hankow, and the State of Affairs at Vari-
ous Ports in China,

China. No. 9 (1869). Papers Respecting the Proceedings of Her Majesty’s
Ship “Janus” at Sharp Peak Island, near Foo-chow-foo.

China. No. 10 (1869). Further Correspondence Respecting the Attack
on British Protestant Missionaries at Yang-chow-foo, August 1868.

China. No. 9 (1870). Correspondence Respecting Inland Residence of
British Missionaries in China.

China. No. 1 (1871). Papers Relating to the Massacre of Europeans at
Tien-tsin on the 21st June, 1870,

China. No. 3 (1871). Circular of the Chinese Government Communi-
cated by the French Chargé d’Aftaires.

China. No. 5 (1871). Correspondence Respecting the Revision of the
Treaty of Tien-tsin.

China. No. 1 (1872). Correspondence Respecting the Circular of the
Chinese Government of February 9, 1871, Relating to Missionaries.

China. No. 3 (1891). Correspondence Respecting Anti-Foreign Riots
in China. c. 6431.

China. No. 1 (1892). Turther Correspendence Respecting Anti-
Foreign Riots in China. c. 6585

China. No. 1 (1899). Further Correspondence Respecting the Affairs
of China. ¢. 9131,
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China. No. 1 (1900). Further Correspondence Respecting the Affairs
of China. cd. 93.

China. No. 3 (1900). Correspondence Respecting the Insurrectionary
Movement in China. cd. 257.

China. No. 4 (1900). Reports from Her Majesty’s Minister in China
Respecting Events in Peking. cd. 364.

China. No. 1 (1901). Further Correspondence Respecting the Affairs
of China. cd. 436.

China. No. 3 (1901). Further Correspondence Respecting the Affairs
of China. cd. 442.

China. No. 4 (1901). Further Correspondence Respecting the Affairs
of China. cd. 443.

China. No. 5 (1901). Further Correspondence Respecting the Affairs
of China. cd. 589.

The parliamentary papers concerning nineteenth-century China have
been collected and printed in 42 volumes as:

British Parliamentary Papers. (Irish University Press Area Studies
Series. China), Shannon: Irish University Press, 1971-1972. Vol. 29
deals specifically with missionaries: “Correspondence, dispatches,
circulars and other papers respecting missionarics in China, 1857-
18727,

Note also Lo Hui-min, Foreign Office Confidential Papers Relating to
China and Her Neighbouring Countries, 1840-1914. With an addi-
tional list 1915-1937, The Ilague and Paris: Mouton, 1969.

[taly. Ministero degli Affari Esteri. Documenti Diplomatici presentati
al Parlamento Italiano dal Ministro degli affari esteri (Prinetti).

1. Avvenimenti di Cina (dal gennaio al dicembre 1900), presentati
alla Presidenza della Camera il 10 luglio 1901. Rome: Tipografia
della Camera dei Deputati, 1901 (Atti Parlamentari. Legislatura
XXI—Sessione 1900-1901. Camera dei Deputati N. XXXI).

2. Avvenimenti di Cina (dal gennaio al settembre 1901), presentati
all Presidenza della Camera I'8 scttembre 1901. Rome: Tipografia
della Camera dei Deputati, 1901 (Atti Parlamentari. Legislatura
XXI—Sessione 1900-1901. Camera dei Deputati N. XXXIbis).
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American Diplomatic and Public Papers: the United States and China.
Series 1: The Treaty System and the Taiping Rebellion, 1842-1860,
Jules Davids, Editorial Director, Wilmington, Del.: Scholarly
Resources, 1973. 20 vols.

American Diplomatic and Public Papers: the United States and China:
Series 2, the United States, China, and Imperial Rivalries, 1861-
1893, Jules Davids, Editorial Director, Wilmington, Del.: Scholary
Resources, 1979. 18 vols.

American Diplomatic and Public Papers: the United States and China:
Series III, the Sino-Japanese War to the Russo-Japanese War, 1894-
1905, Jules Davids, Editorial Director, Wilmington, Del.: Scholarly
Resources, 1981.

United States Congress. ITouse of Representatives. Papers Relating to
the Foreign Relations of the United States. (FRUS). Published annu-
ally since 1868.

Records of the Catholic Church

Congregatio de Propaganda Fide, Collectanea S. Congregationis de
Propaganda Fide, seu decreta, instructiones, rescripta pro apostolicis
missionibus ex tabulario eiusdem Sacrae Congregationis deprompta,
Rome: Typographia polyglotta, 1893. Covcring the years 1622-1892.
nos. 1-2206.

Congregatio de Propaganda Fide, Collectanea S. Congregationis de
Propaganda Fide seu Decreta instructiones rescripta pro apostolicis
missionibus, Rome: Ex Typographia Polyglotta S. C. de Propaganda
Fide, 1907. 2 vols. Reprint: Farnborough: Gregg International, 1971.
Vol. 1: 1622-1866. Nos. 1-1299; Vol. 2: 1867-1906. Nn. 1300-2317.

Glazik, Joset (ed.), Papstliche Rundschreiben iiber die Mission: von Leo
XI11. bis Johannes XXIII., Miinsterschwarzach: Vier-Tiirme-Verlag,
1961.

Noll, Ray R. (ed.), and Donald F. St. Sure (trans.), 100 Roman Docu-
ments Concerning the Chinese Rites Controversy (1645-1941), (Stud-
ies in Chinese-Western Cultural History, 1), San Francisco, Calif.:
The Ricci Institute for Chinese-Western Cultural History, 1992.

In 1879 Popce Pius IX gave his approval to a proposal of Propaganda
Fide to divide the 28 Chinese mission territories into five ecclesiastical
regions and to hold regional synods regularly (cross-reference: Hand-
book II, Part I, 3.2. Ecclesiastical administrations). It was intended
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that the regional synods would ensure greater uniformity in mission-
ary operations and foster closer links between the vicars apostolic
who belonged to different missionary congregations and nationalities.
There had, of course, been the earlier Sichuan synod of 1803, but from
1880 periodic regional synods became a regular feature of the ecclesi-
astical establishment in China. The synodal records were subsequently
published. For an indication of the extent and nature of these records,
see, for example:

Synodus Vicariatus Sutchuensis in districtu civitatis Tchong-Kin Tcheou
habita anno 1803 diebus secunda, quinta, et nona Septembris, Hon-
gkong: Typis Socictatis Missionum ad Exteros, 1918,

Caubriere, Joseph-Marie, Synthesis decretalium sinarum e decretis
regionalium synodorum ab anno 1803, ad annum 1910 habitarum
in Sinis: necnon aliquibus documentis ab anno 1784, ad annum 1884
a S.C. de P. Fide editis seu approbatis, Hongkong: Typis Nazareth,
1914,

For a history of the Catholic regional synods in China, see:

Metzler, Josef, Die Synoden in China, Japan und Korea, 1570-
1931, (Konzilicngeschichte. Reihe A, Darstellungen), Paderborn:
F. Schoningh, 1980.

Beatification and canonisation

Since martyrdom was not an uncommon experience in late Qing
China, especially during the Boxer Uprising of 1900, the consequent
lengthy process of causes for beatification and canonisation of mar-
tyrs and confessors of the faith has yielded a voluminous collec-
tion of documentation. They can be a rich source of information on
individuals and the local environment in which they lived. Below are
a few examples:

“Acta Martyrium Vicariatus Apost. Shantung sept. Anno 1900 pro
Fide Catholica interfectorum”, Communicationes pro missionariis
Vicariatus Shantung Sept. 4 (1925), pp. 14-15, 25-37, 54-61, 72-75;
5 (1926), pp. 3-8, 29-32. The record of the investigations of the
circumstances of Catholic martyrdom in northwest Shandong. The
Vicariate Apostolic of North Shandong was under the care of [talian
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Franciscans until 1904 when this mission was transferred to Ger-
man Franciscans.

Archivio della Congregazione per le Cause dei Santi (ACCS), D 40:

A. Sinarum beatificationes seu declarationis martyrii servorum Dei
Gregorii Grassi Episcopi Orthosiensis et sociorum in odium fidei, ut
fertur, interemptorum.

1. Positio super introductione causae. Vol. I-I1, Romae 1926.

2. Positio super introductione causae. Informatio super Litterae
Postulatoriae disquisitio, Romae 1926.

3. Numerus et Nomina eorum quorum signata est Commissio Intro-
ductionis Causae, Romae 1927.

B. Sinarum beatficationis seu declarationis martyrii servorum Dei
Gregorii Grassi, Ep. Orthosiensis, Francisci Fogolla, Ep. Bagensis,
Theotimi Verhaeghen, Ep. Sicnensis, ex ordine Fratrum Minorum
et sociorum in odium fidei, ut fertur, interemptorum.

1. Positio super non cuitu, Romae 1927,

Positio super validitate processuum, Romae 1931.

Positio super martyrio et causa maryrii, Romae 1932,

Vota quingue de Ratione Maryrii servorum Dei a parte persecu-

torum, Typis Polyglottis Vaticanis 1934,

Nova Positio super martyrio eiusquie causa, Romae 1936.

Novissima Positio supr martyrio eiusque causa, Romae 1937,

Positio super tuto, Romae 1943.

Positio super reassumptione causae, Romae 1948,

Ll

&N o

Archivio della Postulazione Generale della Compagnia di Gestt (APG),
Cause recenti, Armadio C, Scaffali 1-2: Sinarum seu Vicariatus
Apostolici Shien-Hsien. Beatificationes seu declarationis martyrii ser-
vorum Dei Leonis Ignatii Mangin et Pauli Denn, sacerdotum Soci-
etatis Jesu; Petri Tchou, viri laici; Annae Wang, virginis secularis,
et sociorum; sacerdotum atque Christifidelium in odium fidei, uti
fertur, interfectorum.

1. Copia Publica Processus Ordinarii super fama Maryrii, vols. I-1X,
Romac 1938.

2. Informatio super Introductione Causae, Romae 1939.

3. Positio super Introductione Causae, Introduction historique par
J. Simon S.1., Romae 1939.
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Copia Publica super Non-Cultu, Romae 1946.

Positio super Introductione Causae, Romac 1947.
Positio—Summarium super Martyrio, vols, I-V, Romae, s.a.
Copia Publica Processus Apostolici super Martyrio, Romae 1951.
Positio super validitate Processuum, Romae 1951.

Positio super Martyrio, Romae 1954.

10. Nova Positio super Martyrio, Romae 1954.

11. Novissima Positio super Martyrio, Romac 1954.

12. Positio super Tuto, Romae 1955.

XN o

This is a record of the investigations in connection with the beatifica-
tion of missionaries and Chinese Christians killed by the Boxers in the
Jesuit mission of Southeast Zhili in 1900, including the Jesuits Ignace
Mangin and Paul Denn. For further details, see Bibiotheca Missionum
Vol. XIII, p. 173.

[Nanetti, Barnaba], Barbarie e trionfi. Ossia, le vittime illustri del San-
Si in Cina nella persecuzione del 1900, Parma: Tipografia Egidio Fer-
rari, 1908. 552 pp.

The 2nd edition, with new documents and many illustrations,
collected by Giovanni Ricci OFM, was published “per cura
dell’Associazione Nazionale per Soccorrere i missionari cattolici
italiani”. Florence: Tipografia Barbéra Alfani e Venturi Propri-
etari, 1909 [al. 1910). viii + 853 pp.

With brief accounts of all the Catholic priests and sisters killed at Tai-
yuan, Shanxi, on 9 July 1900.

Planchet, Jean-Marie {(comp.), Documents sur les martyrs de Pékin pen-
dant la persécution des Boxeurs, Beijing: Imprimerie des Lazaristes,
1920. Later ed.: Beijing: Impr. des Lazaristes, 1922-1923. 2 vols.

Riccl, Giovanni, Acta Martyrium Sinensium Anno 1900 in Prov. San-Si
occisorum historice collecta a P. Joanne Ricci O. F. M. ex ore testium
singulis in locis ubi martyres occubuere. Relatio Ex-Officio E Parte
Ordinis Fratrum Minorum. Ad Claras Aquas (Quaracchi) propre
Florentiam: Ex Typgraphia Collegii S. Bonaventurae, 1911.
Investigation of individual Christian martyrs in Shanxi province
killed at the time of the Boxer uprising. 1,764 names are listed.
Reprinted as: «Acta Martyrium Sinensium anno 1900 in Provincia
San-si occisorum historice collecta ex ore Testium singulis in locis
ubi Martyres occubuere. Relatio ex-officio ex parte Ordinis Frat-
rum Minorum”, in: Acta Ordinis Fratrum Minorum 30 (Quaracchi
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1911), pp- 96-100, 181-185, 211-215, 278-289, 299-307, 327-335,
355-367, 389-398; 31 (1912), pp. 22-29, 45-55, 86-93, 106-114,
138-143, 158-165, 185-189, 256-257, 300-304, 325-330, 337-343;
32 (1913), pp. 13-17, 31-41, 87-91, 125-126, 157-160, 191-196,
222-227, 251-258, 292-295, 319-325, 350-352.

Translations of Chinese documents

Couvreur, S[éraphin], Choix de documents. Lettres officielles, proclama-
tions, édits, mémoriaux, inscriptions. Texte chinois avec traduction en
frangais et en latin par S. Couvreur S.]., 4th ed., Ho Kien Fou, 1906.

Tobar, Jéréme (tr. and comp.), Kiao-ou ki-lio FU5HCHS; Résumé des
affaires religieuses’ publié par ordre de S. Exc. Tcheou Fou: traduc-
tion, commentaire ef documents diplomatiques, appendices concer-
nant les plus récentes décisions, (Vairétées sinologiques, No. 47),
Shanghai: Imprimerie de la Mission catholique, 1917. Authored by
Li Gangji 4| (1872-1915).

Tobar, Jérome (tr. and comp.), Koang-Siu et T’se Hi, Empereur de
Chine et Impératrice-Douairiére. Décrets Impériaux 1898. Traduits
du chinois par Jéréme Tobar S. ], avec préface, tables et notes expli-
catives par ]. Em Lemiére, rédacteur en chet de I'icho de Chine,
Shanghai: Imprimeric de la Presse orientale, 1900.

Zhang, Zhidong, and Jérome Tobar. K’iuen-hio p’ien = Exhortations
a Pétude. Nouvelle éd. enrichie du texte chinois par le Pére Jérome
Tobar, Shanghai: Imprimerie de la Mission Catholique, 1909.

Translation of: Quanxue pian EPERES (1898), authored by Zhang Zhi-
dong 27 A (1837-1909). French & Chinese texts.

An online edition is available at: Chicoutimi: Bibliothéque Paul-Emile
Boulet de I'Université du Québec a Chicoutimi, 2007. URL: http://
classiques.uqac.ca/classiques/tchang%5Ftche%5Ftong/Kiuen%
5Fhio%5Fpien/Kiuen%5Fhio%5Fpien.html

Records of Protestant missionaries

With the expansion of the Protestant missionary enterprise after 1860,
bringing with it greater denominational variety as well as theologi-
cal and naticnalistic differences, the need for a general mecting of all
missionaries in China was felt to reassess missionary policy and prac-
tices. Consequently, in order to discuss these as well as a number of
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other issues, three major missionary conferences were convened at
Shanghai in 1877, 1890 and 1907. The conference records provide
good indications concerning the views held by individuals and groups
within the (essentially mainline) Protestant missionary community in
China.

Records of the General Conference of the Protestant Missionaries of
China, Held at Shanghai, May 10-24, 1877, Shanghai: Presbyterian
Mission Press, 1878. Reprint: Taibei: Ch’eng Wen Pub. Co, 1973.

Records of the General Conference of the Protestant Missionaries of
China, Held at Shanghai, May 7-20, 1890, Shanghai: American
Presbyterian Mission Press, 1890.

Records, China Centenary Missionary Conference, Held at Shanghai,
April 25 to May 8, 1907, Shanghai: Centenary Conference Commit-
tee, 1907; New York: American Tract Society, n.d.

See also Donald MacGillivray, A Century of Protestant Missions in
China (1807-1907), Being the Centenary Conference Historical
Volume, Shanghai: printed at the American Presbyterian Mission
Press, 1907. Reprint edition: [Boston]: Elibron Classics, 2006.

Regional conferences were organised in China at more frequent inter-
vals. In a few cases published accounts of such mectings have been
preserved. Note, for example:

Report of the Tenth Session of the Foochow Woman’s Conference of the
Methodist Episcopal Church, n.p., 1909.

Shantung Missionary Conference, Records of the First Shantung Mis-
sionary Conference (At Ch’ing-chow-Fu, 1893), Shanghai: Presbyte-
rian Mission Press, 1894.

Shantung Missionary Conference, Records of the Second Shantung
Missionary Conference (At Wei-hien, 1898), Shanghai: Presbyterian
Press, 1899,

The World Missionary Conference, a worldwide ecumenical confer-
ence of Protestant missionaries that convened in Edinburgh, Scotland,
14-23 June 1910, significantly influenced subsequent developments in
China.
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the personnel of vicariates and prefectures apostolic in China tended
to be drawn from particular foreign nations, it should be noted that
some larger Catholic organisations maintain not only central archives,
usually in Rome, but also “provincial’ archives in various countries in
Europe and North America. Whereas the archives of male religious
congregations are now generally accessible, the same cannot be said
of the Catholic religious communities of women. In the following the
major archives and libraries arc introduced by country. The collections
of the smaller organisations cannot be accommodated in the limited
space available.

Finally, it should be remembered that many of the files in the dip-
lomatic and consular archives contain Chinese-language documents,
usually in the form of enclosures with despatches or in particular case

files.
BerLGium

Archives of the Congregation of the Immaculate Heart of Mary
(A-CICM).

The archives of the Congregation of the Immaculate Heart of Mary
(CICM), also known as Scheut Fathers, have been moved from Rome
and ar¢ now maintained at KADOC—Documentation and Rescarch
Centre for Religion, Culture and Society, Leuven, Belgium.

For the inventory, see

Renson, Raymond (ed.), The Archives of the Congregation of the Immac-
ulate Heart of Mary (CICM-Scheut), 1862-1967, 2 vols., (Institut
Historique Belge deRome Bibliotheque—Belgisch Historisch Insti-
tuut te Rome, Bibliotheek 37), Bruxelles & Rome: Brepols, 1995.

Vanysacker, Dries, (ed.), The Archives of the Congregation of the
Immaculate Heart of Mary (CICM-Scheut) 1862-1967, (Institut his-
torique belge de Rome. Bibliothéque; 36-37), Turnhout: Brepols,
1995. 2 vols.

In the course of the late nineteenth century, the CICM established
Christian communities throughout Inner Mongolia, as well as in
(Gansu.

Provincial Archives of the Flemish Franciscans (Order of Friars
Minor), Vlaamse Minderbroeders, Sint-Truiden, Belgium.,
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A catalog of the relevant China material has been prepared by

Sara Lievens, The China Archives of the Belgian Franciscans: Inventory,
Louvain: Ferdinand Verbiest Foundation, K. U. Leuven, 1998.

Central Archief, Ministerie van Buitenlandse Zaken (Archives du
Ministére des Affaires étrangeres), Service des Archives, Brussels.

The collections contain dossicrs concerning Belgian Scheut fathers
in Inner Mongolia; Belgian friars minor in Hubei; and religious pro-
tectorates.

CANADA

United Church of Canada Archives, Victoria University Archives,
Toronto.

Of the churches that merged into the United Church of Canada in
1925, the Methodists and Presbyterians had existing missionary work
in China. The Board of Foreign Missions of the Presbyterian Church
in Canada established a mission in northern Henan province in 1888
and a separate work in Jiangmen [Kongmoon], Guangdong. Note,
however, that But the Canadian [Free] Presbyterian Church mission-
ary George Leslic Mackay (1844-1901) had already gone to Taiwan,
then called Formosa, in 1871-72 to commence evangelistic work in
the northern part of the island. The Missionary Society of the Method-
ist Church, Canada, entered China in 1891. The archival holdings are
from the following China missions:

1. Presbyterian Church in Canada, Foreign Missions Board (to 1925)
2. Canadian Methodist Mission (to 1925)
3. United Church of Canada, Board of Overseas Missions (after 1925)

It should, however, be noted that the Taiwan mission and a few ‘con-
tinuing’ Presbyterians chose to remain outside the United Church
framework. The material of the ‘continuing’ Presbyterian Church
mission has been deposited in the Presbyterian Church in Canada
Archives, National Office of The Presbyterian Church in Canada, 50
Wrynford Drive, Toronto
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FINLAND

Arkistolaitos (National Archives Service), Helsinki.

Archival material of the Finnish Evangelical Lutheran Mission
1859-1966.

The first missionaries of the Finland Missionary Society arrived in
Shanghai in 1901. In 1902 a station was opened in ITunan. By 1916
four mission stations had been built on the Li River. Medical work was
started in 1907, and the first boarding schools were built at about the
same time. The name Finnish Missionary Society was adopted in 1913,
instead of Finland Missionary Society.

FrANCE

In the nineteenth century the majority of Catholic missionaries in
China were French, representing several religious congregations.
Moreover, after 1860 France exercised a religious protectorate over
all Catholics in China, regardless of nationality. (It was not until 1890
that the French monopoly was broken and Germany assumed the pro-
tection of her Catholic missionaries in China.)

Archives des Missions Etrangeres de Paris (AMEP), 128, ruc du Bac,
Paris.

The Foreign Missions Society of Paris came into being on 29 July
1658 with the nomination by Pope Alexander VII of the first two
vicars apostolic: Frangois Pallu (1626-1684) and Pierre Lambert de
la Motte (1624-1679). Subsequently, MEP missionaries were sent to
China under the authority of the Sacred Congregation for the Propa-
gation of the Faith in Rome. In the nineteenth century the MEP had
missionaries in Sichuan (including the “Tibet” mission), Yunnan, Gui-
zhou, Guangxi, Guangdong and Manchuria. It was one of the larg-
est Catholic missionary organisations in Fast Asia and the archives,
along with the Bibliothéque Asiatique, represent a major resource for
the study of Christianity in China. It should be noted that the annual
reports from bishops, missionary biographies and obituaries and
other material have been put online: http://archivesmep.mepasie.net/
recherche/index.php

Archives historiques, Congrégation de la Mission (ACM), Maison-
Mere, 95, rue de Sevres, Paris.



SOURCES 1800-1911 59

In the nineteenth century most Lazarists in China were French, but
before 1850 there were also some Portuguese in what until 1856 were
the padroado dioceses of Macao, Nanjing and Beijing.

Archives, Filles de la Charité de Saint Vincent de Paul, Maison Mére,
Paris.

The first French Daughters of Charity of St. Vincent de Paul to
China left France at the end of October 1847 and arrived at Macao
in 1848; on account of difficulties with the Portuguese authorities, the
sisters were transferred to Ningbo (Zhejiang) four years later, arriving
there on board the French warship Cassini on 21 June 1852. Subse-
quently they established themselves in other parts of China, working
closely with the Lazarist {Vincentian) missionaries.

For the archives of the American provinces of the Daughters of
Charity with work in China, see Crouch, Scholars’ Guide.

Archives de la Province de France de la Compagnie de Jésus, 15 rue
Raymond Marcheron, Vanves.

In 1841 the first missionaries of the new Society of Jesus departed
from France for China, namely the Savoyard Claude Gotteland FEg ik
(1803-1856) and the two Frenchmen Benjamin Brueyre 45515 (or
Bruyére, 1810-1880) and [rancois Estéve 51 (1807-1848), to
assist in and eventually take over the evangelisation in the padroado
Diocese of Nanking g 74 &, When the padroado dioceses of
Nanking and Peking were suppressed in 1856, Jesuits (mainly from
the Jesuit provinces of Champagne and Paris, France) were assigned
to the newly established vicariates apostolic of Kiang-Nan 7|/E{t,
P& (Jiangsu and Anhui) and South-East Zhili [ 2800 LA &,

respectively.

Archives de I’Association de la Propagation de la Foi, Centre de
Documentation et d’Archives, Oeuvres Pontificales Missionnaires, 12,
rue Sala, Lyon, (for pre-1922 archival material).

The Society for the Propagation of the Faith was established in 1822
by Marie Pauline Jaricot at Lyon, France, to raise funds in support of
the Catholic missionary enterprise. The movement rapidly spread to
other countries. In 1922 the society was raised to the status of “Pon-
tifical Society for the Propagation of the Faith” and its headquarters
moved from Lyon to Rome.
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Archives du Ministére des Affaires FEtrangéres (AMAE), 3, rue
Suzanne Masson, La Courneuve, suburban Paris.

As the protector of Catholics in China, France became deeply
involved in missionary affairs after 1860. The despatches sent by
French diplomatic and consular officials from China as well as from
Rome (Vatican and Quirinal) and other European capitals to the
French Foreign Ministry often deal with religious affairs and mission-
ary issucs in China. Morcover, the French protectorate over Catholics
in China was challenged by other European nations during the last
two decades of the nineteenth century. The following sections are par-
ticularly relevant:

1. Mémoires et Documents, Série Chine (MD)

2. Correspondance Politique (CP), Rome (Saint-Siége)
3. Nouvelle Série (NS). Chine.

4. Nouvelle Série (NS). Saint-Siege.

Centre des Archives diplomatiques de Nantes (CADN), 17, rue de
Casterneau, Nantes.

The diplomatic archives in Nantes contain the archival collec-
tion of the French legation in Beijing and the repatriated material of
somc of the French consular posts in China. Sin¢e antimissionary
and anti-Christian incidents were not uncommon in all the provinces
of China at this time, the diplomatic and consular records contain
numerous files on so-called ‘missionary cases’ (jiaoan #{Z£). The
reports sent by Catholic missionaries to the French consuls or the
French minister in Beijing tend to be more detailed and accurate than
the material on Chinese religious affairs found in the Archives of the
French Foreign Ministry. Moreover, since many jiaoan were scttled
locally, the consular archives contain cases that never reached Beijing
and thus are not included in the Zongli Yamen collection (Jiaowu
jiaoan dang).

A. Archives of the French Legation in Beijing (P¢ékin)
1. Série A: 1198 cartons (numérotés 1 a 772), 1721-1969. (For
material relevant to the China missions, see Inventaire, Pékin,
A. Quilichini, décembre 1961.)
Missionary affairs tend to be organised by Chinese province. It
is important that the relevant boxes are ordered under the old
French transliteration system, e.g. Shandong = Changtong.
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On the establishment of the French legation in Beijing in 1861,
sce Maurice Degros, “Les créations de postes diplomatiques ct
consulaires francais de 1850 a 1870”7, Revue d'histoire diplo-
matigue (1986), pp. 3-4, 261-265. See also Bruno Ricard, “Les
sources [de I'histoire de la présence francaise en Chine] con-
servées au Centre des Archives diplomatiques de Nantes”, in La

France en Chine, 1843-1943, collection Enquétes et Documents,

Centre de recherches sur Phistoire du monde atlantique, univer-

sité de Nantes, No. 24 (1997), pp. 249-256.

2. Série D (régistres): 766 articles, 1843-1964. (See the Répertoire
numeérique, André Bors, chargé de mission, septembre 2000,
81 pp. typescript.)

. Archives of French consular posts in China

1. Amoy [ (consulate)

a.) Série A: (minutiers de la correspondance), 24 items, 1902
1946. (Inventaire analytique, Roger Pérennes, juillet 1992,
typescript.)

b.) Série B: 94 items, 1871-1946. (Etat de versement, Roger
Pérennes, juillet 1992, typescript.)

2. Foutcheou 81| (consulate)

In 1864 theconsulate at Ningbo (est. 1864) was transferred to

Fuzhou. 50 cartons, 1861-1941. (Inventory: Roger Pérenncs,

s.d., 20 pp., typescript.

3. Shanghai ["¥§ (consulate general)

a.) Série B (formerly ‘série rose’): 128 cartons (numérotés 1 a
76), 1844-1921. (Série inventoriée).

b.) Série C: 479 volumes, 1847-1952. (Répertoire numeérique,
CADN, mars 1990, 31 pp., typescript.

4. Swatow yI/HE (consulate)

50 items, 1866-1941. (Etat de versement dactylographié).

5. Tchefou {4 (vice-consulate)

82 items, 1863-1926. (Répertoire numérique, André Bors, chargé

de mission, Nantes, mars 2000, 40 pp., typescript.)

6. Tchongking 1t
The consular archives were lost or destroyed. The Chonggqing
material kept in Nantes are of a different type and from a later
period.

7. Tientsin KXyit (consulate general)

418 items, 1861-1952, but very little before 1900. (Répertoire

numeérique, André Bors, septembre 1999, 172 pp. typescript;

index of personal names.)
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Archives Nationales

Archives de France, 56, ruc des Francs-Bourgeois, Paris.

Religious affairs are covered in Sous-série F'?; Cultes. F'°6242 deals
with missions (incl. China), An XI-1900.

For more details, see B. Mahieu. “Les Archives nationales de Paris,
source de 'Histoire des missions”, NZM 7.2 (1951). See also “Inventaire
des documents concernant les missions catholiques aux Archives natio-
nales”, par Albert Mirot. On French archival material in general, sce

Commission francaise du Guide des Sources de I'Histoire des Nations,
Sources de lhistoire de PAsie et de I'Océanie dans les archives et bib-
liothéques frangaises. Munich: K. G. Saur, 1981. 2 vols,

GERMANY

Archiv der Berliner Missionsgesellschaft (BMG), Bethaniendamm
29, Berlin.

The BMG collections are now part of the Archiv des Berliner Mis-
sionswerkes, housed in the Evangelische Landeskirchliche Archiv in Ber-
lin (ELAB).

In 1882 the Berlin Mission Society took over the Ilongkong and
Guangdong work commenced by the Berlin Missionary Association
for China. In 1898 a second mission field was opened in and around
the newly acquired German leasehold of Kiaochow B/l in Shandong
province.

The archival collection includes some of the material generated by
the missionaries of the Berlin Missionary Association for China (Ber-
liner Hauptverein fiir die evangelische Mission in China = BHV). This
association was established in 1850 on the occasion of Karl Friedrich
August Gitzlaft’s visit in Europe. During the 1850s the BHV worked in
conjunction with the Pomeranian (PHV) and Kassel (CS) missionary
societies in the ambitious but shortlived Protestant Union for China
(Evangelischer Gesammtverein fiir China).

Parallel to the BHV, the Berlin Ladies Association for China (Ber-
liner Frauen-Missions-Verein fiur China) was founded in 1850 and
taken over by the Berlin Missionary Society in 1882. It then became
known as the Berlin Women’s Missionary Society for China (Berliner
Frauen-Missionsverein fiir China). It was in charge of the Bethesda
Foundling Home, which had been established in Hongkong in 1854.
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After the First World War the organisation’s name was changed to
Berliner Frauenmissionsbund.

Note that the Evangelische Zentralarchiv in Berlin (EZA = Central
Archives of the Evangelical Church in Berlin) is located at the same
address. Tts collections contain a few files relevant to the history of
German Protestant Christianity in China.

Archiv der Deutschen und der Schweizerischen Ostasienmission

Im Zentralarchiv der Evangelischen Kirche der Pfalz, Speyer. For a
detailed inventory, see: http://www.zentralarchiv-speyer.findbuch.net/
free.php?ar_id=3667&kind=te&id=16

The General Evangelical Protestant Missionary Society (Allgemeiner
Evangelisch-Protestantischer Missions-Verein = ALPMV) was formed
on inter-denominational lines in Weimar, Germany, in 1884. In 1885
the Society secured the well known missionary and sinologist Ernst
Faber, formerly of the Rhenish Mission, as its first worker in China.
Following Faber’s untimely death in 1899, his place was taken by the
renowned sinologist Richard Wilhelm.The program of this Socicty
differed from that of most missions, in that it did not seek to add
another church to the many existing in China at the time. It specialised
in educational, literary and philanthropic work, handing over to other
socictics those Chincese who through its teaching became Christians.
The organization later became known as the East Asia Mission (Osta-
sienmission).

Archiv der Vereinten Evangelischen Mission, Archiv- und Muse-
umsstiftung Wuppertal.

The archives contain the collections of the Rheinische Missionsge-
sellschaft (RMG = Rhenish Missionary Society), which was founded at
Barmen (now part of Wuppertal), Germany, in 1828. The first RMG
missionaries arrived in China in 1847. Along with the Basel mission-
aries, they established permanent stations in a number of Guangong
villages on the mainland well before 1860. The Rhenish missionaries
worked primarily amongst the Cantonese (bendi /A31).

Bundesarchiv, Berlin-Lichterfelde

Until 1990 this archive was called Zentrales Staatsarchiv (ZStA),
Potsdam (German Democratic Republic). Following German reuni-
fication, it became the Bundesarchiv Potsdam. It was subsequently
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transferred to is current location in Berlin-Lichterfelde. In Abteilung
Deutsches Reich (R) two collections arc of particular interest to the
study of Christianity in China:

1. Auswirtiges Amt. Vols, 38899-38902: Das Missionswesen in China,

1870-1907.

2. Deutsche Botschaft [Gesandtschaft] China: R 9208

a.) Vol. 218
b.) Vol 307

Aufstand von 1900 (Boxeraufstand)
Missionswesen in China. Allgemein. 1871-
1897.

¢.) Vol. 308-312 Missionare in China, 1886-1890.
d.) Vol. 313-339 Katholische Missionen, 1872-1900
e.) Vol 342348 Missionswesen in China, Protestantische Mis-

sionare

f) Vol 357-418 Rebellionen, Ruhestérungen, antifremde Bewe-

gungen, 1862-1917.

Politisches Archiv des Auswiirtigen Amtes, Berlin (AAPA).
The pertinent collections in the archives of the German Foreign

Office are:

China I.LB4.;
China 1:

China 6:

China 20.1 secr.:

China 22:

Acta betreffend dic chinesischen Zustinde.
Schriftwechsel mit der Kaiserlichen Gesandtschaft
in Peking sowie mit anderen Missionen und frem-
den Kabinetten tber die inneren Zustinde und
Verhaltnisse Chinas.

China 6. Stellung der chinesischen Regierung zur
christlichen Kirche,

China 20. Geheim. Nr. 1: Beabsichtigte Erwerbun-
gen der Grofimachte anlafilich des chinesisch-japa-
nischen Krieges.

China 22. Kiautschou und die deutschen Interessen
in Schantung.

Geheimes Staatsarchiv Preuflischer Kulturbesitz (GStA PK), Archiv-
strafle 12-14, Berlin (Dahlem).

III. Hauptabteilung. Ministerium fiir auswirtige Angelegenheiten
(III. ITA MdA):
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I, 12548. 1847 Aug. Sept.: Entsendung einer gemeinsamen deutschen
evangelischen Mission nach China und Griindung einer deutsch-
chinesischen Stiftung durch den evangelischen Missionsverein in
Kassel.

Rep. 109—acc. 3/47, 4270. Gutzlaff an Eichhorn, Hongkong, 18.
Dez. 1843, als Kopie in Eichhorn an den kéniglichen Commissa-
rius der PreufSischen Seehandlung, Christian von Rother, Nr. 776,
Berlin, 23. Mérz 1844, in: Acta betreffend verschiedener Missions-
Angelegenheiten. 1844.

ITaLy

Archives of the Sacred Congregation for the Propagation of the Faith
(Archivam Sacrae Congregationis de Propaganda Fide) (APT).

Archivio Storico, Congregazione per I'Evangelizzazione dei Popoli o

‘de Propaganda Fide’, Via Urbano VIII, 16, Rome.

=]

Sections relevant to Christianity in China:

. Acta Sacrae Congregationis
. Acta Congregationis Particularis super rebus Sinarum et Indiarum

Orientalium (Acta CP). 1665-1856. 24 vols. (Vol. 24 covers 1850-56).
(I'or contents of this scction, cf. BM XII 83-85 for the years 1822-31,
and specific annual entries for later years.)

. Scritture Originali riferite nelle Congregazioni Generali (SOCG)
. Scritture Originali della Congregazione Particolare dell'India ¢ Cina

(SCOP). 1667-1856. 78 vols, + 3 Miscellana.

. Scritture riferite nei Congressi. (SC). Cina e regni adiacenti (1798-

1892) 35 vols. + 10 miscellanee.
Lettere della Sacra Congregazione e Biglietti di Mons. Segretario

. Udienze di nostro Signore

Sinodi diocesani (19 vols. And 2 Miscellanea). Of special interest

are the two volumes of Miscellanea, namely:

(a) Esame del Sinodo Sutcinense celebrato nel 1803, approvato nel
1822 (Examination of Sichuan Synod, China, held in 1803,
approved in 1822).

(b) Sinodo del Sutchuen 1803.

For a history of the East Asian synods, sec Metzler, Joscf, Die Syn-

oden in China, Japan und Korea, 1570-1931, (Konziliengeschichte.

Reihe A, Darstellungen), Paderborn: F. Schoningh, 1980.
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Fatica, Michele, “L’Istituto Orientale di Napoli come sede di scambio
culturale tra Italia e Cina nei secoli XVIII ¢ XIX”, Scritture di storia,
no. 2, (2001), pp. 83-121.

Archivio Generale degli Agostiniani, Curia Generalizia Agostini-
ana, Via Paolo VI, 25, Rome.

Spanish friars of the Order [of ITermits] of St. Augustine had been
sent to China from the Augustinian Province of the “Santisimo Nom-
bre de Jesus de Filipinas’ before 1800. In 1879 Spanish Augustinians
from the Philippines started a new mission in Hunan province. In
the same year the Vicariate Apostolic of North Hunan was detached
from the Vicariate Apostolic of Hunan and entrusted to these Spanish
Augustinians. (Note also the provincial archives in Spain.)

Archivio Generale, Pontificio Istituto Missioni Estere (PIME Gen-
eral Archives), Rome.

The Lombard Seminary for Foreign Missions was established near
Milan, along the lines of the Paris Forcign Missions. In 1858 the first
missionaries of the Milan Foreign Missions arrived in China to take
charge of the prefecture apostolic of Hongkong. In 1869 Rome entrusted
the Lombard Seminary for Foreign Missions with the apostolate in the
Vicariate Apostolic of Henan, hitherto in the care of the Lazarists (or
Vincentians). In 1926 the Milan Foreign Missions merged with the
Pontifical Seminary of the Holy Apostles Peter and Paul of Rome to
form the Pontifical Foreign Missions Institute (Pontificio Istituto Mis-
sioni Estere or PIME).

Archivio, Canossiane (Figlie della Carita) (ACR), Rome.

Founded in 1808 at Verona, ltaly, the first Canossian Daughters
of Charity (FDCC) arrived in Hongkong in 1860. Later the Canos-
sians were present in other parts of China as well, usually in the PIME
missions. They were primarily involved in education, pastoral work,
medical and social welfare work, “according to the needs of the time
and the places”.

Archivio Storico della Curia Generalizia dell'Ordine dei Frati
Minori (A-OI'M), Rome.

In the course of the nineteenth century the Franciscans came to
represent the largest Roman Catholic missionary enterprise in terms
of friars and mission territories under their care. Moreover, the spe-
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cific Franciscan missions took on a distincly national character, espe-
cially after the Portuguese padroado dioceses of Beijing and Nanjing
had been abolished in 1856 and all of China divided into vicariates
apostolic J7E 4G, By the late nineteenth century it had become
customary to assign friars from a particular European OFM province
to their own independent mission (missio sui iuris) 578, prefecture
apostolic JE @ or vicariate apostolic in China.

In addition to the Generalate collections, the various TIrancis-
can provincial archives may also hold relevant material. In Italy this
includes, inter alia, the Archivio storico della Provincia di Cristo Re
dei Frati Minori dell’Emilia-Romagna, Bologna. The Province of Christ
the King of the Friars Minor of Emilia-Romagna was created in 1946
to combine the hitherto separate provinces of the Friars Minor of the
Strict Observance or Reformed Franciscans (Province of St. Catherine)
and the Friars Minor of the Regular Observance (Province of the Holy
Redeemer).

Franciscan Archives, Convento di S, Michele in Isola, Venice.
The archives contain material collected in China after 1800, known
as Archivum Archidiocesis de Hankow, Sectio B.

Archivio, Francescane Missionarie di Maria, Via Giusti, 12, Rome.

Founded 1877 at Ootacamund, India, by Héléne Marie Philippine de
Chappotin de Neuville, in religion Mary of the Passion (1839-1904),
the first Franciscan Missionaries of Mary to China established them-
selves at Yantai [Chefoo], Shandong, in 1887. FMM sisters were sub-
sequently found in many locations throughout China. Asaninternational
religious institute, they became involved in education, health care, and
the formation of Chinese virgins and sisters.

Archivum Generale Ordinis Praedicatorum (AGOP), Rome {Con-
vento Santa Sabina).

In the course of the nineteenth century, following the disruptions
of the French Revolution and the Napoleonic Wars, the Spanish fri-
ars of the the Dominican Province of the Philippines (Provincia del
Santisimo Rosario de Filipinas de la Orden de Predicadores) returned in
increasing numbers to Fujian. In 1859 Spanish Dominicans resumed
the evangelisation of Taiwan. Note also the Archivo de la Provincia
del Santisimo Rosario, Orden de Predicadores (APSR), Convento Santo
Tomas, Avila, Spain.
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Archivum Romanum Societatis Iesu (ARSI), Borgo S. Spirito 4, Rome.

ARSI is the official central archives of the Society of Jesus world-
wide. Although the Society of Jesus was re-established by Pope Pius VII
1814, it was not until 1841 that the first missionaries of the new Society
arrived in China to assist in and eventually take over the evangelisation
in the padroado Diocese of Nanking |vi 1t %. When the dioceses of
Nanking and Peking were suppressed in 1856, Jesuits (mainly French)
were assigned to the newly established vicariates apostolic of Kiang-
Nan VLA E (Jiangsu and Anhui) and South-East Zhili (555105
(. See also the Archives de la Province de France, Vanves, France.
In China, the Jesuits maintained archives at Xujiahui (Shanghai) and
Xianxian (Hebei). Unfortunately these important and comprehensive
local missionary collections are currently not accessible.

For further information on Jesuit archives worldwide, see

McCoog, Thomas M., A Guide to Jesuit Archives, St. Louis, MO: Insti-
tute of Jesuit Sources; Rome: Institutum Ilistoricum S.I., 2001.

Archivam Generalatus SVD (AG-SVD), Societa del Verbi Divini,
Rome.

The Society of the Divine Word was founded by the German priest
(Saint) Arnold Jansscn in 1875 at Steyl, near Venlo, The Netherlands.
In 1879 the first two missionaries of the newly established Catholic
missionary congregation arrived in Hongkong and spent some time
with the Milan missionaries (MEM) while the search was on for a mis-
sion field. Having transferred to the Italian Franciscan (OFM) mission
in the Vicariate Apostolic of Shandong, in 1882 the SVD missionaries
were assigned to the southern part of the province. In 1885 that part
of Shandong was detached from the OFM vicariate and transferred to
the Society of the Divine Word to become the Vicariate Apostolic of
South Shandong. In spite of its international character, the SVD was
generally considered to be a German missionary society.

SPAIN

Archivo de la Provincia del Santisimo Rosario (APSR), Orden de
Predicadores (OP), Convento Santo Tomds, Avila.

In the nineteenth century, following the disruptions of the French
Revolution and the Napoleonic Wars, Spanish friars of the the Domin-
ican Province of the Philippines (Provincia del Santisimo Rosario de
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Filipinas de la Orden de Predicadores) re-established themselves in
Fujian province. In 1883 the Vicariate Apostolic of Amoy 5 I{LH
@ was detached from the Vicariate Apostolic of Fujian [Fokien] &
L. The archival collections of the Dominican province of the
Philippines have been transferred from Manila to Avila.

Archivo de la Provincia Agustiniana del Santisimo Nombre de Jesis
de Filipinas, Valladolid.

In 1879 Spanish Augustinians (OSA) from the Philippines started a
new mission in Hunan province.

SWEDEN

ArkivCentrum Orebro Lin, Orebro.

In 1997 the Swedish Holiness Union, Free Baptist Mission (Scan-
dinavian Independent Baptist Union), and Orebro Mission merged
to form Nybygget—kristen samverkan. Since 2002 the organization is
known as Evangeliska Frikyrkan in Sweden and InterAct internation-
ally. All three had been active in China.

1. The first Swedish Iloliness Union (Ilelgelse Férbundet 11F) mis-
sionarics arrived in China in 1890 and were assigned to Shanxi
province as associate missionaries of the China Inland Mission.

2. The Orebro Missionary Society (Orebro Missionsforening; Orebromis-
sionen), formerly associated with the Swedish Alliance Mission in
China, but after 192 administered an independent work in the Shanxi
field.

3. The Swedish Independent Baptist Mission (Fribaptistsamfundets
Mission; Svenska Fribaptisternas Mission) commenced its China
work at Yulin (Shaanxi) in 1913,

The ArkivCentrum’s online catalogue lists the holdings of Helgelse-
forbundets Nirkesmission and Orebro Missionsforening/Ore-
bromissionen

Riksarkivet (Swedish National Archives), Marieberg, Stockholm.

1. Svenska missionens i Kina och Japan arkiv, 1887-1982. The
committee for the support of the Swedish Mission in China was
founded in 1887 to assist missionary Erik Folke and his colleagues
in Henan, Shanxi, and Shaanxi. It was an associated mission of
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A less detailed but up-to-date online guide to missionary archives in
the United Kingdom is “MUNDUS: Gateway to Missionary Collec-
tions in the United Kingdom”, URL: http://www.mundus.ac.uk

Archives of the British and Foreign Bible Society, Cambridge Uni-
versity Library, Cambridge.

Letters from foreign correspondents, including a large number
from China, 1804-1897. The letters arc mostly original 1804-1856,
and mostly transcripts 1857-1897. They are to be found in the main
Foreign Correspondence Inwards series D1/2, the copybooks D1/5-6,
Agents Books D1/7, Editorial Correspondence Books E3/1. A name
scarch can be made on Janus: http://janus.lib.cam.ac.uk/

The BFBS Archives also hold the Miscellaneous Papers of Alexander
Wylie (BSA/F3/Wylie).

Archives, Manuscripts and Rare Books Division, The Library, School
of Oriental and African Studies, London.

The manuscript collections of several major British missionary
societies as well as personal papers of former missionaries (e.g. James
Legge, William Lockhart, David Hill) have been deposited in the SOAS
archives. SOAS is the leading centre in the United Kingdom for mis-
sion studics.

Archives of the Council for World Mission (London Missionary Soci-
ety). Archives, dated 1795-1970, including LMS work in China
and and South East Asia, consisting of minutes, correspondence,
reports, personal papers (e.g. Robert Morrison). See The Archives of
the Council for Waorld Mission (incorporating the London Missionary
Society); an Outline Guide, SOAS, 1973. New guide in preparation.

Archives of the Methodist Missionary Society (mainly the collection of
the Wesleyan Methodist Missionary Society). See Elizabeth Bennett,
Guide to the Archives of the Methodist Missionary Society, 1979.

Archives of the Overseas Missionary Fellowship (China Inland Mis-
sion). The collection consists of the CIM Minutes, 1872 to 1951,
of the London Council of the CIM and of its Finance Committee;
Minutes, 1886-1947 and 1951, of the mission’s China Council; Reg-
istcrs of missionarics, some correspondence, private papers and var-
ious publications including Chinese Missionary Gleaner 1853-1959
and China’s Millions 1875-1964. (Note that the records of the CIM
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specifically for the purpose of overseas mission. The English Baptist
Zenana Mission (EBZM) worked in China since 1893 in connection
with the BMS.

The archival papers for the years 1860-1914 have been microfilmed
and are available in several major libraries.

Baptist Missionary Society, Papers Relating to China 1860-1914, cata-
logued by Mary M. Evans, London: Baptist Missionary Socicty, [1965].

Special Collections, Main Library, University of Birmingham, Edg-
baston, Birmingham.

The following significant collections with reference to Christianity
in China are:

1. Church Missionary Society Archives, including the manuscript
material of Church of England Zenana Missionary Society (founded
1880), the Female Education Society (founded 1834), and the Loochoo
Naval Mission (founded 1843). See Rosemary Keen, “The Church
Missionary Society archives”, Catholic Archives, No. 12 (1992), pp.
21-31; Church Missionary Society, Catalogue of the Papers of the
China Missions 1834-1934, catalogued by Christopher Jeens, London,
1980; and Roscmary Scton and Emily Naish, A Preliminary Guide
to the Archives of British Missionary Societies, London: School of
Oriental and African Studies, University of London, 1992, pp. 19-32,
58-59, 86-87. Note that micropublication of the Church Mission
Society Archive is being undertaken by Adam Matthews Publications;
URL: http://www.adam-matthew-publications.co.uk/index.aspx for
specific holdings and catalogues of papers. Searches can also be made
via the university’s Online Archive Catalogue, URL: http://calm
.bham.ac.uk/DServeA/

2. Church Missionary Society Unofficial Papers. Moule Family Papers.
This collection comprises the personal papers of members of the
Moule family as CMS missionaries in China and Japan, including
the writings of China missionaries George Evans Moule and Arthur
Evans Moule and six of their children followed them to work in
Zhejiang province; Papers of Eleanor Harrison, Papers of Eliza Hope,
Papcers of Lilian Bull.

3. Dr Karl Gutzlaff Collection, Papers of Richard Ball, manuscript
correspondence and papers, including transcripts of addresses by
Dr Karl Gutzlaft, printed material including pamphlets and printed
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correspondence, and photocopies, 1849-1853. The papers relate to
Gitzlaff’s Chinese Union in Hong Kong, and also to the efforts of
individual missionaries and missionary societies to evangelise China
and Asia, including the Cassel Missionary Conference Respecting
China, 1850, Gitzlaff's visit to Europe, 1849-1850, the death of
Gitzlaff in August 1851 and the continuation of the Chinese Union
in ITongkong, 1851-1853 These papers are kept in University of
Birmingham Information Services, Orchard Learning Resources
Centre, Selly Oak Campus (formerly Selly Oak Colleges).

National Library of Scotland, Manuscripts Division, Edinburgh,
Scotland.

Archives of the Church of Scotland Board of World Mission. The
Scottish Foreign Missions collection contains the surviving foreign
mission records to 1929 of the churches which in that year reunited
to form the Church of Scotland, namely the (Established) Church of
Scotland and the United Free Church of Scotland. The latter was itself
the product of the union in 1900 between the Free Church of Scotland
and the United Presbyterian Church.

The United Presbyterian Church of Scotland had commenced mis-
sionary work in China in 1865. After some years in Ningbo, Zhe-
jiang, and subscquently in castern Shandong, the UPCS transferred its
operations to Manchuria. The ‘old” Church of Scotland established its
mission at Yichang, Hubei province, in 1878.

Centre for the Study of Christianity in the Non-Western World
(CSCNWW), School of Divinity, New College, University of Edin-
burgh, Scotland.

The Church of Scotland China (Manchuria) Collection, 1870—c. 1986
{mainly to 1950), contains certain materials pertaining to the Foreign
Mission Committees of the United Presbyterian Church, subsequently
the United Free Church and the Church of Scotland concerned with
Manchuria, China. In addition, the CSCNWW collection includes
the personal papers of former China missionaries, among which are
the papers of CIM missionary George William Clarke (1849-1899);
Alfred James Broomhall (1911-1994); and copies of K. F. A. Gutzlaff
material.
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Archives of the Friends Foreign Mission Association

The Library of the Religious Socicty of Friends, Friends House,

London.

The first Quaker missionaries arrived in China in 1886 and settled

first at Hanzhong, Shaanxi; in 1888 they moved to Chongqing, Sichuan.
They helped set up West China Union University in Chengdu, Sichuan.

The National Archives (formerly Public Record Office), Kew, Rich-
mond, Surrey.

Foreign Office Papers

1.

FO 17. Foreign Office: Political and Other Departments: General
Correspondence before 1906, British Legation, China.

FO 228: Consulates in China: General Correspondence to and from
Legation, Scries L.

FO 371: Foreign Office: Political Departments: General Correspondence
from 1906-1966.

FO 677. Foreign Office: Superintendent of Trade, Legation, Peking,
China: General Correspondence and Diaries, 1759-1874. (Com-
plementary to FO 228).

Records of British Consulates in China:

a.)
b.)
c)
d.)
e)

f.)
g)

h.)

i)

FO 663: Consulate, Amoy [Xiamen E["]]: General Correspond-
ence (1834-66).

FO 665: Consulate, Foochow [Fuzhou #5/H]: General Cor-
respondence and Various Registers (1846-1946).

FO 666: Consulates, ITankow and ITangchow: General Cor-
respondence and Various Registers (1865-1951).

FO 670: Consulate, Ningpo: General Correspondence and
Various Registers (1843-1933).

FO 671: Consulate, Shanghai: General Correspondence (1845-
1955).

FO 672: Consulate, Shanghai, China: Miscellanea (1836-1864).
FO 673: Consulate, Taku: General Correspondence and Various
Registers (1862-1876).

FO 674: Consulate, Tientsin: General Correspondence, Various
Registers and Supreme Court Records (1860-1952).

FO 678: Various Consulates, China: Deeds.
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On the history and organisation of the Britsh consular service in
China, see P. D. Coates, The China Consuls: British Consular Officers,
1843-1943, Hongkong: Oxford University Press, 1988,

The National Archives also hold copies of captured records of the
German, Ttalian and Japanese Governments, 1839-1945 (available in
microform). The following categories have data on Christianity and
the missionary enterprise in China (the original records are in the
German Foreign Office Archives in Berlin):

GFM 10 includes selections from:

GFM 10/42/3 to GFM 10/58/1. China No.20 No.l Secreta. Beab-
sichtigte Erwerbungen der Grossmichte anlisslich des orientalisch
[sic: chinesich]-japanischen Krieges. 1894-1912. 75 vols.

GFM 13 includes selections from:

(1) GFM 13/36 to GFM13/54. China No. 1. Schriftwechsel mit der
Kaiserlichen Gesandtschaft...iiber die inneren Zustinde und
Verhaltnisse Chinas. 1879-1917. 118 vols.

(2) GIM 13/84 to GI'M 13/88.China 22, Kiautschou und die deutschen
Interessen in Shantung. 1899-1919. 31 vols.

(3) GFM 13/142 to GFM 13/147. China 6. Stellung der chinesischen
Regierung zur christlichen Kirche. 1885-1914. 51 vols.

This extensive microfilm collection, available in several major reposi-
tories, contains files relevant to the German missionary enterprise in
China. For references, consult A Catalogue of files and Microfilms of
the German Foreign Ministry Archives, 1867-1920 (Oxford, 1959).

See also Record Group 242 in the National Archives of the United
States.

TiE UNITED STATES

On the manuscripts and other materials available in the collections of
the United States, the following publication is an essential guide:

Crouch, Archie, et al. (eds.), Christianity in China: A Scholars’ Guide
fo Resources in the Libraries and Archives of the United States,
Armonk, NY: M. E. Sharpe, Inc., 1989.

A revised and expanded edition of this guide, incorporating much
new material, is forthcoming;
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Wu, Xiaoxin (ed.), Christianity in China: A Scholars’ Guide to
Resources in the Libraries and Archives of the United States, sec-
ond edition, Armonk, NY: M, E. Sharpe, Inc., 2009,

American Baptist Historical Society, 3001 Mercer University Dr.,
Atlanta, Georgia.

In 1814 the General Missionary Convention of the Baptist Denomi-
nation in the United States of America for Foreign Missions was estab-
lished. Since delegates met every three years, the new organisation
was called The Triennial Convention, and also the American Baptist
Board of Foreign Missions. The name American Baptist Missionary
Union (ABMU) was adopted in 1845 (after the Southern clement had
withdrawn to form the Foreign Mission Board of the Southern Bap-
tist Convention). In 1910 the ABMU changed its name to American
Baptist Foreign Mission Society (ABFMS), and is now known as the
Board of International Ministrics, American Baptist Churches. The
China mission was started in the late 1830s.

Archives of the American Board of Commissioners for Foreign
Missions, Manuscript Department, Houghton Library, Harvard Uni-
versity, Cambridge, Mass.

The ABCI'M was the first Protestant mission from the United Statces
in China. The South China Mission was opened by Elija Coleman
Bridgman in 1830. The Fujian Mission commenced the wake of the
First Opium War. In 1860 another mission was started in northern
China.

Archives of the American Presbyterian Missions (North and South)

In 1983 the United Presbyterian Church in the U.S.A. (UPCUSA),
the so-called “northern branch”, reunited with the Presbyterian Church
in the U.S. (PCUS), the so-called “southern branch”, to form the Pres-
byterian Church (U.S.A.). ITowever, their archival collections are kept
at separate locations. The material of the former Board of Foreign Mis-
sions of the northern Presbyterians is maintained at the Board of For-
eign Missions at the Philadelphia Office of the Presbyterian Historical
Society, Archives and Library, Philadelphia, PA. The northern Pres-
byterians had missions in Guangdong (including Hainan), Zhcjiang,
Jiangsu, Anhui, ITunan, Shandong and Zhili (now Iebei).

Finding aid: Presbyterian Church in the U.S.A. Board of Foreign Mis-
sions. Secretaries files: China Missions, 1891-1955. Record Group 82.
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Online finding aid: URL: http://www.history.pcusa.org/finding/phs%
2082.xml

For records before 1891, consult the general finding aids.

The archival material of the southern Presbyterians is found at the
Montreat Office of the Presbyterian Historical Society, Montreat,
NC. The mission of the southern Presbyerians was confined to Jiangsu
province, exept for two stations in northern Zhejiang.

Archives, Burke Library, Union Theological Seminary, New York,
NY, US.A.

Relevant manuscript sources are part of the Missionary Research
Library Collection which was founded in 1914 by John R. Mott follow-
ing the World Missionary Conference, Edinburgh, 1910. The China
collection contains both institutional and personal papers, some of
which pertain to the late Qing period.

In addion, the Missionary Research Library Archives, Section 12, hold
the World Missionary Conference Records, Edinburgh, 1910. Find-
ing Aid: URL: www.columbia.edu/cu/lweb/img/assets/6398/MRL12_
WMC_FA.pdf

Billy Graham Center Archives, Wheaton College, Wheaton, Illinois

The archives scrve as repository of unpublished documents relat-
ing to mainly North American nondenominational Protestant mission
work.

1. Records of the Woman’s Union Missionary Society—Collection 379.
Work began in China in 1869 with the opening of a girl's boarding
school in Peking. This school merged with the Bridgman Memorial
School in Shanghai in 1880. Dr. Elizabeth Reifsnyder established
the Margaret Williamson Hospital in Shanghai in 1891, which later
sponsored the Women’s Christian Medical College.

2. Records of the United States ITome Council of Overseas Missionary
Fellowship (China Inland Mission), BGC Collection 215, Billy
Graham Center. The North America Council of the China Inland
Mission was created in 1901 as a recruitment and support agency
in the United States and Canada. See also Archives of the Overseas
Missionary Fellowship, School of Oriental and African Studies,
London, United Kingdom; Records of the Australian ITome Council,
Library, Bible College of Victoria, Lilydale, Victoria, Australia; and
Archives of the Overseas Missionary Fellowship, OMF International,
Singapore.
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3. A substantial collection of private papers, including the correspond-
ence, diaries, manuscripts and oral histories of former China
missionaries.

4. Major microfilm collections (Archives of the Baptist Missionary
Society; Archives of the Council for World Mission, including the
LMS collection; Methodist Missionary Society Archives).

For further details concerning the collections, especially the private
papers, see Crouch, Christianity in Ching, pp. 106-115. More detailed
informtion is available on the BGC website. Note that some of the oral
history transcripts can be downloaded.

Christian and Missionary Alliance, National Archives, Colorado
Springs, Colorado.

Canadian-born Dr. Albert Benjamin Simpson established the Evan-
gelical Missionary Alliance in 1887. The Evangelical Missionary Alli-
ance became known as the International Missionary Alliance in 1889.
In 1897 the International Missionary Alliance merged with the Chris-
tian Alliance to form the Christian and Missionary Alliance. Mission-
ary operations in China started in the 1890s, focused on southern
and central China as well as Gansu province. In northern China, the
Mission cstablished a promising work in northern Shanxi (outside the
Great Wall) and the eastern plain of Mongolia. This work was assigned
to a large contingent of Swedish workers.

Covenant Archives and Historical Library, The F. M. Johnson
Archives and Special Collections, Brandel Library, North Park Uni-
versity, Chicago, Illinois.

The Covenant Church was founded by Swedish immigrants in the
United States in 1885 as a voluntary covenant of churches committed
to working together. Initially known as the Swedish Evangelical Mis-
sion Covenant of America, it is now known as the Evangelical Cov-
enant Church. The Covenant Missionary Society supported mission
work in Hubei in co-operation with other Swedish Lutheran groups
since 1890.

Archives of the Disciples of Christ, Library, Christian Church (Dis-
ciples of Christ), Indianapolis, Indiana.

The first missionaries of the Foreign Christian Missionary Society,
also called United Christian Missionary Society and Christian Church
(Disciples of Christ), arrived in China in 1886.
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Evangelical Lutheran Church in America (ELCA), Region 3 Archives,
St. Paul, Minnesota.

Hauge’s Norwegian Evangelical Lutheran Church Mission Papers,
Record Group 4.

General Commission on Archives and History, The United Method-
ist Church, United Methodist Archives and Ilistory Center Archives,
Madison, New Jerscy.

Electronic Guide to the Records of the Board of Missions of the
Methodist Church, 1840-1912, 1912-1949: URL: http://www.gcah
.org/inventory.htm The United Methodist Archives include:

1. Archives of the Board of Foreign Missions, Methodist Episcopal
Church.

2. Archives of the Board of Missions of the Methodist Episcopal
Church, South

3. Lvangelical United Brethren Church (EUB) which was formed in
1946 by the merger of the Evangelical Church with the Church of
the United Brethren in Christ.

All the above organisations undertook missionary work in China.

Archives of the Episcopal Church, Austin, Texas.

The collections include the archives of the Domestic and Foreign
Mission Society of the Protestant Episcopal Church (PEC), also known
as the American Church Mission (ACM).

After two shortlived attempts in 1835 and 1841, permanent mis-
sionary work was started in Shanghai in 1845, Further stations were
established along the Yangzi River, centred on Anqing and Wuhan.

Oberlin College Archives, Oberlin, Ohio.

In January of 1881, a group of twelve students, primarily from
Oberlin’s Graduate School of Theology, applied to the American Board
of Commissioners for Foreign Missions (ABCFM) to volunteer their
services as a group, the Oberlin Band, for mission work, preferably in
China. The ABCFM approved the plan and between 1882 and 1900,
Amcrican missionarics scrved at Taigu in Shanxi province under the
auspices of ABCFM. At the height of the Boxer Uprising, the mis-
sionaries and many of their Chinese helpers and converts were killed.
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Kong Xiangxi (H. H. Kung) fL#£RL, an Oberlin graduate, was among
those who escaped.

In addition to a number of personal papers, the Records of the
Oberlin Shansi Memorial Association, 1890-1991, (Group 15), are
held by the college archives.

Archives of the Reformed Church in America, Gardner A. Sage
Library, New Brunswick Theological Seminary, New Brunswick, New
Jersey.

Initially the Board of Foreign Missions of the Reformed Dutch
Church worked under the auspices of the American Board of Com-
missioners for Foreign Missions (ABCI'M) in China, being represented
by David Abeel =477 (1804-1846). Later this sending agency was
known as the Reformed Church in America (RCA), Board of For-
eign Missions. Autonomous China work began with the transfer of the
ABCFM work in southern Fujian to the RCA under John Van Nest
Talmage (1819-1892) ¥ /E# in 1857.

Archives of the Reformed Church in the United States, Evangeli-
cal and Reformed Historical Society, Lancaster Central Archives and
Library, Philip Schaff Library, Lancaster Theological Seminary, Lan-
caster, Pennsylvania,

The China work began in 1901 in Hunan province. In 1934 the
Reformed Church in the U.S. united with the Evangelical Synod of
North America to form the Evangelical and Reformed Church. The
mission agency became the Evangelical and Reformed Church (Board
of International Missions), which united with the General Council of
the Congregational Churches in 1957 to become the United Church
of Christ (Board of World Ministries).

Archives of the Scandinavian Alliance Mission of North America,
TEAM, Wheaton, Illinois.

The formation of the Scandinavian Alliance Mission of North Amer-
ica (SAM) in 1890 was inspired by the Swedish-American evangelist
Fredrik Franson. In January 1891 the first group of 35 missionaries
embarked for China. SAM’s work in Gansu and Shaanxi was affiliated
with the China Inland Mission. The mission to the Mongols was main-
tained as a separate endeabour, not affiliated with the CIM. In 1949 the
Scandinavian Alliance Mission changed its name to The Evangelical
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Alliance Mission (TEAM). The archival material is uncatalogued and
not casily accessible.

Library and Archives, Southern Baptist Convention Historical
Commission, Nashville, Tennessee.

Baptist missionaries from the southern United States had been in
South China since 1836 (Jehu Lewis Shuck and Issachar Jacox Rob-
erts). These missionarics came under the Southern Baptist Convention
(SBC) when it was organised in 1845, The SBC became one of the
largest Protestant mission enterprises in China, with establishments
in several regions of the country.

Interchurch Center, 475 Riverside Drive, New York, NY.

Most of the Library’s archival records relating to missions are in
book form, including pamphlet literature. Box # 4 (Individual Meth-
odist missions) contains the records of Margaret Williamson Hospital
& Woman’s Christian Medical College (Shanghai). Methodist work in
Shanghai dates back to the arrival there of medical missoinary Charles
Taylor (1819-1897) in 1850. In a885 the nondenominational Woman’s
Union Missionary Society of American opened the Margaret Wil-
liamson Ilospital for women and children, to which was joined the
Shanghai Union School of Nursing in 1921, In 1924, the hospital and
nursing school became the site for the Woman’s Christian Medical
College.

Ricci Institute for Chinese-Western Cultural History, University of
San Francisco, U.S.A.
Among the manuscript collections are

1. xerox copies of original materials from the archives of the Roman
Catholic Diocese of Canton administered by the Paris Foreign
Missions Society (MEP). Approximately 10,000 documents, consisting
of correspondence, reports, records and other printed materials in
French, Latin, English, Italian, Chinese and Portuguese. Documents
are arranged in tied bundles. For descriptions, see the online notes.
URL: http://riccilibrary.usfca.edu/view.aspx?cataloglD=3982

2. The archival material from Jinling <&#3 (Gin-ling) Women’s College
(Nanjing), 20th century, was compiled by Sr. Madeleine Chi.
Materials include the accomplishments and biographies of Zeng
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For an overview of the collections at Yale Divinity School, see also
Crouch, pp. 40-55 (Special Collections) and pp. 55-58 (Library).

For a guide to mission pamphlets (formerly the Mission Pamphlets
Collection), see:

Smalley, Martha Lund (comp.), Mission Pamphlet Collection (Record
Group 31), Yale Divinity School Library, Archives and Manuscripts,
New Haven: n.d.

1. China Records Project Miscellaneous Personal Papers Collection,
Record Group No. 8, Special Collections, Yale Divinity School
Library. The China Records Project Miscellancous Personal Papers
Collection is an open collection. Tt currently contains material from
more than 325 individuals, primarily Protestant missionaries to
China. The time period covered is approximately from 1834 to 1998,
The China Records Project was initiated by the National Council
of Churches of Christ in the U.S.A in 1968. The aim of the project
was to insure the preservation of the personal records of former
missionaries to China and to provide a central repository where
these papers would be available to historians. The Yale Divinity
School Library was chosen as this central repository in 1969 and has
continuced to solicit and accept China-related papers since that time.
In addition to the personal papers of former China missionaries, the
project includes oral history transcripts.

Guide to the China Records Project Miscellaneous Personal Papers
Collection, compiled by Nungshitula Jamir and Martha Lund Smal-
ley, Yale University Library, 2004: http://webtextlibrary.yale.edu/
xmI2html/divinity.008.con html#seriesN1340

Microfilm and microfiche collections

2. American Board of Commissioners for Foreign Missions (ABCFM):
Index of ABCFM archival material on microfilm: http://www library
yale.edu/div/fa/ ABCFM htm
Online index of ABCFM missionaries, with reel listing: Papers
of the American Board of Commissioners for Foreign Missions:
Missionary Index; Reel Listing”: http://microformguides.gale.com/
Data/Download/3097000R.pdf

3. Baptist Missionary Society Archives—Film Ms56; missionary journals
and correspondence to 1914. For details, see http://www library.yale
.cdu/div/fa/BMS.htm
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Yale University, Department of Manuscripts and Archives, Sterling
Library, 120 High Street, New Haven, Connecticut.

Several collections of family papers, including the Samuel Wells
Williams Family Papers (MS 547); Records of the Yale-China Asso-
ciation (YRG 37-A), 1869-1976.

National Archives and Records Service (NARA), College Park, Mary-

land.
State Department Records in the National Archives:

A. Central File. Record Group 59. General Records of the Department of
State. (available on microfilm). All State Department correspondence
with U.S. diplomatic and consular offices in foreign countries,
with foreign diplomatic and consular offices in the United States,
and almost all other State Department correspondence and memo-
randumes, are in the central file.

1. Despatches from United States Ministers to China, 1843-1866.
Vols. 1-23 (Microcopy 92).

2. Diplomatic Instructions of the Department of State, 1801-1906.
(Microcopy 77).

These serics were discontinued in 1906 when the Department of State
adopted the practice of filing incoming and outgoing correspondence
by subject, the State Department Decimal File.

Many of the records, reports from American diplomatic and con-
sular representatives, are also useful for the study of the missionary
enterprise in China.

3. Despatches to the Department of State from United States Con-
sular Officals in:

Amoy [Xiamen], 1844-1906 (Microcopy 100)

Antung [Andong], Manchuria, 1904-1906 (Microcopy 447)

Canton [Guangzhou], 1790-1906 (Microcopy 101)

Chefoo [Yantai], 1863-1906 (Microcopy 102)

Chinkiang [Zhenjiang], 1864-1902 (Microcopy 103)

Chungking [Chongging], 1896-1906 (Microcopy 104)

Foochow [Fuzhou], 1849-1906 (Microcopy 105)

Hangchow [Hangzhou], 1904-1906 (Microcopy 106)

Hankow [Hankou, now part of Wuhan], 1861-1906 (Micro-

copy 107)
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Hong Kong [Xianggang], 1844-1906 (Microcopy 108)
Macao [Aomen], 1849-1869 (Microcopy 109)
Mukden [Shenyang], 1904-1906 (Microcopy 457)

. Nanking [Nanjing], 1902-1906 (Microcopy 110)
Newchwang [Yingkou], 1865-1906 (Microcopy 115)
Ningpo, 1853-1896 (Microform 111)

Shanghai, 1847-1906 (Microform 112)
Swatow [Swatow], 1860-1881 (Microcopy 113)
Tientsin [Tianjin], 1868-1906 (Microcopy 114)

B. Records of Foreign Service Posts. Record Group 84 (manuscripts
in bound volumes). These are records originally filed at Ameri-
can embassies, legations and consulates. Not all the U.S. consular
archives were transferred from China to the United States and may
now be lost.

1.
2.
3.

N oLk

8.

9.
10.
11.
12.
13.
14.
15.
16.
17.
18.
19.

United States Legation in China, 1843-.

Consular Records for Amoy [Xiamen], 1885-1914.

Consular Records for Antung [Andong], Manchuria, 1904-
1927.

Consular Records for Canton [Guangzhou], 1845-1948.
Consular Records for Chefoo [Yantai], 1854-1942.

Consular Records for Chungking [Chongqing], 1827-1949.
Consular Records for Hankow [Hankou, now part of Wuhan],
1861-1915.

Consular Records for Hong Kong [Xianggang], 1858-1935.
Consular Records for Kiukiang [Jiujiang], 1862-1877.
Consular Records for Kunming, 1922-1943.

Consular Records for Mukden [Shenyang], 1906-1936.
Consular Records for Nanking [Nanjing], 1911-1948.
Consular Records for Newchwang [Yingkou], 1862-1915.
Consular Records for Shanghai, 1851-1949.

Consular Records for Swatou [Shantou], 1861-1941.
Consular Records for Taipei (Taihoku in Japanese), 1887-1912.
Consular Records for Tientsin [Tianjin], 1862-1949.
Consular Records for Tsinan [Ji'nan], 1918-1940.

Consular Records for Tsingtao [Qingdao], 1906-1948.

The Foreign Relations of the United States (FRUS), Washington, U.S.
Government Printing Office, series presents the official documentary
historical record of major U.S. foreign policy decisions and significant
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of fifteen—, it was they who voted in favour of these regulations. It
would scem, therefore, that they had become imbued with the spirit
of French theology during their studies abroad.’

The persecutions of 1804, 1811, 1818-1820, 1827 and 1836-1839
notwithstanding, the number of Catholics had increased to 264,000
by 1838. However, at that time none of the dioceses had a bishop in
residence, whereas three Curopean vicars apostolic and two coadjutors
were directly involved in the running of their ecclesiastical jurisdictions,
assisted by 71 Chinese priests and an unspecified but smaller number
of foreign missionaries." Although the number of foreign priests had
increased to 84 by 1848, in addition to the 16 vicars and prefects apos-
tolic, they were still outnumbered by the 135 Chinese pricst.® Indeed,
the number of Chinese priests had almost doubled since 1838. Given the
relative paucity of European personnel, it is important to note that
the number of Catholic faithful, in spite of the periodic persecutions,
had increased by about 100,000 by the middle of the nincteenth cen-
tury. At the same time, priestly duties were performed primarily by the
Chinese clergy. They were assisted by male catechists and lay leaders
as well as by a good number of female ‘virgins (zhennii F122). As a
matter of fact, Chinese Catholics had developed their own patterns
of church life. In other words, it could be argued that the Catholic
community in China had been moving towards the establishment of
a Chinese Catholic Church. This development was, however, inter-
rupted by the return of Western missionaries, by the imposition of
Western forms and by political and ecclesiastical changes starting in
the 1840s. Thus, by the early 1860s the situation had changed con-
siderably. Now some 336,000 Chinese Catholics were looked after by
167 Chinese priests and 193 foreign missionaries in 22 vicariates and
prefectures apostolic.’

* For details, see Josef Metzler, Die Synoden in China, Japan und Korea 1570-1931,
Paderborn: Ferdinand Schoningh, 1980, pp. 43-55.

* Fortunate Margiotti, “La Cina cattolica al traguardo della maturitd”, in Josef
Metzler (ed.), Sacrae Congregationis de Propaganda Fide Memoria Rerum, vol. TI1,1
(1815-1972), Rome/Freiburg: Herder, 1975, pp. 510, 516.

> Pasquale M. d’Elia, Catholic Native Episcopacy in China: Being an Outline of the
Formation and Growth of the Chinese Catholic Clergy, 1300-1926. Shanghai: T'usewei
Print Press, 1927, p. 50.

¢ D’Elia (1927), p. 64.















ACTORS 121

ticularly interesting, since the visitation was ordered by Propaganda
Fide as a conscquence of the discord between the Italian vicar apos-
tolic, Giovanni Battista Cortenova 27783 (also known as Giambat-
tista da Mandello, 1746-1804) and his indigenous priests and Catholic
lay groups over the imposition of stricter church discipline, which,
Conforti claimed, “had gravely declined during and after the great
persecution [of 1784-1785]". This conflict between Luropean religious
idealism and Chinese pragmatic adaptation to particular local circum-
stances would surface again later in the nineteenth century.

With the arrival of European reinforcements in greater numbers in
the 1840s, these differences became more pronounced. The struggle
was particularly fierce in the padroado diocese of Nanjing where ten-
sions between missionaries and the Chinese clergy had already emerged
in the 1830s. This area was one of the strongholds of Catholicism in
China, tracing its origin back to Matteo Ricci’s famous convert, Pau-
lus Xu Guangqi. During the long years of suppression, Catholics had
created a distinctive form of organisation. Chinese priests, lay com-
munity leaders (huizhang &) and virgins had been instrumental in
the formation of tightly knit Jocal Christian communities. The Chris-
tian huizhang were leading public prayers, presided over weddings
and funerals, administered baptisms in absence of a priest, and made
converts,

In the 1830s, insofar as it was possible, spiritual care was provided
by a few Portuguese, French? and Chinese Lazarists as well as some
Chinese secular priests. Yet the Portuguese Lazarist Domingos-José
de Santo Estévam Henriques (1804-1901), vicar general of the dio-
cese between 1833 and 1837, was rather critical of the clergy, inform-
ing Propaganda Fide of “bad priests” in his jurisdiction. Whereas the
two Portuguese missionaries were described as “naturally very good”,
five of the eleven Chinese clergy were said to have caused problems.*!
When the Chinese priests learned of these accusation, nine of them
expressed their objections in a letter of defence, dated 7 April 1839.
However, disaffection was rife not only among the Chinese clergy but
also among the Catholics in general. According to the Jesuit mission

2 The French Lazarists Jean-Ferdinand Faivre }4¢ (1803-1864) and Pierre Lavais-
siere /] (1813-1849) arrived in 1838 and 1839, respectively.

' Henriques, report dated 15 February 1835, mentioned in Ignazio Song, “Mons.
Ledovico de Besi, missionario in Cina”, Dissertatio ad Lauream, Gregorian University,
Rome, 1968, p. 19.
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From that time even in the temporal order the [forcign] pricst was
under no obligation to the Christians, but on the contrary the Chris-
tians received almost everything from the priest. The relations of the
priest to his Christians were no longer what they had been before the
rebellion. The priest was really master of his chréfienté [community of
Christians].*

Not only in Jiangnan was the Chincse form of the church organisation
destroyed. The Lazarists, too, relegated the Chinese clergy to a sec-
ond-class status. Missionary congregations imposed European domi-
nation on the Church of China and subordinated Chinese Christians
to an ever more numerous and powerful foreign leadership. Between
1843 and 1857 58 new Jesuit missionaries entered China. The Francis-
cans had 26 missionaries in 1845 and in 1882 approximately 50 friars
worked there.*

The role of the foreign missionaries

Up to about 1844 foreign missionaries were underground mission-
aries, Afterwards they can be called treaty missionaries.”” The role
of these two kinds of missionaries was rather different. The life of
an underground missionary can best be illustrated by the life of the
French Lazarist Jean-Gabriel Perboyre & 3% (1802-1840). He arrived
in Macao in August 1835 and toward the end of the year travelled
through the provinces of Tujian, Jiangxi and Hunan to his destination
in the province of Hubei. As this was a dangerous journey for a for-
eigner, he travelled disguised as Chinese. For the time being he worked
in Hunan, but in January 1838 he was transferred to Hubei. Often he
had to travel by night and to meet the Christians sccretly. This rov-
ing life came to an end when a catechumen betrayed Perboyre. Severe
interrogations in several places followed and finally he was brought
to the city of Wuchang. After a trial of four months he was branded
with the following Chinese characters: “lhis is someone who spreads

* Quoted in TTanson (1980), p. 19.

* Whyte, pp. 109-110. Arnulf Camps and Pat McCloskey, The Friars Minor in
China (1294-1955), especially the years 1925-1955, based on the research of friars
Bernward Willeke and Domenico Gandolfi OFM, St. Bonaventure: St. Bonaventure
University / Rome: General Secretariat for Missionary Evangelisation OFM, 1995, pp.
19-20.

" Carine Dujardin, Missionering en Moderniteit. De Belgische Minderbroeders in
China 1872-1940, Leuven: Universitaire Pers, 1996, pp. 73-76.
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4Y J 142 The two men shared similar outlooks and ideas, comple-
menting cach other well. Milne saw in Morrison a man he could work
with and work for. Morrison saw in Milne an intelligent, brave and
generous soul who possessed an ambition close to his own and talents
and skills in the realm of printing and publishing. However, the newly
arrived missionary soon found that he would not be able to live and
work in South China. The Select Committee had allowed Morrison
to continue to work as a missionary only because they needed him
to serve as their translator, They knew full well the Qing view of mis-
sionaries and of Christianity and thus felt that having Milne based in
China was an unacceptable risk. He was told that he could stay, but
only for a limited time and then had to find a new home for himself
and his family. Consequently, in February 1814, Morrison decided to
send Milne on a reconnaissance mission to Southeast Asia. The most
attractive site was Penang, an area controlled by the EIC. Here the
British Resident made it clear that the authorities were anxious to have
a missionary such as Milne among them. In the end, Milne and fam-
ily established an LMS mission in Malacca in 1815, a place thought to
offer the most advantage of those he had visited in Southeast Asia.

As concerns Morrison, the EIC board of directors in England
decided in 1814 that the formal relationship they had with him was
too dangerous. He was informed that his work on the New Testament
and the other tracts were against Chinese law and that by engaging in
this activity Morrison endangered the work of the Company. Since the
directors realised just how valuable Morrison was to them, the break
with the Company was defined as formal but not actual. Morrison
would continue to serve the EIC but would do so in a way that would
not link his name with that of the Company. Yet two years later, he
was recruited for an assignment that would give him the opportu-
nity to see the China that had been closed to him and most other
Westerners. Morrison was chosen to be one of the interpreters on Earl
Amherst’s embassy to Beijing in 1816. The missionary would capital-
ise on his experience and his new-found first-hand knowledge in the
years ahead.

' The name “Ultra-Ganges Missions” was adopted by Robert Morrison and William
Milne in the “Resolutions of the Provisional Committee of the Ultra-Ganges Missions”,
signed by them on 2 November 1817. See William Milne, A Retrospect of the First
Ten Years of the Protestant Mission to China, Malacca: printed at the Anglo-Chinese
Press, 1820, pp. 198-201.
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After Morrison’s return to Canton, he set out to organise the Anglo-
Chinese College 7 TEE[E with Milne’s help at Malacca. This became
a central project in which, when under way and functioning as an
institution, the two men took great pride. They then went a step fur-
ther and established the Provisional Committee of the Ultra-Ganges
Missions. This body defined the nature of missions in this region and
discussed the idea that the missions in the Nanyang needed to speak
to the LMS directorate with onc united voice.”

In 1823 Morrison returned to his mother country for a long-needed
furlough that quickly turned into a triumphal grand tour and reaped
the rewards of his many years as missionary pioneer. He had left
an obscure just-ordained Nonconformist minister. He returned as a
man seen as both mission pioneer and exemplar and as one who was
regarded as one of the most important sinologists of his day. During
his period in London he began to lobby for support of the Anglo-
Chinese College in Malacca. He wrote to and talked to the heads of
various evangelical societies in an effort to make his case. Ile also dis-
cussed related matters of mission policy in East and Southeast Asia,
using his knowledge and influence to good effect. Finally, Morrison
used his time to make the case for Chinese studies in Great Britain. He
wanted to see the development of a school where the languages and
culturcs of the East Asian nations might be taught. With the support
of some key figures, such as the Anglican evangelical and reformer,
William Wilberforce, was able to secure funds and set up the Language
Institute. He showed how deep his commitment was by teaching Chi-
nese at the new school.®

Calling for the Americans 1826-1830

By 1826, accompanied by his children and his second wife, Eliza, Mor-
rison returned to Canton and resumed his work. He re-established
contact with a number of American merchants and worked with them
to promote the establishment of an American missionary presence
in South China. Key to this was the renewal of the friendship that
had developed between Morrison and the pious New York merchant

* Morrison’s effort is discussed in Rubinstein, The Origins, pp. 139-149.
¢ Morrison, Mewoirs, vol. 11, pp. 300-302.
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D. W. C. Olyphant. The two men had met in the early 1820s.” When
Morrison came back to his East Asian home, he discovered that Oly-
phant was still the pious evangelical of old and willing to use his wealth
and influence to promote the spread of the Gospel among the Chinese.
Their collaboration would now prove most fruitful.

The two men and the small circle of merchants who worshipped
with Morrison discussed the issue of an American presence and called
upon the American Board of Commissioners for Foreign Missions to
send missionaries to Canton. In the autumn of 1827 the small evan-
gelical community of Canton asked Robert Morrison to draft a letter,
calling upon the American Board’s Prudential Committee to send men
to China. The traders offered both passage and support for such men.®
The Board’s officers reacted positively to the letter and began to recruit
two men for the mission.’

The first man the Board chose for its China mission was Elijah Cole-
man Bridgman #7572 (1801-1861). He was a native of Belchertown,
Massachusetts, who had attended Amherst College and Andover Sem-
inary, the centre of the evangelical Orthodox Trinitarian tradition. He
had undergone his personal conversion at age twelve and shown him-
self to be a sober, sincere and devout Christian—as well as an able and
intelligent young man. Ile was drawn to the mission field and willing
to consider China,"

The second man chosen was to work as preacher to the Western
sailors. The American Seamen’s Friend Society and the Board recruited
David Abeel FE#!1EH (1804-1846). A native of New Brunswick, New
Jersey, he too came from a deeply religious family and had been raised
as a member of the Dutch Reformed Church. Ilaving studied medi-
cine at Rutgers University, he changed his mind and decided upon a

? On Morrison and David Washington Cincinnatus Olyphant (1789-1851) during
this first period, see Rubinstein, The Origins, pp. 217-219.

# Robert Morrison and D. W. C. Olyphant to the American Board, 19 November
1827, Olyphant Papers, Missionary Research Library, Burke Library, Union Theo-
logical Seminary, New York. See also Phillips, Protestant America, pp. 173-174; and
Rubinstein, The Origins, pp. 220-221.

* Rubinstein, The Origins, pp. 220-221.

1% The basic biography of Bridgman is by his widow, Eliza Gillett Bridgman, Pioneer
of American Missions to China: The Life and Labors of Elijah Coleman Bridgman, New
York: Ason D. F. Randelph, 1864. For a recent biography, see Michzael C. Lazich,
L. C. Bridgman (1801-1861): America’s First Missionary fo China, Lewiston; Queenston;
Lampeter: Edwin Mellen Press, 2000.
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The missionaries were interested in but not objective observers of
the cvents of 1834. They wanted Lord Napier to succeed not only
because it would help the Western merchants achieved their aims but
also because Napier appeared to be friendly to Christianity, and, by
extension, to the missionary dream of a China open to Christian evan-
gelists. Although the British Parliament and the Foreign Office had not
yet committed themselves to take more aggressive steps, the mission-
aries tracked the ensuing crisis day by day and realised that they were
witnessing an evolving confrontation.

Even before the crisis had become serious, the missionaries experi-
enced a painful loss: the death of Robert Morrison. Morrison had been
ill for most of the 1833-34 trading scason. Alrcady weakened, Mor-
rison had accompanied Lord Napier to Canton, serving as his transla-
tor. When he reached the city he fell ill once again and his condition
rapidly deteriorated. He died on 31 July 1834. A long memorial essay
appeared in the August 1834 issue of the Chinese Repository,”” an carly
indication that he would soon be revered as a model missionary whose
life was to be glorified and whose methods were to be followed. The
Napier initiative, on the other hand, proved to be a disastrous failure.
Lord William Napier died on 11 October 1834, with Bridgman at his
bedside.*® The missionaries, like their merchant friends were directly
aftccted by the crisis. The Chinese teachers and the boys left the mis-
sionaries during these disturbed weeks. Furthermore, the missionaries’
co-workers were threatened and forced to stop their work of evange-
lism and tract distribution.

The South China mission of the American Board expanded with the
arrival of Peter Parker {H%E5 (1804-1888), a clergyman and physician,
in late October 1834, Parker, the son of a farmer from the town of
Framingham, Connecticut, had undergone what was an intense spiri-
tual conversion and decided to commit himself to evangelistic work.
Having attended Ambherst College for a few years, he completed an
undergraduate degree at Yale and then studied both theology and
medicine. He was recruited by the American Board and ordered by
the Prudential Committee to train as an ophthalmic surgeon. This

* On the nature and intentions of the Napier Mission, see Glenn Melancon,
“Peaceful Intentions: The First British Trade Commission in China, 1833-5", Histori-
cal Research 73 (2000), pp. 33-47.

7 “Obituary of Dr. Robert Morrison,” in Chinese Repository (August, 1834).

#* Williams tc Anderson, Qctober 11, 1834 in ABC 16.3.8, vol. 1.
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provided the men of the Anglo-American missionary community a
with an excellent opportunity to expand the scope of their work in an
important way. Having opened his ophthalmic clinic in November of
1835, Parker was soon a man in much demand. The Cantonese had
many types of medical problems and Parker was forced to deal with a
host of conditions ranging from the diseases of the eye to hernias and
cancerous tumours. The patients seemed willing to listen to his words
about the Gospel—they were after all a captive audicnce—and thus
Parker could report that he was introducing both Western forms of
medicine and the sweet balm of the Gospel as he performed his exami-
nations and his on-the-spot operations on his many patients.”® Later
Parker, Bridgman and other missionaries were involved in the estab-
lishment of the Medical Missionary Society. This body gave him both
a separate institutional base within the merchant/missionary commu-
nity and a way of obtaining funds that could be used to expand the
scope of his already successful medical missionary station.”

The 1835-36 trading season began with a crisis caused by the Anglo-
American mission community. The Qing authorities had obtained
copies of the tracts that Walter Henry Medhurst Z2£7 . (1796-1857)
of the LMS and Edwin Stevens had distributed during their voyage
along the Chinese coast in the late summer of 1835 and determined
that they were filled with heterodox and alien religious messages. They
thus acted to root out the Cantonese Christians who were associated
with those illegal aliens of the LMS and the American Board. Can-
tonese suspected of distributing texts were arrested and the officials
threatened to raid the mission’s press. The Chinese printers working
for Williams fled, refusing to work for the missionaries. [Towever after
this initial surge of activity the wave of persecution fizzled out.

The 1835-36 trading season also saw the South China Mission
evolve as an institutional entity. The missionaries began to hold
monthly and semi-annual meetings. They also organised themselves
into a church. The “‘union church’ became a centre where the mission-
aries and like-minded merchants such as Olyphant could meet and

# On the work of Parker see Edward V. Gulick, Peter Parker and the Opening of
China (Cambridge, Mass.: Harvard University Press, 1973).

* On the early medical missions, see also Christoffer H. Grundmann, “Contex-
tualizing the Gospel by ‘Imitating Christ: The Emergence of Medical Missions in
Nineteenth Century China”, in: Peter Chen-main Wang (ed.), Contextualization of
Christianity in China: An Evaluation in Modern Perspective (Collectanea Serica), Sankt
Augustin, Germany: Monumenta Serica, 2007,
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ExPANSION OF THE PROTESTANT MisstoN ENTERPRISE, 1842-18a60

The Old Canton System died with Opium War and with its death
came the end of the first phase of the Protestant missionary enterprise
in China. The three years of war saw the missionaries retreat to Macao.
The termination of hostilities and the negotiation of the first set of
treaties (1842-1844) initiated a nineteen-year span that made up the
first phase of the Treaty Port Era and second phase of the Protestant
enterprise in China. It would see missionaries move north and fol-
low the merchants and the diplomats as they established themselves
in Amoy (Xiamen) , Foochow (Fuzhou), Ningpo (Ningbo) and Shang-
hai, in addition to Canton. Some of the missionarics of the LMS, the
American Board and the other societies that had sent personnel to
South China returned to Canton, now formally opened to Western-
ers as one of the five ‘treaty ports’. Others established themselves on
Hongkong, the island the British had claimed as a spoil of war and
now began to develop into a commercial centre.

The British Treaty of Nanjing (1842) did not specifically discuss the
work of missions but it did open the gate to China for the missionar-
ies in some important ways. Caleb Cushing, the American negotiator,
assisted by the ABCFM translators Peter Parker and Elijah Bridgman,
was able to include similar clauscs in the Treaty of Wangxia (1844)
and thus obtain the same rights as the British. The clauses gave per-
mission for foreigners to build houses, construct schools and hospi-
tals and establish places of worship in the treaty ports. The ability to
construct such facilities was basic to the overall Protestant mission
effort.

The years from 1842 to 1860 saw a dramatic expansion of the Prot-
estant missionary presence. Step by step more missionaries were sent
out by an increasing number of societies. The older and more estab-
lished bodies such as the LMS, the American Board, and the American
Baptists sent their missionaries back to those areas they were familiar
with as well as to some of the new treaty ports. Missionaries represent-
ing other boards and societies from Europe and North America also
came to China and began their own work either in the new British
port of Hong Kong, in Canton, or in the other four newly opened cit-
ics of the Chinese littoral.
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Hongkong as a base of the Protestant missionary enterprise

The London Missionary Society, the first Protestant body to work
in China, began to expand its operation during this first treaty port
period. It made a major commitment to Hongkong and to use Hong
Kong, the newly won British colony, as the base of its expanding enter-
prise. The British early on had recognised the strategic importance of
Hongkong and its valuc as deep water port. With the signing of the
Treaty of Nanjing, Hongkong became a British colony. After 1842,
even before the protections afforded by the new treaties went into
effect, missionaries from the LMS and other societies began to move
into the embryo of a city that would become the modern urban mas-
terpiece. Hongkong, the new British colony was not formally a treaty
port but was an island now wholly owned by the British. It developed
both as the centre point of British trade with China as well as the base
of the expanding Anglo-American and Continental missionary enter-
prise. It became in effect a laboratory for mission work and a safe
haven to which missionaries could retreat from the new and more
dangerous treaty ports and as a shelter in the storms of rebellion and
war that would soon sweep through coastal China. The missionaries
established chapels where they could preach to their still small Chi-
nese flocks. They also attempted to engage in various forms of mission
activities, starting schools, running hospitals and developing what
would now be called social work agencies. Furthermore, they set up
publication facilities and printing presses. Finally they transplanted or
established centres for training or acclimatising the missionaries who
had made the long journey to East Asia. During this initial period in
the life of British Hongkong, from 1842 to 1860, LMS missionaries
quickly made the area their base camp for the Christian conquest of
China, but its work in Hongkong would be surpassed or replaced by
the Church Missionary Society—the Evangelical missionary wing of
the Church of England—as well as by other groups over the next few
decades.

Among the early LMS arrival in Hongkong was James Legge who had
come to China via Melaka [Malacca], transferring the Anglo-Chinese
College to Hong Kong in the process. Legge would spend three decades
in China, teaching, preaching and preparing English translations of
Chinese texts. Ile would have two careers, one as a missionary and the
second and overlapping one as a sinologist. In the second phase of his
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who pioneered this effort, moving there from Singapore in 1844. He
and the other LMS missionaries worked closely with ABCFM mem-
bers who began to move there around the same time in the 1840s.
The American missionaries at Xiamen were in fact members of the
Reformed Dutch Church working under the auspices of the American
Board. In 1857 the ABCFM transferred its mission to what by then
was known as the Board of Foreign Missions of the Reformed Church
in Amecrica. The two bands of missionaries evangelised and worked
among the people of city and the outlying areas wandering as far west
as Zhangzhou and helping to begin revivals and make converts. In
1855 the two mission bodies drafted a United Communion defining
their co-operation.*

The LMS also developed a presence in Shanghai. In the early 1830s
the EIC agent Hugh Hamilton Lindsay was able to visit the city on the
Lord Ambherst and wrote his impressions of the city.* He recognised
that it was the commanding entrep6t on the Yangzi and was superior
even to Canton. By then Shanghai had emerged as a major economic
centre in the heavily commercialised region of the Yangzi Delta. It was
captured by British forces toward the end of the First Opium War and
became the northern-most of the five ‘treaty ports’.

Walter [Ienry Medhurst came to Shanghai in 1843 after working for
many ycars in Southcast Asia. He scrved as missionary translator and
was one of the major figures of the efforts to created the Delegates ver-
sion of the New Testament.”® William Muirhead §5#EHE (1822-1900)
arrived in 1847 and remained well into the 1860s. He was a prolific
translator and writer of religious and secular publications in Chinese
and in English. These works demonstrate both the direction and the
depth of the LMS publication programme.” Benjamin Hobson, one
of the medical pioneers at Canton, moved to Shanghai in 1857 and
served in the LMS’s hospital there until 1859 when he decided to
return to England for reasons of health—the common toll of a long
career in the field.

* For details, see David Cheung {Chen Yigiang ok i, Christianity in Modern
China: The Making of the First Native Protestant Church (Studies in Christian Mission,
28), Leiden: Brill, 2004.

** For the published version, see H. H. Lindsay, Repert fo the Hon. East India Com-
pany on a Voyage to the Northern Ports of China 1832.

* Jane Kate Leonard, “W. H. Medhurst: Rewriting the Missionary Message”, in
Barnett and Fairbank, pp. 47-59.

¥ Tor a long list of Muirhead’s publications, see Wylie, pp. 16§-172.
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two decades of service. Caleb Cook Baldwin ZE{#f (1820-1911) arrived
a year later and after a brief stay at Hongkong he moved with his wife
to Fuzhou. He was one of the missionaries who worked in Fuzhou-hua
(16 Hok-cit-ud) the dialect of the city, and produced tracts and a
catechism for his converts and would be converts.

Perhaps the most famous of the ABCFM’s Fuzhou hands was Justus
Doolittle &5 473HH (1824-1880). I1e was born in Rutland, New York and
cducated at Hamilton College. Having subsequently attended Auburn
Theological Seminary, he began a career in the ministry before apply-
ing to the American Board. Doolittle arrived with his first wife Sophia
Acland Hamilton (1818-1856) in 1850 and would remain in China
until 1872. He focused on tract preparation, publication and distribu-
tion as well as to the study of Chinese society, culture and religion
and produced a number of works that were highly regarded in the
nineteenth century.”

The American Board also recognised the potential of Shanghai and
began sending its men their in the late 1840s. The pioneer of this mis-
sion was Elijah Coleman Bridgman. Having started his missionary
career in Canton in 1830, he first came to Shanghai in 1847 to work
with the Bible translation committee. In 1853 he returned to Shanghai
as the first permanent member of the ABCFM’s mission there. More
missionarics would be sent by the Board American Board in subsc-
quent years. William Aitchison % (1826-1859) had a rather adven-
turous and ultimately tragic career. Born in Scotland, he went with
his family to the United States in 1834 and in due course studied for
the ministry and was ordained. He was Blodget’s travelling compan-
ion and settled in Shanghai in 1854 but then spent the next few years
exploring Zhejiang with John Shaw Burdon 783 (1829-1907) of
the Church Missionary Socicty. He finally decided, quite against the
spirit and letter of the first set of treaties, to settle at Pinghu Tl in
Zhejiang. In 1859 he was appointed assistant interpreter, along with
William Alexander Parsons Martin | £% 1 (1827-1916) of the Ameri-
can Presbyterian Mission at Ningbo, to help John Elliott Ward, min-
ister plenipotentiary of the United States, with negotiations in Beijing.
Aitchison was by then suffering from dysentery and he died on his way

# Suzanne Wilson Barnett, “Justus Dwoolittle at Foochow: Christian Values in
Treaty Ports”, in Barnett & TFairbank, pp. 107-119, 195-198.
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back to the coast from Beijing in August of 1859. The elements of itin-
eration and diplomatic work mark Aitchison’s all too short career.™

The Foreign Mission Board of the Presbyterian Church of America
was established after the church decided to split from the Board. By the
1840s they had sent men to a number of major sites along the China
coast. Members of the American Presbyterian mission attempted to
enter the city in the mid 1840s, but met resistance on the part of Qing
officials and local people, in spite of the cxistence of the first set of
treaties. They had to wait in Macao for a few years and were only able
to enter the city in 1847. Andrew Patton Happer 5% E (1818-
1894), John B. French, and William Speer moved to the city to serve
there. Happer, a Pennsylvanian and graduate of Jefferson College and
the Western Theological Seminary, devoted a long career to producing
tracts and books on Christianity in Chinese.”*

John Booth French {{:3# 75 (1822-1859) was a native of Washington
D.C. and attended the Columbian College and the Princeton Theologi-
cal Seminary. Ile served as both minister and writer of tracts before
becoming a missionary for the Presbyterian Church. He first settled
in Macao and in 1847 moved to Canton. He served there until his
home was burned down during the British attack on Canton during
the ‘“Arrow War’. 1le attempted to return to Canton after the hostilities
were concluded but then was so ill that he was forced to attempt to go
back to the United States. He died in the early days of the voyage and
his body was “committed to the deep”.*

William Speer JitiEL#E (1822-1904), having studied medicine at Jet-
ferson College, Philadelphia, subsequently graduated from the Theo-
logical Seminary in Alleghany, Pennsylvania. Ile arrived in Macao in
December of 1846 where his wife died a few months later. Speer subse-
quently went to Canton but served only until 1849 and returned to the
United States. After a brief spell as missionary to the American Indi-
ans, he worked among Chinese of San Francisco until his retirement
in 1857.%* John Glasgow Kerr FZ27# (1824-1901), another graduate

* Charles P. Bush, Five Years in China: or, The Factory Boy Made a Missionary,
Philadelphia: Presbyterian publication committee, 1865.

' Wylie, pp. 144-146; Henry V. Noyes, “In Memoriam: Rev. A. P. Happer, M.D.,
D.D., LL.D.”, CR 26 (January 1895), p. 31. See also Loren W. Crabtree, “Andrew P.
ITapper and Presbyterian Missions in China, 1844-18917, journal of Presbyterian His-
tory 62 (1984), pp. 19-34.

2 Wylie, pp. 157-158.

' Wylie, pp. 156-157.
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He preached in the Guangdong countryside in spite of the existing
treaty regulations. By 1849 the countryside was becoming dangerous
for itinerating missionaries and he decided to look for another site
for his mission. By then he had been joined by another member of
the English Presbyterian mission, Dr. James Hume Young £ (1819
1855). Young was a doctor who had come to Hong Kong to work with
his brother, who had a medical practice in the British colony. In 1849
Young formally became a member of the Presbyterian Mission.

The two men first explored the idea of locating a mission in Canton.
However, when Burns was robbed while itinerating in Guangdong and
his preaching met with resistance in Canton, the idea was given up.
Burns and Young decided instcad to move to Xiamen in southern
Fujian, a city they believed to be a better site for a new mission. After
all, the ABCFM missionaries had already planted a mission station
there. The move was made in 1851. Burns immediately began to itiner-
ate in the surrounding countryside, much as he had done in GGuang-
dong. Ile also worked on tracts and other materials for distribution.
Perhaps his most famous accomplishment as translator was the prepa-
ration of Chinese version of the Puritan classic, Pilgrim’s Progress.”’

Yet Burns was an oddity in the expanding treaty port missionary
community. While the other missionary bodies in the area—the LM$
and the Dutch Reformed mission (RCA)—had developed strategics
for co-operation, the English Presbyterians had not. Furthermore, it
became clear from Burns own writings that even his fellow EPM mis-
sionaries had trouble dealing with him and his independent methods.
Burns and his rogue techniques seemed to be doing more harm than
good at a time when the mission was planning to expand to other cities
in southern Fujian (often referred to as the Min-Nan [ 14 area). But
the work did progress, converts were won and congregations planted.
Much of this was done with the help of the other mission societies.*®

The EPM took one final step during this first treaty port period
by starting the Swatow [Shantou jl[|gH] Mission in 1856 when Burns
revived the work begun by the Basel missionary Rudolf Lechler 227 /%
(1824-1908) among the Hoklo-speaking people in Yanzao B vil-

7 John Bunyan, Tianlu licheng R FEFEFY, trans. William Chalmers Burns, Shang-
hai: Mohai shuguan, 1856. The work was first produced in five books in Xiamen in
1853, There have been several subsequent editions.

 For details, sce Cheung (2004).
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the various missionary methods employed in China by the evangelists
who had come from afar to win the minds, hearts and souls of the
Chinese to their saviour Jesus Christ.

MISSION STRATEGIES AND TACTICS IN THE FIRST TREATY PorT ERA
General Patterns of Mission Development

After 1842, with the protections afforded by the treaties, the Prot-
estants moved into the newly opened treaty ports. They joined the
Western merchants by establishing homes for themselves that became
cmbryonic mission stations. While they worked to create safe havens
in these cities, they continued to developed a whole range of activities
that were designed to make the Chinese take interest in them and in
their religion and culture. For the most part, they followed the tac-
tics and employed the methods used by the first group of LMS and
ABCFM missionaries in Canton, Macac and among the Overseas Chi-
nese communities of Southeast Asia.

Preparing the Missionaries

The first stcp was to train the new missionarics and prepare these men
and women to evangelise and spread the word of God and the mes-
sage of the better life that adoption of the Western faith and Western
culture would bring. The process of getting used to both the language
and the culture—or cultures—of the Chinese was a complex one, but
also a very necessary one.

During the decades of the Old China Trade, the Protestants had
attempted to train their missionaries in the language and culture of
China in Canton, the one city where they could reside during the
trading season, disguised as merchants and aides to foreign traders.
However, this approach had serious draw-backs. For one thing, it
was a criminal offense for a foreigner to learn Chinese. Thus, there
was always the danger that the Qing authorities might discover which
Westerners were learning the language and were attempting to distrib-
ute heterodox religious material in Chinese to the people in Canton
and in the ncarby countryside. The solution was to cstablish training
centres in the British enclaves of Southeast Asia. Robert Morrison,
who had developed strong working relationships with key members
of the British merchants and administrators in the first set of colonies
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in Southeast Asia, directed his LMS co-workers to establish such train-
ing facilitics in these enclaves. The most famous of these institutions
was the Anglo-Chinese College in Melaka. It gained a reputation as
the place where one could safely learn Chinese, including the dialects
spoken in South China.”® During the unsettled conditions in Canton
during the mid-1830s, the American societies also sent their novices
to places of safety in Southeast Asia. The new ABCFM arrivals availed
themselves of facilitics in Singapore and those of the PEC went to
Batavia. The American Baptists William Dean #5%{ - (1807-1895)
and Josiah Goddard (572 (1813-1854) spent some time in Singapore
before starting missionary work among the Chinese at Bangkok.™®
However, this situation changed quite considerably after 1842.

As concerns the LMS, the Anglo-Chinese College at Melaka had
been the crown jewel of its educational system. Upon the death of John
Evans (1801-1840), who had been principal of the college from 1833
until his death, James Legge 7R (1815-1897) took over shortly
after his arrival in Melaka.”” 11e remained in the Nanyang until ITong-
kong was firmly established in British hands. It was then decided to
move the college to the new colony, which was accomplished in 1843.
At a meeting with the members of LMS mission at Hongkong, it was
decided to change the nature of the institution. It would no longer
scrve as training ground for missionarics, but was to become a theo-
logical seminary preparing Chinese converts for the ministry.

How then did the missionaries learn either Mandarin or the dialects
they needed to acquire? In Hongkong and the new treaty ports they
were able to employ the services of tutors without the difficulties they
had experienced prior to the treaties. By devoting a certain amount of
time to language study with their teachers every day, the missionaries
attained a level of proficiency which enabled them to perform their
duties in mission chapels or itinerate in the vicinity of their stations.
Moreover, unlike the earlier generation, the newly arrived missionaries
did have printed materials to study and dictionaries they could con-

” For details, see Brian Harrison, Waiting for China: The Anglo-Chinese College at
Malacca, 1818-1843, and Early Nineteenth-Century Missions, Hongkong: Hong Kong
University Press, 19789,

* Francis Wayland Goddard, Called to Cathay, New York: Distributed by the Bap-
tist Literature Bureau, 1948,

7" On the bitter conflict between the older Evans and the newly arrived Legge, see
Harrison (1979), pp. 104-108. For a view more sympathetic to Legge in this affair, see
Phister, Striving for “The Whole Duty of Man’, 1, pp. 128-139.
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sult. These dictionaries or text books had been prepared by that first
generation in Canton and in Southeast Asia as a scrvice to both the
missionary community and the merchants, These works were either in
regional dialects or in guwen (the ‘classical’ written Chinese or what
the nineteenth-century Protestant writers called Wenli < FL), the style
used by China’s literati, or in ‘Mandarin’ (guanhua E5f, language
of officials’)’® based on the dialect of the Beijing region. Guanhua
was replaced in 1910 with guoyu B3E (‘national language’) or what
is nowadays called putonghua 38z on the Mainland. Bridgman’s
Chinese Chrestomathy is one example of such a text.”” However, the
one-on-one tutorial system was the heart of the education the mis-
sionaries received.

Some missionaries, including Gutzlaff, Williams, Legge and Martin,
easily acquired an excellent command of the Chinese language. Others
such as Doolittle mastered it by sheer hard work and dedication to the
task. However, many missionaries never acquired sufficient linguistic
skills to be effective evangelists. For some no amount of time sufficed.
Still, enough men and women managed to gain an adequate knowl-
edge of the language to involve themselves in evangelism, translation,
tract preparation and teaching in mission-run schools. These were the
basic methods employed to reach Chinese young and old.

Missionary Labour as An Integrated Whole

Mission historians commonly distinguish carefully among the vari-
ous activities undertaken by the missionaries in China. They far too
readily use the missionaries’ own categories of tract preparation, evan-
gelisation, medical work, establishing and teaching in mission-based
schools and regard each of these activities as both distinct and unique.
Yet a closer look will show that the missionaries employed a larger
and more cohesive strategy that served to integrate such activities as
part of a larger whole. To put this another way, each and every type
of missionary activity was ultimately directed toward one ultimate
goal: to win the individual Chinese to Christ. Everything else—pro-
ducing a better educated person, healing an ill individual, ministering

“ For definitions, see Jost Oliver Zetzsche, The Bible in China, p. 21, note 5, 161
note 3.

* Elijah Coleman Bridgman, A Chinese Chrestomathy in the Canton Dialect, Macao:
S. W. Williams, 1841.



168 PART ONE: LATE QING CHINA

to the psychological problems of a troubled human being or making
the ‘primitive heathen’ awarc of the many benefits of modern Euro-
American civilisation—was secondary to the God-given command to
preach the Gospel and win souls for the Saviour. This seems a simple
enough axiom, but when exploring what the missionaries did and how
they did it, one should not lose sight of just why they were really there
in the Chinese littoral and later on in the hinterland. This discussion of
mission tactics and their implementation is informed by the centrality
in missionary thinking of bearing witness and converting people.

The subtext can be seen most clearly when that most basic of all
missionary activities, evangelism, is examined. A missionary’s first
task was to follow the injunction of his Lord and Saviour to go into
the world and “preach the Gospel to every living creature”. Evange-
lism—direct preaching of the Word and bearing personal witness to
the power of Christ and the nature of His gift of God’s Grace—was
the most important work that the missionary must do. It was at the
very centre of the Protestant missionary enterprise in China. As far
as theses evangelical preachers were concerned, there were no other
goals or motives.

But before the missionaries could effectively evangelise, China had
to be open to them. Yet it took missionaries many years and two pain-
ful wars before they were able to itincrate, bear witness and reach the
‘heathen’ through direct force of faith and personality alone. During
the first thirty four years of the Protestant presence on the China coast,
from 1807 to 1841, the missionaries attempts to evangelise and bear
witness widely were largely frustrated. Although they had carefully and
haltingly evangelised and made a few converts who assisted them with
their work, this was seen as too little, an opinion made clear in their
reports to their home boards. With the First Opium War over and the
new treaty system in effect, the missionaries prepared to reach ever
larger numbers of Chinese. However, as the diplomatic record of this
period of 1841 to 1860 demonstrates, the attempts to itinerate and to
preach directly to the Chinese were often frustrated. The local Chinese
officials and their gentry allies regarded these foreigners as cultural
and religious intruders and blocked their way whenever they could
do so. Possibilities for itinerating and evangelising remained limited,
especially in the countryside beyond the treaty ports. The missionarices
had, therefore, to rely upon Chinese converts to preach God’s Word
and distribute the religious tracts and Chinese Bibles they had pre-
pared in Southeast Asia before the Opium War began. As Giitzlaff’s
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sad experience demonstrated, these sometimes overly ambitious
attempts to reach the Chinese in the small towns and in the villages
by relying on Chinese workers who were not carefully supervised were
doomed to failure. Nevertheless, under the prevailing circumstances
the printed word and the distribution of tracts, Bibles, and related
forms of literature remained the most effective means they possessed
to reach the hundreds of millions of ‘perishing heathen’ that made up
China’s masscs.

The creation of the safe haven of British-held island of Hongkong
and its principal settlement of Victoria meant that mission boards were
able to transfer the centres of publication to the South China coast
itsclf. Thus, while some of the Southeast Asian posts remained impor-
tant, ITongkong became the nerve centre of the Protestant missionary
enterprise of the Chinese and the home of numerous mission-related
Chinese-language (and English-language) printing establishments.

The sheer volume of printed material, namely the translation of
European-language texts (with the United States here being defined
as a Euro-American nation) into Mandarin as well as into a number
of local and regional dialects, is clearly indicated in the lists of publi-
cations by individual missionaries in Alexander Wylie’s still valuable
book Memorials of Protestant Missionaries to the Chinese, to which
must be added the matcrial produced by the mission boards and texts
mentioned in the missionaries’ own memoirs and/or hagiographic
biographies.

Most of the missionaries who came to China during these years
spent a large proportion of their time engaged in the translation,
preparation, and publication of religious as well as secular texts. The
Old Canton Hands and Nanyang Hands such as Bridgman, Williams,
Shuck, Gutzlaff and Medhurst led the way here and continued to pro-
duce tracts and books. The new men working in Guangzhou and in
the newly opened treaty ports north of Guangdong such as William
Charles Milne, Justus Doolittle, James Legge, Thomas all ITudson®
and William Muirhead FZifEFR (1822-1900) began to add their publi-
cations to this expanding list.

 Thomas Hall 1Tadson FH7E5E (1808—18‘76]_]’1::id_c0me te China as a member of
the General Baptist Missionary Society ORI and continued to work as
an independent missionary after the GBMS had given up its Ningbo station. Wylie,
pp. 152-154.
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2.2.2. Protestant Missionaries in late Nineteenth-Century China
Jost Oliver Zetzsche
Expansion

The 1860s heralded the opening of a world of completely new oppor-
tunitics for the Protestant mission in China. With the Treaties of Tian-
jin (1858) and the Conventions of Beijing (1860), China was effectively
opened for foreign missionaries to settle not only in the new treaty
ports in the North and along the Yangzi River, but also in the interior
throughout the country. In addition, the missionarics continued to
enjoy the privilege of extraterritoriality and their converts obtained
certain rights in religious matters. Most missionaries welcomed this
change very uncritically as a divine opportunity rather than the result
of a morally doubtful power play between the Western powers and
China. Former dreams about the “evangelisation” of China suddenly
seemed much more realistic.

The Protestant China mission experienced outstanding growth
during this era. The number of missionaries in China between 1860
and the early 1900s grew from approximately 80 to more than 3,000’
(1864: 189; 1874: 436; 1881: 618; 1890: 1,296). Both the new opportu-
nities in China and a growing awareness of missions in the industri-
alizing West contributed to this growth. For many missionaries who
arrived in the 1860s, the Taiping rebellion also played a significant
role. In its early stages, the rebellion had a mostly positive resonance
in Europe and America and generated great excitement in Christian
circles, motivating many to join the China mission. Finally, the first
generation of missionaries to China had also left a definite mark. By
the 1860s, Robert Morrison, William Milne, Walter Henry Medhurst,
William Boone, Elijah Coleman Bridgman, and Karl Friedrich August
Gutzlaff had attained the status of missionary heroes who had set
inspiring examples for younger missionaries to follow.

' In 1905, there were 3,445 Protestant missionaries (including spouses) and 300
medical specialists in China. See MacGillivray, A Century of Protestant Missions,
Statistics. See also Table 5 in the Appendix of this Handbook.
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(with the exception of Baptist groups who had separate, denomina-
tional Bible societies). The British and Foreign Bible Society had been
involved in China work since the beginnings of the Protestant effort,
while the American Bible Society had entered the field actively in 1854
and the National Bible Society of Scotland in 1867."* Though the Bible
societies were deeply involved in the Term Question and thoroughly
in disagreement with each other on this question, they did present
a forum which was rather more along national than denominational
lines. Other interest groups that were formed along interdenomina-
tional lines involved those working with the blind, the deaf, opium
addicts, and orphans, or against footbinding. Many of these associa-
tions were formed on the occasion of the two great general confer-
ences in China.'

Women Missionaries

Possibly the most radical change experienced by the China missions
in the latter half of the nineteenth century was the ‘feminisation’” of
the mission body. Though women had already been deeply involved
in daily mission work in the first half-century of the China mission,
their contributions had only rarely been acknowledged. Their role as
missionary wives gencrally not only included homemaker dutics but
also the teaching of girls and women or visitations to women. Due to
the rigid separation of men and women in the public sphere in China,
it was practically impossible for the male missionary to reach Chinese
women. The zenana movement, which began in India in the 1850s
and 1860s and involved setting aside women missionaries for visita-
tions of the all-female high-cast dwellings (“zenana”), was thus easily
transferable into Chinese society. The subsequent formation of women
missionary societies under the slogan “Woman’s Work for Woman”
radically changed the picture of missions in China. With the exception
of the undenominational and independent Woman’s Union Mission-
ary Society (founded in 1860), all of these societies were connected

" These dates mark the dates of the first publications by the American and Scot-
tish Bible societies respectively. The American society had connections with the China
mission since the 1830s.

' For a list of the committees formed at the 1890 conference, see Records 1890,
pp. x-Ixii,

" See Hunter, Gospel of Gentility, p. xiii.
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which was often described as his most remarkable gift, changed over
the ycars from a mere presentation of doctrinal statements to a more
refined format in which he would challenge his listeners with quota-
tions from the Chinese canonical books (the ‘Chinese Classics’) and
then present his Christian message within this framework.

In 1861 he and Robert Wilson (1829-1863) of the LMS moved to the
newly opened treaty port of [Tankou (today part of Wuhan in I[Tubei),
where they founded the first permanent Protestant mission station in
Hubei, and the centre of the Central China Mission of the LMS. John’s
work in the first two decades in Hankou consisted mainly of preaching
in the city’s streets and later also in LMS chapels. Another part of his
work focused on itinerary mission trips. He did not cstablish outsta-
tions on those trips (with very few unsuccessful exceptions). Instead,
outstations were developed by local Christians who were trained by
him at the mission centre. The Central China Mission of the LMS
grew remarkably. In 1905, it consisted of 120 evangelistic centres and
five mission stations throughout ITubei province. The educational and
medical aspect played an important though secondary role in his mis-
sion work. Only after the mission was firmly established did he found
a hospital (1866) and a theological college (1904) in Hankou.

In the 1880s John began to view literary work as increasingly
important, cspecially in regard to Bible translation. Together with his
Chinese co-worker Shen Tsising (1825-1887), a shengyuan (xiucai)
degree holder from Nanjing,* he translated the New Testament (and
parts of the Old Testament) into a lower form of literary Chinese and
Mandarin (published 1885 and 1889).*” John was the most influential
opponent of the translation of a unified version of the Bible, causing
great anxiety among other missionaries who feared that a unified ver-
sion would fail without his endorsement. Though this fear proved to
be exaggerated, it does exemplify the prominent position that John
held among the missionaries in China as well as on the home front in

% See W. Robson, Griffith John: Founder of the Hankow Mission Central China,
London: Partridge, 1889, p. 84. The pinyin transcription and the Chinese characters
of Shen are unfortunately not known.

7 Griffith John (transl.), Xinyue quanshu—wenli ¥ 3 - 27, 1885; Griffith
John (transl.), Xinyue quanshu—guanhua F147 x> o TTEE 1889, For a discussion
of John’s translations, see Zetzsche (1999), pp. 163-174.
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(1830-1909),"” and Jesse Boardman Hartwell Y54 (1835-1912).
Moon spent her first six years teaching in a girls’ school, an occupa-
tion which appeared increasingly frustrating to her. She considered it
a waste for single women missionaries to teach a limited number of
students when an unlimited number of women could be reached.”
Beginning in 1879, Mcon went on frequent evangelistic tours around
Dengzhou, and this more and more became the emphasis of her
work. In this she was particularly encouraged by Sallic J. Holmes, also
a Southern Baptist missionary from nearby Zhifu, who with Martha
Crawford accompanied Moon on many of the tours.” Their typical
strategy was to take lodging in a particular town and wait for Chi-
nese women—inevitably drawn by their curiosity about the foreign
women—to visit them.

The Southern Baptist mission station in Dengzhou suffered to a
great degree from a conflict between T. P. Crawford and J. B. Hartwell,
a dispute which eventually resulted in Hartwell's resignation from the
mission board in 1879 (he was re-appointed to Dengzhou in 1893).
Though Moon felt loyal to Crawford—mainly out of friendship to his
wife—she became increasingly estranged from him and did not join
with the majority of Baptist missionaries in Shandong who left the
Southern Baptist Board and joined Crawford’s newly founded Gos-
pel Mission in 1892. Although Moon often scrved as a mediator in
the many conflicts that the SBC mission experienced in the Shandong
mission, she unreservedly voiced her own concerns to her home board,
such as the demand for similar rights of male and female missionaries
or better conditions for missionaries.”

In late 1885 she moved to Pingdu 28 &, a large town 150 km inland,
thus becoming the first single American woman missionary to move
into the Chinese interior. The American Presbyterians John Livingston

% For T. P. and Martha Crawford, see Hyatt, Ordered Lives; L. S. Foster, Fifty Years
in China: An Eventful Memoir of the Life of Tarleton Perry Crawford, D.D., Nashville:
Bayless-Pullen, 1909; Wayne Flynt and Gerald Blakeley, Taking Christianity to China:
Alabama Missionaries in the Middle Kingdom, Tuscaloosa: University of Alabama,
1997; Carol Ann Vaughn, “Living in the Lives of Men’: A Southern Baptist Woman’s
Missionary Journey from Alabama to Shandong, 1830-1909”, Ph.D. diss,, Auburn
University, 1998,

* See Hyatt, Ordered Lives, p. 100.

# Sallie ]. Holmes (née Little) left China in 1881. She was the widow of James Lan-
drum Holmes fRFE#4 (1836-1861) who was killed by rebels near Yantai in 1861.

¥ Moon particularly demanded more regular furloughs.
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Spiritual Mission, archimandrite Apollos, whom he had met in 1806 in
Irkutsk and petitioned for his dismissal. Tsar Alexander I had alrcady
openly expressed to Golovkin his dissatisfaction with the low diplo-
matic effectiveness of the Beijing Mission. So it was not hard to get
rid of the “incapable” Apollos. Since Count Golovkin was impressed
by Iakinf’s erudition and abilities, Alexander I appointed the latter as
the new head of the Mission.

The first year of Archimandrite lakinf’s work in Pcking was marked
by zealous studies of the Chinese language and customs. The subse-
quent scandalous relations with his superiors and missionary colleagues
suggest that Fr. lTakinf had exclusively concentrated on Sinology, to
the detriment of administrative and priestly work. Church historians
have complained that during the 13 years of the Mission’s residence
in Beijing, Bichurin submitted only one work, which was found not
to be original. The “Instruction in the Orthodox Faith” was an extract
from the Catholic catechism that had been published by the Jesuits
in 1739.° In 1814 the Mission reported only 28 local Orthodox Chris-
tians, namely 20 Albazinians and 8 baptised Chinese.

Jakinf was accused of wasting the Mission’s meagre funds on his
own “irregular life” and turning a blind eye to the behaviour of his
subordinates. [Towever, the shortcomings of the 9th Mission could in
part be blamed on the burcaucracy in St. Petersburg. Although Tsar
Alexander 1 was demanding greater efficiency of the Mission, this
quest for intensified work was not supported by increased funding.
It is, therefore, not justified to put the blame for the Mission’s poor
performance entirely upon the shoulders of Fr. Iakinf.

In March 1822, following Bichurin’s return to St. Petersburg, the
Church tribunal found him guilty, stripped him of his ecclesiastical
rank and exiled him to the remote Valaam monastery. The talents of
such an outstanding China expert were obviously wasted there, and in
1826 he was recalled to St. Petersburg to work as a translator with the
Imperial Ministry of Foreign Affairs. Before his death in 1853 Iakinf
produced a number of important works and translations which proved
to be paradigmatic classics of nineteenth-century Russian sinology
(best-known is the “Statistical Description of the Chinese Empire”,
1842) *

* Kratkaja Istorija (1916), p. 87.
* lakinf, Statisticeskoe opisanie Kitajskoj Imperii: V dvuch astjach. Pckin’: 1zd. Pek.
Duchov. Missii, 1910.
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Alexander I before departure to China, was received by the new Tsar
Nicholas I (1796-1855), who decorated him with the Order of Anne,
1st Class. It was an unprecedented honour for a cleric of the rank of
archimandrite £+ A 1145, Hieromonk Daniil was raised to the rank
of archimandrite. In 1837 he became a professor and took the first
chair of Chinese at the University of Kazan. Later he translated the
Chinese Confucian “Four Books” (Si shu) into Russian and wrote a
“History of the Chinese Empire” in two volumes. Other members of
this Mission also enjoyed successtul careers.

When the 10th Mission completed its ‘tour of duty’ in Beijing in
1830, there was every reason to believe that internal strife and poor
administration were a thing of the past. Here it should be noted that
hieromonk Veniamin #£E[fEH (Morachevich B4/ ¥4t /) opted to
stay in the Chinese capital to become the head of the 11th Mission
(1830-1840). In 1831 he was raised in rank to archimandrite. How-
ever, before long conflict and disagreements between the head and
other members of the Mission broke out once more. These disputes
were not confined to the small community in Beijing but soon involved
the bureaucrats in the Ministry of Foreign Affairs. Thus, Veniamin was
secretly instructed in 1835 to hand over his office to hieromonk Avva-
kum [A] FLJF#E (Dmitrij Chestnoj YJH5#57, 1804-1866) who had led
the opposition to him,

Veniamin had been personally involved in an important historical
event involving the Catholic Church in Beijing. The elderly Portuguese
bishop Gaetano Pires Pereira 2547 CM (1763-1838) was the last
Catholic missionary to remain the Chinese capital with imperial per-
mission. ITe was sick and unable to leave Beijing to take up his office
of Bishop of Nanjing. Veniamin maintained friendly relations with
Pires who asked the Russian Mission to take his property after his
death. Despite the existing tensions between the two Churches, friend-
ship with a Catholic bishop was in itself not a problem. Already in
1780 the T1oly Synod had explicitly instructed the head of the 7th Mis-
sion (1781-1794), archimandrite Ioakim #fu/FLf (Shishkovskij {1
EI<IrEL), to approach Roman Catholic clerics residing in Beijing
“kindly” (laskovo) yet “carefully” and without entering with them into
“far-fetching talks on Faith and the Law”?

? Veselovskij, p. 58.
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and for gathering a collection of Chinese medical herbs. The Mission
was supplied with gift items such as telescopes, clectric machines, air
pumps and a horse-drawn vehicle. In total, the 12th Mission was given
17,750 roubles for annual work, 7,000 for gifts and 13,500 roubles for
the construction of a new library. The Mission brought to Beijing two
future heads of Mission and excellent scholars, namely hieromonk
Gurij (Karpov) and hierodeacon Palladij fif) /531 or [/ 55 (Pyotr Iva-
novich Kafarov Xi75% J2; 1817-1878). Another futurc giant of Rus-
sian secular sinology, Vasilij Pavlovich Vasil'ev TP (1818-1900),
went with this Mission as a student from Kazan University. During
this Mission the Russian Ministry of Foreign Affairs sent to Peking a
hundred-page atlas of Russia and a significant collection of Russian
books on astronomy, mathematics, natural sciences, etc. The gift was
reciprocated by Qing court with the latest edition of a map of China.

The uncertainties caused by the Opium War prompted Polikarp
to concentrate on gathering political information. The frequency of
reports to the Russian Ministry of Foreign Affairs was increased from
two to six dispatches per year. Besides reporting on clashes between
the British and the Chinese and on subsequent treaties, including their
impacts on imperial China, Polikarp also assessed commercial feasi-
bilities of Russian textile exports to China and prices and export routes
in the tea trade.

Any kind of conflict of the Mission with Chinese officials was to
be avoided at all cost. For example, Polikarp was very disturbed by
an incident when a widow of a Chinese Christian who lived near the
Beiguan JbEE grounds of the Orthodox community was accused of
keeping prohibited Christian books and icons. In order to convince
the Chinese authorities that it was simply an accident and the Mis-
sion did not spread the faith among the Chinese, it was necessary
to “spend a lot of time and money”™"! on improving the attitudes of
Chinese bureaucrats. These efforts were successful, for the suspicions
about the Russian mission subsided and this incident did not result in
a jiaoan FLEE.

Although the Russian authorities discouraged the Mission from pros-
elytising among the Chinese, missionary work among the Albazinians
was being intensified. Hieromonk Gurij was in charge of education for
Albazinians and preached among them. At the same time, he applied

" Kratkaja Istorija (1916), p. 116.
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his solid knowledge of Chinese and Western languages to Buddhist
studies and to the translation of Orthodox religious texts into Chi-
nese. Gurij revised previous translations of tracts on the essentials of
the faith. Among his own translations were the Epistle of James from
the New Testament (it is placed immediately after Acts in the Russian
sequence of the NT texts); Following the Holy Communion; Sacred
Ilistory with a briet Church IHistory; Following the All-Night Vigil
and the Divine Liturgy of John Chrysostom; Short life of the Saints of
all year; Short History of the New Testament as an introduction for
schoolchildren.'” Among the other members of this Mission were the
physician Aleksandr Alekseevich Tatarinov F5EEAAEE K who studied
Chinese herbal medicine and acupuncture,”® the student V. V. Gor-
skij 2B HTEL: who researched the origins of Manchu dynasty and the
student Tosif (Osip) Antonovich Goshkevich X { Ti#EZT (1814-1875)
who investigated Chinese agriculture, including silkworm cultivation.

The 13th Mission (1850-1858) was entrusted to Palladij (Kafarov)
who was promoted to the rank of archimandrite. Since the political
situation in China had not become any easier since the previous Mis-
sion, Palladij concentrated his efforts on informing St. Petersburg of
new developments in the country. In 1850 the Mission reported 99
Albazinians in Beijing, including ten students with one teacher. Alba-
zinians once again cxpressed to the Mission their desire to read the
Holy Scripture in Chinese and to study some Russian.

In this period the Mission had a dual structure, for it was subordi-
nated both to the Foreign Ministry of the Russian state and to the Holy
Synod of the Church. First of all, it functioned as a kind of informal
diplomatic mission which had been instructed to be above all aware of
its vulnerability and thus avoid any interference in Qing policy. Sec-
ondly, it was a scholarly outpost for secular studies of the Qing Empire
and its languages. The Mission proved successful in both spheres.

Nevertheless it was also a religious institution run by clerics. It
should be noted, however, that the cocooned Russian Mission in Bei-
jing did not experience the same troubles or successes of the Western

"> Kratkaja Istorija (1916}, pp. 119-120.

* Aleksandre Tatarinov, Catalogus medicamentorum Sinensium, quae Pekini com-
paranda et determinanda curavit, Petropoli, 1856. Translated as: Die chinesische Medi-
cin. Bemerkungen iiber die Anwendung schmerzstillender Mittel bei den Operationen
und iiber die Hydropathie in China, 1858,
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was less and only approximately 200 “heathens of both sexes™'¢ were
baptised in 1859-1862. This could partly be explained by the exhaus-
tion of ‘Albazinian reserves’. The Mission had used these Orthodox
Chinese of Russian descent as a means of attracting neophytes from
among their relatives, friends and neighbours. At the same time, the
Mission did not rush to seck large numbers of newcomers. When Bei-
jing was under siege in 1860, the Russian missionaries usually refused
“emergency baptisms” of Chincse, for this could be interpreted by the
indigenous population as protection against possible repression by the
Westerners.

Fr. Gurij stood as a firm proponent of evangelisation among the
Chinese. In his report to the Holy Synod in 1863, he raised the issucs
of increasing the work of translating the Holy Scripture and their dis-
tribution. He also proposed to ordain Chinese priests and to pay more
attention to establishing Orthodox education facilities for girls and to
cxpanding medical services to the Chinese.

The former head of the 13th Mission, archimandrite Palladij, was
re-appointed as the head of the 15th Mission (1865-1878). Between of
these two terms he had served as the head of the Orthodox Church at
the Russian embassy in Rome. After his return to Beijing, Palladij con-
centrated on scholarly work, quietly passing his administrative duties
to the more cencrgetic and capable hicromonk Isaija (Pelikin) The lat-
ter stayed in China from 1858 until his death in Beijing in November
1871. Among classical Sinological studies by Fr. Palladij are “The Life
of Buddha”, “Historical account of the ancient Buddhism”, “Ancient
Chinese story of Chinggis Khan” and “Ancient traces of Christianity
in China”.'” When the Russian Imperial Geographical society sent Fr.
Palladij to the South Ussuri region for research, Isaija substituted him
for a whole year of 1869-1870. Isaija also played a crucial role in mov-
ing the activities of the Orthodox Mission beyond the limits of Beijing
to the Dongding’an 5% village, located about 50 km south-east of
the city. It should, however, be noted that this was not a 100% pros-
elytising breakthrough, because some of the baptisms were among the
relatives of Russians residents of this village.

' Bogoljubov and Avgustin (eds.). Pravoslavie na Dal'nem Vostoke, Sankt-Peter-
burg (1993), p. 42.

" On Palladij’s publications, see also The Encyclopaedia Sinica, by Samuel Couling,
Shanghai: Kelly and Walsh, 1917, pp. 420-421.
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Fr. Isaija produced numerous translations and contributed to estab-
lishing Mission’s own publishing house. He spend a lot of effort in
introducing colloquial Chinese into Orthodox worship. Isaija left a
huge collection of translations of the Orthodox service books. In the
process of translation he usuvally started from comparing Greek and
Slavonic originals and later polished his translations with help of Chi-
nese tutors. Ie sought to find a balance between classical and popular
forms of the language. In his later years of life Isaija tilted towards the
forms of speech of common folks. Isaija also wrote a “Short Chinese
grammar”, which was clear in style and very popular among the stu-
dents of later decades.

Among Isaija’s Chinese translations were the incomplete “Book of
ITours” or Horlogion (liturgical book covering the daily cycle of Church
prayers); the abridged cycle of Sunday services; a detailed collection of
hymns (stihir’), including special hymns for feasts of particular cel-
cbrated saints (tropar’) and selected hymns from the morning Canons
(kanon—a cycle of nine odes, each of six to nine stanzas in length
and with a difterent melody) for the twelve feasts of the Orthodox
church, together with the services for the First and the Passion weeks
of the Great Fast (Lent) and Easter. Isaija produced a Septuagint-based
translation of the Sluzhebnik (parts with the night vigil and the liturgy
of St. John Chrysostom) in colloquial language (su hua), translation
of the Akathistos (glorifying service) and Canon prayer to the The-
otokos. He also wrote a Chinese version of the Rites of Passage (Dai
wang ren jing). By the end of his life he translated the Great Canon of
St. Andrew of Crete in two versions—classic and vernacular. In 1870
together with Fr. Palladij he translated New Year prayers. In 1860-68
Fr. Isaija compiled a Russian-Chinese Dictionary of theological and
ecclesiastical terms with 3,300 plus entries which was later revised and
extended by Fr. Palladij.

At the beginning of the work on Chinese translations such famous
missionary sinologists as Palladij and Avvakum insisted that IToly
Books should not be translated into Chinese. But an “essential neces-
sity” to have these books compelled them to forget these consider-
ations.’® It seems that the prolific activities of Catholic and Protestant
missionaries in China forced Palladjj to finally admit that translation
was necessary and to participate personally in the work. In 1878 Pal-
ladij translated from Russian 12 kafisms (groups of psalms) out of

'* Ivanovskij, “Bogosluzhebnyie knigi”, (1885}, p. 491,
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a total of 20 (or altogether 90 psalms out of 150) contained in the
Orthodox Psalter. The remaining kafisms were translated later by Fr.
Flavian with assistance of teacher Long, relying on the earlier transla-
tions made by Fr. Isaija."”

In spring 1874 as a newcomer to Beijing Mission hieromonk Flavian
sERTHEL) (Nikolal Gorodetskij j=5ifi2% Kk 1840-1915) began intensive
Chinese language studies, first under the guidance of teacher Pavel
Shi and later under experienced teacher Long who had for a long time
assisted missionaries in translations. At the beginning Flavian lamented
in his letter about his poor knowledge of Greek and lack of theological
training. Nevertheless after Flavian gained some proficiency in Chi-
nese, he was entrusted by Palladij to compile and translate short com-
mentaries on the Gospels. The first draft of this work was revised by
Palladij himself. In order to improve comprehension, he also made
some amendments to the texts translated earlier by Gurij.

Following Palladij’s sudden illness and his departure from Beijing,
Flavian (he was raised to archimandrite rank in January 1879) was
appointed as the head of the 16th Mission (1879-1883). The day of
glory of this Mission came in summer of 1882 (29 June) when the first
native Chinese Orthodox priest was ordained and joined the Mission.
The former catechist and school teacher Mitrofan Chang Yangji i 8555
(1855-1900)° went for the cercmony to Japan and was ordained by
the Orthodox bishop Nikolaj (Ivan Dmitrijevich Kasatkin, 1836-
1912), because there was no bishop in China. It should be noted that
the vacancy for a Chinese priest with an annual salary of 500 roubles
existed in the Mission already since 1864. The mission school for boys
had about 15 students and the school for girls had up to 30, both were
staffed with Chinese teachers.

This Mission continued to be very productive in its translation
work and publications. This can be partly attributed to the arrival of
new gifted missionary-scholars from Russia, with a good theological
education and linguistic skills in both Greek and modern languages.
They were the hieromonks Nikolaj (Petr Stefanovich Adoratskij, 1848-
1896) and Aleksej (Alexander Nikolaevich Vinogradov, 1845-1919).
It should also be remembered that the late Isaija had left to Flavian

¥ Ivanovskij, “Bogosluzhebnyie knigi”, (1885), p. 493.

¥ LEditor’s note. In older accounts names such as Mitrofan Ji, [i Chun and Yang Ji
have been given. However, Fr. Piotr Adamck SVD has carcfully examined the Russian
and Chinese sources and suggests Chang Yangji as the most likely complete name.
Adamek to Tiedemann, 12 September 2009.
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a large number of uncompleted translations, which were used in the
1880s. Flavian was determined to establish full Chinese language litur-
gical services on a permanent basis (it had been attempted earlier by
Isaija, but only partially), and this task was inseparable from preparing
an all-embracing set of ready-to-use Chinese service texts. There was
also an evident shortage of Orthodox sermons in Chinese.

In March 1883 the Mission initiated a complete translation of Sun-
day scrvices of the Oktoithon (Gr. “cight voices”—the book of Orthodox
hymuns, prayers and canons in eight tunes, formed in the eighth century
by John Damaskin). Hieromonks Nikolaj and Aleksej compared the
Slavonic Oktoihon with the Greek original (Athens edition by archi-
mandrite Dionisius Pirr of 1860-62). After clarifying the Russian text,
they rendered its exact meaning in Russian to Fr. Flavian, who in his
turn dictated it in simple Chinese to Fr. Mitrofan Chang. The latter was
assigned to present each phrase in the “language of scholars” (wenhia)
which was finally edited by a missionary schooltecacher Osiya Zhang.
The Chinese priest Mitrofan Chang and other employees of Mission
played crucial role in this work. Of course, there was no guarantee
against possible misunderstandings during these numerous oral ren-
derings of the text.

The second task concerned the translation of services for the twelve
great fcasts, which were alrcady partially translated by Fr. Isaija were
also used in this task. Later the group proceeded with translation of
other services for an annual cycle of services. The translators of later
years attempted to come closer to Greek originals and make the texts
more comprehensible to the majority of Chinese-speaking recipients.
Nikolaj (Adoratskij) suggested reliance upon the Septuagint (in the
Tischendorf edition) during the translation of Old Testament frag-
ments due to its greater closeness to the traditional Slavonic text. In
1876 teacher Innokentij Fan, under supervision of Flavian, translated
parimias (Old Testament fragments) for services of all feasts and of
Great Lent with reference to Protestant translation by Samuel Isaac
Schereschewsky Jitif7%: (1831-1906). Some Russian scholars (Vasil'ev)
disapproved of this choice, maintaining that Schereschewsky’s Bible is
based upon the Jewish text which is sometimes very different from
the Greek original and Slavonic translations. By 1884 the volume of
Orthodox translations into Chinese exceeded 300,000 characters.?!

¥ In 1885 more than 20 translations produced by the Mission were sent to Saint-
Petersburg University library. This gift included the Psalter, Oktoihon, Pannychida for
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A BrRIEF NOTE oN RUSSIAN ARCIIIVES
R. G. Tiedemann

Although members of the Russian Spiritual Mission provided pas-
toral care to the Albazinians, made significant contributions to cul-
tural exchange between China and Europe, were leading scholars in
the emerging ficld of Sinology and eventually engaged in missionary
activities during its more than 250-year presence in Beijing, especially
its modern history has been largely ignored in Western scholarship.
The rich library and archival collections have rarely been consulted.
Since the study of the Orthodox Church in China has hardly begun,
only the major archives can be introduced here. For further infor-
mation concerning the wealth of holdings and research opportunities
in repositories in Moscow and St. Petersburg as well as in the many
state, republic, krai and oblast archives throughout the Russian Fed-
eration, consult the online English-language introduction prepard by
the International Institute of Social History (IISH/IISG, Amsterdam):
http://www jisg.nl/~abb/

Rossiiskii gosudarstvennyi istoricheskii arkhiv [Russian State 1lis-
torical Archive] (RGIA), 195112, St. Petersburg, Zancvskii prosp., 36,
RUSSIA.

http://www.rusarchives.ru/federal/rgia/

RGIA holds the major records of high-level and central state and
administrative institutions and agencies of the Russian Empire from
the nineteenth century to 1917 (except the records of the Army, Navy,
and the Ministry of Foreign Affairs). It was previously known as TsGIA
and TsGIAL.

Of particular relevance for the study of the Russian Spriritual Mis-
sion is the Fonds of the Holy Synod (1721-1918) (Arkhiv Sviateishego
pravitel'stvuiushchego Sinoda), the supreme administrative, judicial,
and cultural organs of the Russian Orthodox Church. The holds the
records of many church agencies and internal Church activities—the
organisation of dioceses, vicariates, consistories, and parishes, as well
as some monastic records, including the archive of the Alexander
Nevskii Monastery (Aleksandro-Nevskaia Lavra) (1713-1918).

Arkhiv vneshnei politiki Rossiiskoi Imperii [ Archive of Foreign Pol-
icy of the Russian Empire (#4078 40 SRS 4<8E] (AVPRI), 113093,
Moscow, ul. Bol’shaia Serpukhovskaia, 15, RUSSIA.
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it should be noted that the isolated groups of Christians were often
mistaken for subversive folk Buddhist elements such as the White
Lotus Teachings (Bailianjiao %),

A closer look at church life in Sichuan provides clues as to what
could happen in remote provinces in the early nineteenth century.
Robert Entenmann has drawn attention to the difficulties and oppor-
tunities of isolated Catholic families surrounded by vast numbers of
non-Christians.® For various social reasons, for instance disputes over
land ownership, such families would sometimes be reported to the
authorities by their enemies as practitioners of heterodoxy. The well
known Chinese priest Andreas Li (“pZ21% (1693?2-1774) had to defend
himself against such a charge, arguing that he did not belong to a sub-
versive sect, but to a religion respectful of the authorities. ITe explained
that he practiced the Catholic worship as an obligation of filial piety,
because it was the religion of his ancestors.” His parents were indeed
devoted Catholics from Chenggu in southern Shaanxi, a region where
Jesuits had made converts in the seventeenth century. Life was not
easy for Sichuan Christians. On the one hand, as Catholics they had
to dissociate themselves from what the missionaries perceived to be
‘superstitious’ practices, including the traditional veneration of the
ancestors. Yet on the other hand, they had to show that they were loyal
and honest citizens in harmony with Confucian norms of morality.
This was not an easy task, for the casual observer might not be able to
distinguish some of their religious practices, though rooted in Chris-
tian faith, from seemingly similar folk Buddhist or Daoist practices.
Thus male and female Catholic believers, although carefully separated
in the places of worship, nevertheless took part in the same prayer
meetings.

Like the followers of indigenous religions, Catholics observed peri-
ods of fasting and their priests practiced exorcisms and blessings. At
the same time, in the midst of a non-Christian society, they had to
obey the commands of God and react against common social evils
such as usury, gambling, child marriages, the low status of women and
female infanticide. Furthermore, a handful of Chinese and European
priests, assisted by dedicated catechists and virgins, demanded signifi-

* Robert L. Entenmann, “Catholics in the Cighteenth Century Sichuan”, in Bays,
Christianity, pp. 8-23.

" Adrien Launay, Histoire des Missions de Chine, Mission du Se-Tchouan, Paris,
Tequi 1920, p. 171.
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cant changes in the lives of new converts before accepting them for
baptism. As result, solid Catholic communities came into being which
survived in spite of the fact that priests rarely visited them. This rela-
tive success can be measured by the Christian growth pattern Sichuan
between 1756 and 1815: in 1756 there were 4,000 baptised converts,
25,000 in 1792, 40,000 in 1801, 45,000 in 1804, and 60,000 in 1815.
There were 16 priests to administer this scattered flock in 1800 and 20
in 1804.* Great attention was given to formation in the faith from a
young age. In 1803, there were 35 schools of boys and 29 of girls.

The Synod of Sichuan 1803

The growth of scattered Christian communities led to all kinds of dis-
crepancies in the directives given by priests and catechists who had
to solve local problems on their own initiative. Moreover, there was
a need to define the overall pastoral approach to common difficultics
such as clearly setting the conditions for baptism of adults and chil-
dren, accepting the vows of women to a consecrated life in the ‘insti-
tute of Virgins’, giving guidance to Christians involved in the usurious
system of money lending.

The Synod of Sichuan (PU]||# & 25— A7), convened by Bishop
Dufresse {71251 (1750-1815)° at Chongging on 2 Sceptember 1803,
can be considered as a major event in the life of the Church in China.
Though limited to the Vicariate Apostolic of Sichuan, the pastoral
instructions issued by this synod would have an impact on the entire
China mission for many years, until the Council of Shanghai in 1924.
Dufresse decided to send the acts of the Synod to the Sacred Congre-
gation of the Propagation of the Faith for approval and publication.
However, on account of the political situation in Europe and the sev-
eral commissions of experts charged with studying the text, it was not
until 1822 that the regulations were approved with minor changes by
Rome. A Latin edition of the proceedings was printed by Propaganda

* Figures collected by Pierre Jeanne, “The Early Church in Sichuan Province. A
Study of Conditions Leading to the Synod of 1803”, Tripod 15 (1983).

® Gabriel-Taurin Dufresse (also Jean-Gabriel Taurin Dufresse} from the French
Society of the Missions Etrangéres reached Sichuan in 1776, was arrested several
times, then exiled to the Philippines for a few months in 1788, consecrated bishop of
Chengdu in 1800 and finally beheaded in Chengdu on 14 September 1815. See Adrien
Launay, Mémorial de la Société des Missions Etrangéres, 2éme partie: 1658-1913, Paris:
Séminaire des Missions Etrangéres, 1916.
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reveals, however, the Emperor’s deep concern about what seemed to
be an ubiquitous infiltration of foreign elements, including the pres-
ence of missionaries not connected with the Court as well as a Chi-
nese Christian community in Beijing."* These apprehensions led to the
expulsion of foreign priests and the closure of the Beijing churches
over the next two decades.” The History of Religious Cases in China
published by the Sichuan Academy of Social Sciences in 1987 records
other repressive measures against Christians in Tibet and Guizhou
(1812), in Hubei and Guangdong (1813-1814). The authors mention
a few cases of apostasy, but also continuing conversions and infil-
tration by foreign missionaries, so that the total number of 200,000
Christians was maintained until the eve of the First Opium War. Sadly
representative of these dire times, two French Lazarists were executed
in Wuchang during these years, namely Jean-Francois-Régis Clet in
1820, and Jean-Gabriel Perboyre in 1840. Cary-Elwes refers to that
period as a “chronic condition of suffering and persecution for the
Catholic Church in China”. Denunciations and arrests, he says, arose
not from religious intolerance, but “for filthy lucre’s sake”.** Once any
Christian activity was reported, the mandarins had to take action in
some way since Christianity was ranked among the illegal religions

(xiejiao Y1#0).
Chinese weakness and Western pressure

After 1800, the Manchu Qing dynasty had to face a host difficulties
which have been characterised by Immanuel Hsi as “administra-
tive inetficiency, intellectual irresponsibility, widespread corruption,
debasement of the military, pressures of a rising population, and a
strained treasury”. The rulers were feeling increasingly insecure, fear-
ing that the country was “vulnerable to the twin evils of internal rebel-
lion and external invasion (neiluan waihuo)”V The First Opium War
(1839-1842) is seen by the Chinese as the starting point of a new era

' Zhang Li Y77 and Liu Jiantang FIEL Zhongguo jiao'an shi g 2z 5
(History of the Religious Cases in China), Chengdu: Sichuan Academy of Social Sci-
ences, 1987, p. 209,

" See Huang (2006), pp. 97-111.

'"" Columba Cary-Elwes, China and the Cross: Studies in Missionary History, Long-
mans, Green and Co, 1957, p. 183,

" Immanuel C. Y. Hsli, The Rise of Modern China, 2nd ed., Oxford: Oxford Uni-
versity Press, 1970, p. 177.
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of foreign aggressions with a series of so-called “unequal treaties’. Con-
temporary Chinese historians have denounced the ambiguous attitude
of Christian missionaries who did not clearly oppose the opium trade
and sometimes even saw in it an opportunity for the Gospel in China.
Gu Changsheng goes so far as to say that Western missionaries were
guided by the basic tenet: “Christ alone can cure the Chinese from
opium addiction, war alone can open China to Christ™.'”® Indeed, offi-
cial Chinese Marxist history likes to identify the development of Chris-
tianity in China with foreign imperialism, though the "White Paper’ on
the freedom of religious belief issued in October 1997 mentions the
introduction of Catholicism as early as under the Tang Dynasty (sic!),
that is to say, long before the heyday of Western imperialism.

Missionary influx, regression in Church integration

Actually, the modern missionary movement, more or less associated
with the Western colonial enterprise, was born from a new zeal in
missions in the Catholic as well as in the Protestant churches. Reports
from heroic witnesses martyred in the Chinese world were publicised
in the Annals of the Association for the Propagation of the Faith. French
priests who had experienced persecution in their own families during
the I'rench Revolution were ready to face the dangers of clandestine
evangelisation in China. Romanticism exalted martyrdom as a worthy
cause. Moreover, the Western appreciation of Chinese civilisation
was no longer as rosy as it had been in the eighteenth century when
the Lettres édifiantes et curieuses published highly favourable reports
from the Jesuits employed at the imperial court in Beijing. At the time
of the industrial revolution, Westerners grew more convinced of the
superiority of their own civilisation and of the backwardness of the
Chinese Empire. The effect of the new missionary wave on the life of
the Church in China might be characterised as qualitatively negative
and quantitatively positive.

Christianity in China lost in quality through a weakening of its
Chinese leadership. When there was scarcity of foreign missionar-
ies, Chinese priests and lay leaders had taken heavy responsibilities
and given proofs of their ability to run the Church . It was the case
with the Chinese Lazarists who took the direction of the mission in

 Gu Changsheng BEIEF, Chuanjiaoshi yu jindai Zhongguo fRBYE SR 1t
5] (Missionaries and Modern China), Shanghai Popular Press, 1981, p. 47,
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The story of one of them, Augustinus Zhao Rong #H5¢, is indica-
tive of the dedication of these priests. Zhao was a gaocler in his native
Guizhou province when he was converted by one of the prisoners, the
French missionary Jean-Martin Moye MEP (1730-93). Moye baptised
him in 1776 when he was thirty years old and involved him in active
discipleship. Having been encouraged to pursue theological studies,
Zhao spent a year at the newly established seminary at Longqi. Fol-
lowing his ordination in 1781, he ministered with great dedication
and effectiveness, especially among the Lolo® of Yunnan. Eventually
Zhao was betrayed to the Chinese authorities, arrested and tortured.
He finally died in prison in 1815.

The seminary opened by the Lazarists Nicolas-Joseph Raux 7§ %
(1754-1801) and Jean-Joseph Guislain F 785 (1751-1812) in Beijing
became another important institution producing dedicated Chinese
clergy. Between 1788 and 1826, when it was transferred to Macao,
some remarkable priests were formed at this seminary. These men
played an important role in the absence of foreign missionaries dur-
ing the first few decades of the nineteenth century. The career of the
Chinese Lazarist, Matthaecus Xue [FZF5%F (1780-1860), serves as an
outstanding example. Born in 1780 into a poor Catholic family in
Shanxi, he first worked as a tailor. Inspired by missionary dedication,
Xue made his way to Beijing and was accepted by the seminary in
1805. In 1807 he took his vows as a Lazarist at the so-called French
Mission at the Beitang (North Church) and was ordained priest in
1809. He was deeply involved in looking after the spiritual needs of
the faithful in the rural chrétientés of Zhili province. When Louis-
Frangois-Marie Lamiot Fjf{{& CM (1767-1831), the superior of the
French Mission, was expelled from Beijing in 1819, he appointed Xue
head of the Lazarist mission, which included Zhili, Mongolia, Henan,
Hubei, Jiangxi, Zhejiang and the Jiangnan region of Jiangsu. Since the
Chinese government threatened to deprive Xue of the privileges that
had been accorded to the French Mission, the administrator of the
padroado diocese of Beijing, Gaetano Pires Pereira F5 7 CM (1769-
1838), was able to offer assistance on account of his position as Vice
Director of the Astronomical Bureau (or Imperial Observatory). How-
ever, the capital having become unsafe by 1829, Xue first went to Xuan-
hua T4, and afterwards moved the major Lazarist establishment in

* In the People’s Republic the Lolo are classified as the Yi #% ethnic minority.
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9. keep an account of the offerings; report to the pastor once a month,
provided he does not dwell more the 10 km away; otherwise, twice
a year on Easter and Assumption days."

These instructions were further elaborated by the Sichuan Synod
of 1803, especially with regard to the preparation of baptisms and
martiages.

Petrus Wu and Joseph Zhang, two pioncers of the Christian aposto-
late in Guizhou province, were influenced by the testimony of Sichuan
catechists and became themselves experienced catechists who died for
their faith. Petrus Wu Guosheng Fijs2¢ (1768-1814) had worked
in his parents’ modest hostel in Longping gEEE, some 30 km from
the prefectural city of Zunyi i8¢, ITe was exposed to Christianity by
chance when a Christian guest from Sichuan talked to him about the
faith and left him a book explaining the Christian teachings. After a
catechist had spent some time in the place, Wu began to preach with
such conviction and ferocity that people were frightened into con-
version. Indeed, his doctrine became known as the “Teachings of the
King of Hell” (yanwangjiao [ T-#). When his excesses were reported
to the Chinese priest Matthias Luo in Sichuan, the latter invited him
to come to Chongging and spend some time in the company of Old
Catholics (lao jiaoyou ¥##(JZ). Having rcaliscd his mistakes, Wu's
faith grew deeper. He was baptised in 1796 and given the name Petrus.
He subsequently became an effective catechist in the Longping area,
founding several new Christian communities and attracting over six
hundred people into the Catholic faith. In 1814 he was arrested and
taken to Zunyi where he was strangled to death for refusing to step
on a crucifix.

Joseph Zhang Dapeng e XM (1754-1815), too, was arrested in
Guizhou during the anti-Christian campaign of 1814-15. He was born
into a literati family in Duyun #fi/4, south-eastern Guizhou, in 1754.
As a ‘seeker after truth’, he first joined the Clear Water Teachings
(Qingshuijiao & 7KFX), a fasting group connected with the folk Bud-
dhist White Lotus Teachings (Bailianjiao FH3EZ{). He subsequently
became a disciple of Daoist masters. At the age of forty, having moved

* A summary of the sixteen rules can be found in Jos [Jozef] Jennes, Four Cen-
turies of Catechetics in China, English and Chinese translation by Albert Van Lierde
and Paul Yung-Cheng T'ien of the Tlemish original, Taibei: Huaming Press, 1976,
pp. 108-109.
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to the provincial capital Guiyang to join a silk merchant’s establish-
ment. There he learned of Christianity from the silk merchant’s son
who had returned from the official examinations in Beijing not only
with a degree but with Christian tracts, having been baptised in the
Chinese capital by Bishop Alexandre de Gouvea. Fascinated by the
Christian teachings, Zhang Dapeng wished to join the Church but had
to give up his concubine. ITaving been admitted to the catechumenate
in Longping, he was baptised in 1801. In the face of much opposi-
tion of his family and general anti-Christian hostility in the province,
he persevered in his functions as a catechist. In the end Zhang was
betrayed by his brother-in-law and, after some time in prison, was
strangled to death in March 1815.

Wu Guosheng and Zhang Dapeng were canonised in 2000 and are
venerated by Catholics in Guizhou and beyond for their steadfast-
ness and fortitude.*’ The PRC government, on the other hand, has
reacted in a most hostile manner to the canonisation of 120 Chinese
and foreign Catholics, singling out Wu Guosheng as one of several
“infamous” Chinese henchmen of the foreign missionaries, because
he “forced” people to go to church.” As far as the Catholic mission-
ary enterprise is concerned, catechists continued to make a significant
contribution to the management of church affairs and evangelisation
of China in the nincteenth and twenticth centurics.

The ‘institute of virgins’

It is now recognised that many religious functions were being per-
formed by Catholic women in China in the late eighteenth and early
nineteenth centuries. In consequence of the strict custom of segregat-
ing the sexes in traditional Chinese society, the conversion of women
presented a particular challenge for Catholic missionaries. Although
women often played an important role in a household’s decision to
join the foreign religion, Chinese mores made it all but impossible
for priests—not only foreign but also Chinese—to establish direct

Y See Adrien Launay, Les Trente cing vénérables serviteurs de Dieu, frangais, anna-
mites, chinois, mis a mort pour la Foi en Extréme-Orient de 1815 4 1862, Paris: Lethiel-
leux, 1909, p. 308; see also Charbonnier (2000), Chapter 3: “Les catechistes intrépides
de la province du Guizhou (1814-1839)", pp. 49-52.

# For an analysis of the Chinese government’s reaction to the canonisations of
2000, see D. E. Mungello, “Tact and Fantasy in the Sexual Seduction of Chinese Con-
verts by Catholic Priests: the Case of the 120 Martyrs”, SWCRJ 23 (2001), pp. 8-21.
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increasing numbers to Catholic areas and pioneered new ones; they
reclaimed former church properties and bought many more; they also
opened scores of orphanages, schools and dispensaries. By the turn
of the century, the whole of China was divided into 42 ecclesiastical
territories run by foreign prefects and vicars apostolic. The missionary
presence rekindled suspicions and ill will among many Chinese who
viewed it as foreign encroachment and despised Christians as turn-
coats, followers of a depraved sect and, sometimes rightfully so, as
criminals. This growing antiforeign sentiment led to countless fric-
tions and harmful encounters which culminated into the bloodbath of
the Boxer Uprising. Between 1897 and 1900, in the Catholic church
alonc, forty-seven missionarics and some 30,000 Chinese Christians
lost their lives.*

Although the protection bestowed on missionaries by the unequal
treaties and the French protectorate often resulted in frictions and in
misunderstandings about the true nature of Christianity, it noncthe-
less contributed to the numerical success of the Catholic church. Dur-
ing the second half of the nineteenth century, the indigenous Catholic
population grew at an unprecedented pace, reaching the half million
mark in 1882. The largest increase was registered in the last decade
with a jump from about 550,000 to at least 720,000 members.’

This cxpansion was most significant in rural arcas of the intcrior
where the church relied on a wide network of Catholic villages, many
tracing their Christian heritage to the seventeenth and eighteenth cen-
turies. But urban areas too began to register an important increase in
enquiries and conversions. The movement was especially pronounced
among young city dwellers who, anxious to acquire Western knowl-
edge, came to attend schools run by missionaries. This trend would
continue to gain momentum throughout the first part of the twentieth
century.

* Latourette, A History of Christian Missions, pp. 512-513.

> Por a good appraisal of the various available figures, see Latourette, A History of
Christian Missions, pp. 182-183, 329, 563; and Henri Bernard-Maitre, “Chine”, col.
715. From 1886 on, official statistics of the Propaganda Fide are found in its annual
publication Missiones Catholicae Cura 8. Congregationis de Propaganda Fide, Rome:
Typographia Polyglotta.
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2.5. CHINESE PROTESTANTS
2.5.1. Early Chinese Protestants
Jessie G. Lutz

For Protestant missionaries to China before 1860, converts were scarce
while apostasy was all too common. Of humble origins and finding
no place in Chinese official or family records, few of the first Chinese
Protestants entered recorded history. If the missionary reports referred
to them by name, only a part of the name was generally supplied and
that was in non-standard transliteration, usually without Chinesc
characters. Apostates quickly disappeared from registers. Death rates
being high, many, like Robert Morrison’s first convert, died soon after
accepting the faith. Biographical materials, therefore, are most readily
available for those converts who achieved some prominence in Chinese
professions or government service, made major contributions to the
Chinese church, or produced successive generations of Christians.
Collections of biographies of Chinese Christians include works by
Zha Shijie A:RFEE, Jian (Jen) Youwen %22 ~2, W. P. Bentley, Carl
Smith, Jessie and Rolland Ray Lutz, and W. S. Pakenham-Walsh.'
Of great valuc arc Jiaohui xinbao ZU& 1§z (Church news), Wanguo
gongbao B 3#; (Globe Magazine), lineage genealogies, family his-
tories, and the archives of mission societies. Commemorative church
histories, even if brief concerning the early years, provide names and
other leads while Li Zhigang’s history of early Protestant missions sup-
plies Chinese characters for numerous societies and individuals, both
Chinese and Western. For a few Chinese evangelists, autobiographies
and contemporary biographies by relatives exist and they often furnish
valuable information on the individual's background and youth even
if they represent a backward glance after conversion.’ Several early
Protestants have been the subject of monographic studies.

' The references in Zha, Zhongguo jidujiao renwu HH 8 A AW/ and Jian,
Zhongguo jidujiao di kaishan shiye also provide useful leads for further research.

* Names, addresses, and heldings of major English language mission archives in the
United States are available in Archie R. Crouch, et al., Christianity in China A Schol-
ar’s Guide to Resources in the Libraries and Archives of the United Stafes, Armonk,
NY: M. L. Sharpe, Inc, 1989; an updated edition is forthcoming: Xiaoxin Wu (ed.),
Christianity in China: A Scholars’ Guide to Resources in the Libraries and Archives of
the United States, second edition, Armonk, NY: M. E. Sharpe, 2009. As concerns the
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with tracts.® Initially enthusiastic about the possibility that the Taip-
ings might lead to Christianising all China, missionaries later cited
Hong as an illustration of the dangers of tract distribution without
adequate follow-up instruction and Western supervision.

An example of an individual who turned to Christianity after read-
ing tracts but who became a devout evangelist was Che Jinguang
(Ch’éa Kam Kwong B4, ¢. 1800-61).” Che was in his fifties and
a temple keeper at Boluo [Poklo] 5 in Huizhou M| prefecture,
Guangdong when he received a New Testament from a colporteur.
Reading the Bible convinced him of the truth of the Christian message.
He destroyed the family ancestral tablets and journeyed to Hong Kong
where he was baptised after six weceks of instruction. Even though the
Arrow War was in progress and anti-foreign sentiment was strong,
Che returned to proselytise in Boluo. In 1860 a LMS missionary came
to Boluo and baptised 44 candidates prepared by Che, while Legge
baptised over a hundred the following year. Acceptance of the forcign
religion by so many fed popular enmity, but even so, Legge decided
to purchase a house in Boluo for a church centre. Local gentry imme-
diately alleged prior claim to the building and occupied it. Only when
Legge returned with a military escort did the local official transfer the
deed to LMS. A few days after Legge departed leaving Che in charge,
Che was tortured and killed.

Running through missionary reports was the lament that Chinese
converts lacked a sense of sin and a heartfelt determination to lead a
new life. And it is true that declarations by new converts were some-
times superficial and that they accepted Christianity for a variety of
reasons: conviction that the Christian god was more powerful than
local deities who had failed to bring relief, hope of curing opium addic-
tion, a desire to please their foreign employers, and so forth. Yet, there
are examples of individuals who gradually internalised their faith and
who, as they fulfilled their role as preachers of the Gospel, became so
deeply committed that there was no turning back. Two such men were

Phister, Striving for “The Whole Duty of Marn’, Vol. 11, passim, especially pp. 32-33,
42-44,

! Numerous studies of Hong exist, the most recent one in English being, Spence,
God’s Chinese Son.

* Phister, “From the Golden Light™; Helen Legge, James Legge, pp. 102-121. As is
typical of most biographies based on missicn sources, little information on Che’s life
before conversion is available. In Mandarin transliteration, his name is also given as

Che Jinjiang BLEHT.
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He Jinshan {33, also known as Ho Fuk-tong fA[fg&7f (1822-71),
and Zhang Fuxing 7&R{8# (1811-80).

The son of a woodblock carver with LMS in Malacca, He acceded to
baptism to please his father.'® After studying at Malacca Anglo-Chinese
College and Bishop’s College in Calcutta, He accompanied Legge to
Hong Kong, where he collaborated with Legge on numerous transla-
tion projects and wrote commentaries on the gospels of Matthew and
Mark. In 1846 he was ordained as pastor of the Union Chapel (Hop
Yat Church & — 4%), and, despite being offered more remunerative
positions, he declined in favour of serving the church. While pastor,
however, he had invested in Hong Kong property under the name of
Ho FFuk Tong and at his death, he left onc of the largest Chinesc estatcs
to date. All of his sons were educated abroad and entered the profes-
sions or diplomatic service. Most famous of these was Sir He Qi [Ho
Kai] {A[EF (1859-1914), who established Alice Memorial Hospital in
memory of his wife. He was a member of the Hong Kong Legislative
Council from 1890 to 1914 and helped found the ITong Kong College
of Medicine."

Chinese were primarily responsible for carrying the Gospel to inte-
rior China during the mid-nineteenth century so that we obtain only
occasional glimpses of Christian converts beyond the treaty port envi-
rons, Zhang Fuxing {Tsang Fuk Ming) 5875 Fl, a Hakka from Wuhua
FL#%, is portrayed in church commemorative histories and mission
reports as the founder of the Hakka church.”? He had failed in several
business ventures before drifting to Hong Kong where he was intro-
duced to Gutzlaff and soon enrolled in the Chinese Union. Though his
initial dedication to Christianity was questionable, he was ambitious
and persuasive. Under the tutelage of Hamberg and Lechler, he found
a new identity as a Christian evangelist and he quickly became one
of Basel’s most effective proselytisers. Assigned to his home district,
where the Zhang lineage was powerful and numerous, he had, by the
late 1850s, converted a core of fellow workers and gathered a Christian

" James Legge, “Sketch of the Life of Ho Tsun-sheen”; Pfister, “A Transmitter”,
Smith, Chinese Christians, pp. 122-133, 160, 175, 178, 186; Cha, Zhongguo jidujiao
renwit, pp. 9-13; Jian Youwen, Zhongguo jidujiao di kaishan shiye.

"' Choa, Life and Times of Sir Kai Ho Kai;, Smith, Chinese Christians, pp. 131, 158-
160; Harrison, Waiting for China.

* Xianggang Chongzhenhui, pp 61-64; Zhang Daonin, “Jidujiac dui Wuhua she-
hui,” in Wuhua wenxian ziliao, 2, pp. 129-144. For a biography, see Lutz, Hakka
Chinese.
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congregation of over two hundred. Lineage feuds, pauperisation, and
social breakdown rendered the promisc of salvation and protection by
a powerful God attractive. Basel missionaries established a residence in
the region only in the mid-1860s, but the Hakka heartland in northeast
Guangdong ultimately became the major focus of the Basel mission.

Despite the insistence of mission boards that direct evangelism had
priority, missionaries founded schools as a means of converting indi-
viduals and building congregations. However small a proportion of the
total number of converts, the students who became Christians loom
large among those Protestants who entered recorded history. Parochial
education was an avenue to social mobility in the changing China of
the trcaty ports during the nineteenth century. A knowledge of the
English language, an opportunity to study abroad, training in Western
science, mathematics, and technology, and acquaintance with West-
erners and their mores increasingly became assets. One consequence
of the expanding secular opportunitics, however, was that relatively
few graduates entered the ministry and many ceased active church
membership. Even for girls, education could lead to improvement
in their lot. Girls’ schools ordinarily began as small, informal classes
taught by missionary wives and drawn from street beggars, orphans,
and abandoned girls. Though the educational goals were modest, cen-
tring on the training of futurc Christian wives and mothers, marital
prospects were improved. Most graduates married Christian teachers
or pastors, merchants, or doctors; few became the wives of farmers,
artisans, or petty traders. And some became Bible women or teachers
in the mission schools.

Luo Xianglin illustrates social mobility via parochial schools in
Hong Kong and Western Cultures and in his study of early converts
based on Chinese genealogies. In 1846 three students from the Mor-
rison Educational Society School were taken by Rev. Samuel Robbins
Brown ZfjHH (1810-1880) to the United States for study. Huang Kuan
=5 [Wong Fun] (1829-78), graduated from Massachusetts Mon-
son Academy to enter the University of Edinburgh, where he studied
medicine and became the first Chinese to obtain a degree in Western
medicine.”” Except for a brief stint as medical advisor to Li Hongzhang,
he practiced medicine in Canton and taught at the Canton Hospital

¥ Lo, Hong Kong and Western Cultures, p. 145, fn. 8; Smith, Chinese Christians,
pp. 159-160, 175-176.
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feuds, and community closure. Women and children thus began to be
incorporated into Christian congregations even before many mission-
ary women were working in the field. As the missionaries reiterated,
Christian wives and mothers were crucial to establishing Christian
families and socialising children into Christianity. Chinese women
could contact women and children not readily accessible to male
missionaries.

Frau Jiang (Yc¢ Huangsha), widow of Chinesc Union member and
Lilang 421 evangelist, Jiang Jiaoren 7 421{ °, confirms the missionar-
ies’ conviction of the importance of women to the life of the church.”
Baptised with her three sons in 1851, Ye was a valuable convert
becausc she could read Chinese characters and she quickly learned
romanised ITakka. She was the key to the conversion of her relatives in
Buji [Pukak] #fif, Huizhou and she assisted Hamberg and Lechler in
translating hymns and religious stories into romanised Hakka for use
among woman. After the death of Jiang Jiaoren in 1853, she enrolled her
three sons in the Basel mission school and athianced them to Christian
girls in Mrs, Lechler’s school. She also became the means by which the
Basel mission acquired its first Lilang property, slated for use as Ye’s
residence and a girls’ school where Ye was to teach. She, along with
other Christian women, saved unwanted female infants and persuaded
the Bascl missionarics either to place them in the Berlin Foundling
Home in Hong Kong or to subsidise care for them by the Christian
women. She itinerated with Mr. and Mrs. Lechler on the mainland and
in 1901 at the age of eighty-one, she participated in the fiftieth jubilee
of the Lilang church. By then, emigration of Christian Hakka males
had so depleted the Lilang congregation that elderly women were the
mainstay of the church. Her second son, Jiang Falin was one the carli-
est Hakka to study at the Basel Institute and be ordained. During his
highly successful career as an evangelist in northeast Guangdong, he
translated eight books of the New Testament into Hakka Chinese and
he often represented the views of Chinese Christians to Basel mission-
aries and the home board.

Recruitment along kinship lines, the incorporation of affinal rela-
tives, and the frequency of intermarriage among Christians contrib-
uted to the formation of separable Christian communities. During
the nincteenth century when converts frequently met persecution and

'" Biography in Lutz, Hakka Chinese.
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2.5.2. Chinese Protestants, 1860-1900
David Cheung (Chen Yiqiang f155T)
SPECIFIC GROUPS

In the 1860-1900 period, Protestantism in China experienced its first
prolonged and sizcable expansion. This was reflected in the quantitative
increase in church membership, mission stations, outstations, organ-
ised congregations, educational and medical institutions as well as the
size of the workforce.! The religious toleration provided by the treaties
of Tianjin (1858), the Beijing conventions (1860) and the Chefoo con-
vention (1876) hastened the professionalization of Chinese workers.
These were variously called helpers, workers, labourers, staft or agents.
Subgroups included (ordained) pastors (male), evangelists or preach-
ers (sometimes, assistant preachers) or catechists, colporteurs, school
teachers, Bible women and general assistants or helpers (sometimes
called ‘other assistants’). With no common standard, the classification
of Chinese workers was a fluid matter varying across time, geography,
local situations and denominational distinctiveness.

Pastors

From the workers the most promising men were singled out to qual-
ify for pastoral ordination. Since his primary work was to oversee a
congregation, the pastor was expected to have advanced training and
spiritual experience. In their field supervision the missionaries visited
the preachers in the out-stations more, for it was thought the pastors
can manage alone better. While ‘preacher’ commonly meant an unor-
dained person, it appears that some were ordained though not put in
charge of an organised church.? At the same time, manpower shortage
and personal accomplishments could lead to the appointment of an
unordained preacher as the virtual pastor of a church.

! See Cheung, “Growth”, chapters 1-2.
> Records of the General Conference of the Protestant Missionaries of China (1877)
listed some 73 “ordained preachers and pastors” (p. 486).
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Beside preaching and teaching, pastoral work involved home visita-
tion, counselling, holding the Sunday service and prayer meceting as
well as organising other church activities. Also there was the instruc-
tion and examination of baptismal candidates as well as the admin-
istration of baptism and the Holy Communion. Where there were
subordinate workers, the pastor was responsible for their orchestra-
tion and supervision as well as training and instruction. When his
jurisdiction cxtended beyond his place of residence or if some outsta-
tion required his aid, some itineration became necessary. There was
also the reception of inquirers and public evangelistic outreach. As
the chief church officer, he offered regular reports on the state of his
work to his mission supcriors and was held responsible for both suc-
cesses and failures. In addition, it was not uncommon for pastors to
be assigned such work as teaching in the mission school or assisting
in the training of other agents.

As numerical and geographical growth increased the personal dis-
tance between the itinerant missionary-supervisor and the Christian
communities, it was the resident pastor who made sure that the gains
were not only preserved but multiplied. Unlike the missionary whose
station was assigned by a society operating almost certainly in more
than one province, many pastors were ‘sons’ of their work-fields and
mor¢ pronc to a longer ministry in the same locality. This prolonged
local leadership ensured the stability beneficial to such a voluntary
association as a Christian congregation, especially in an Oriental soci-
ety wherein personal relationships were often more important than
doctrinal comprehension,

Preachers—evangelists—catechists

The nature of their work demanded of preachers higher religious qual-
ifications which new converts could not meet. Often these men also
came with some level of education. Basically involved with evangelisa-
tion and Christian instruction, they usually had some primary train-
ing, with Bible and catechetical knowledge as the chief component.
Like pastors and Bible women, they normally received further train-
ing even as they continued in their work. Generally reckoned as the
best trained workers next to the pastors, they were the preterred care-
takers of the outstations. Aside from employed preachers, there were
the volunteers. Non-salaried preachers were active mainly as a result
of voluntary action, pressing needs, the missionary’s recruitment of
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observed talent or some combination of these. The most able volun-
teers were often recruited into fulltime religious work. In some places
the work of the preachers and pastors was shared by salaried elders.

Before 1860 the missionaries were virtually dependent on Chinese
agents for the work in the interior. Even when the missionaries began
to travel extensively, the growth of the work resulted in their itinera-
tion becoming less and less concerned with non-Christian society and
more and more with supervising and instructing the workers as well as
visiting and encouraging the local believers. Consequently evangelistic
preaching in the streets, chapel and hospital was still done mostly by
Chinese agents. Unlike the missionaries, native preachers offered less
offense to Chinese cultural pride. Their linguistic facility and better
knowledge of the audience facilitated clearer understanding on the
part of hearers. There were also numerically more of them to reach
the rural areas where receptivity to Christianity was generally much
better. Yet the chief discouragement of the evangelist was his frequent
inability to hold for long the attention of the people. Since Chinese
religious sects did not normally practice open preaching, this Christian
exercise was effective at capturing initial interest. Frequently the pres-
ence of the missionary, being an object of Chinese curiosity, supple-
mented this lack. Nevertheless the preachers were the primary agents
reaching thosec whom literature alone could not, on account of supply
shortage, illiteracy or other reasons.

Bible women

Whereas girls’ schools were able to reach young girls, it was the female
missionaries and Bible women who worked among women. As female
church attendance increased, ‘women work’ assumed its own shape.
Between the two General Conferences of 1877 and 1890, the num-
ber of Bible women doubled from 90 to 180. In the early years the
girls’ mission schools were the chief suppliers of Bible women. In 1874
the first training school for Bible women was started by the Swatow
Baptist mission. By 1903 there were at least 20 such institutions. By
no means were the amount and quality of training supplied the Bible
women uniform. The variation ranged from brief informal training to
the full four-year course. Since missionary wives gencrally learned very
little Chinese, their single female colleagues did more missionary work
including the training and supervision of Bible women. Alongside
the latter were those doing occasional work. The wives or widows of
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studying theology. After his ordination he founded the Bishop Boone
School (later, College) in Wuhan and also helped found the St. John's
School (later, University) in Shanghai. From 1887 until his death, he
devoted himself to fulltime pastoral ministry and campaigned actively
for the anti-opium and anti-footbinding movements.

Wang Yuchu! 12/5#] (1843-1902) of Guangdong was the eldest
son of Wang Yuanshen (cross-reference: Handbook II, Part I, 2.5.1.
Early Chinese Protestants). His cducation and work as an cvangelist
was constantly disrupted by a recurring lung illness. After serving with
the Rhenish Mission (1866-1869 and from 1874), he was ordained
while teaching at the girls” orphanage in Hongkong. During his pas-
torate at the To Tsai Church (Daoji huitang [T &), Sun Yatsen
heard his sermons and was possibly influenced by his social emphasis.
Known as the ‘pastor of social concern’, he started the Anti-opium
Society in 1875. His literary lobbying among the German churches on
behalf of blind Chinese girls led to the mobilisation of more (German
women missionaries as well as the establishment of the blind girls’
school in Kowloon /€. The top finisher of the class of 1866 at Fer-
dinand Genihr’s TR (1822-1864) training school for evangelists,
Wang was also a frequent writer for Y. ]. Allen’s magazines. Especially
known was his sixteen-article series on xizodao ==& in the 1870s.

Wang Jiude 1372 scrved as evangclist of the American Methodist
Episcopal mission before joining the Church Missionary Society as a
catechist in 1862. After being a senior catechist and then a deacon he
was ordained the first Chinese CMS clergyman in 1871. Qing Youzhen
was the first pastor of the Zhongjia chapel. Ordained in 1873, he served
with the Baptist Missionary Society for more than 50 years, baptising
more than 200 converts. Timothy Richard said of this his first Chinese
assistant that he was “equal to any two or three average foreign mis-
sionaries”.'"® Hu Endi (d. 1881) was the first member of Methodist New
Connexion Mission in Tianjin as well as its first worker. In 1866 he
was sent to Zhujiazhai K2 2% (Shandong) as resident preacher. TTis
25-year service practically ended with his ordination in 1880, less than
one year after which he passed away.

7 Yuchu J=#/] was the hao ~— name; ming (44), Zhanhui {E;L@ zi (777 ), Bingyao
2. On Wang Yuchu and his brother Wang Bingkun TW;[ B0 aka. Wang Qianru

FE AT (1846-1907), see also Timothy Man-Kong Wong 57371, “The Rendering
of God in Chinese by the Chinese”, pp. 607-608.
* W. E. Soothill, Timothy Richard of China (1924), p. 99.
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1912) was the first Chinese to graduate from an American university
(B.A., Yale, 1854). Subsequently he headed the Chinese Educational
Commission (1872-1881) which sent young Chinese to study abroad.
Holder of an LL.D. from Yale, he also acted as associate Chinese min-
ister in Washington.*

Huang Kuan &7 (1829-1878; Wong Fun), the first Chinese to earn
a Western medical degree (University of Edinburgh, 1855), worked
with LMS until 1860. He then found employment with the Civil Hos-
pital (Hong Kong) and later with Li Hongzhang. Taking up private
practice in Guangzhou, he was simultaneously helping at the Canton
Medical Missionary Society Hospital and serving a government post.
The first women graduates of occidental medical schools were Jin
Yunmei (Yamei) <8863 (1864-1934), Hu Juying K{%9% (b. 1865),
Shi Meiyu f4:£i% aka. Mary Stone (1873-1954)* and Kang Aide
RS, aka. Kang Cheng FF1 and Ida Kahn (1873-1930).%

Partly of Malay descent, Zeng Hengzhong (Zeng Laishun, Chan Lai
Sun; 1829-1895) was born in Singapore and received English educa-
tion from the American Board. After studying in the US (1842-1848)
he worked for the Guangzhou mission until 1853. At Shanghai he
held different secular jobs (even starting a business partnership) but in
1872-1874 joined the Chinese Educational Mission to America. There-
after he spent the rest of his life as a staff member of Li Hongzhang,.
His wife Ruth A-tik (1825-1917) was the first female mission school
student who enrolled with Mary Ann Aldersey in Java (1837).2

Born in Suzhou, Wang Tao +&j (1828-1897) started working
as a literary translator with LMS Shanghai in 1849. Fleeing a death
sentence for suspected Taiping connections, he was sheltered by the
British Consul and later escaped to Hongkong. Teaching at the Anglo-
Chinese College, he also assisted in James Legge’s project of translat-
ing the Chinese Classics. After some time in Europe, he returned to
Shanghai in 1870. A widely-travelled man and a prolific writer, he also

* For a recent biographical sketch, with copious bibliographical references, see
Stacey Bieler, “Rong Hong, Visionary for a New China”.

*' Connie Shemo, “Shi Meiyuw: An Army of Women in Medicine”.

2 For further details, see Hu Ying, “Naming the First ‘New Woman’”, in Rebecca
E. Karl and Peter Gue Zarrow (eds.), Rethinking the 1898 Reform Period, chapter 7; see
also Liang Qlchao ;’ﬁpﬁ{}lﬁ ]1 1angx1 Kang nishi” =0y L @j{i in idem, Yinbing
shi heji: wenji ERVK 2 (80 52, Shanghai: Zhonghua shuju, 1936, T, pp. 119-120.

¥ See Rhoads, “In the ‘Shadow Df Yung Wing”.
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3. LATE QING SCENE

The various issues considered in Part I of this Handbook cannot be
discussed in isolation. They were part of and influenced by particular
events and a range of contextual factors. Since the arrival of the Catho-
lic missionary enterprise in the late sixteenth century and especially in
the course of the nineteenth century, the propagation of Christianity
in China has met with outright hostility as well as indifference, toler-
ance and acceptance, depending on the prevailing political and social
circumstances in a given locality or time. Some of the reactions arose
from specific exogenous developments; others ought to be understood
as rcactions to unprecedented endogenous changes and challenges.

3.1. DEVELOPMENTS IN WESTERN CHRISTIANITY
Roman Catholic revival

With some notable exceptions, the Christian endeavour had reached a
Jow point in China at the beginning of the nineteenth century. Exter-
nal factors such as the loss of Portuguese and Spanish influence in
Asia, the dissolution of the Society of Jesus in 1773, the progressive
decline of the papacy as a political power, the unfolding industrial
revolution, the rise of capitalism, the development of Enlightenment
ideas, the disruptions caused by the French revolution, the rise of the
nation state and the Napoleonic Wars all had an unsettling impact
on religious life in Catholic Europe. The impact was greatest in revo-
lutionary France because of the severity of a number of anti-clerical
measures, including the abolishment of the tithes, the nationalisation
of the Church’s property, the dissolution of all religious orders (1789)
and congregations (1790).! These developments contributed to a wan-
ing of the missionary spirit and brought about a decline in financial
support, which in turn considerably weakened the missionary endeav-
our in China. Thus, the Congregation of the Mission (Lazarists or Vin-
centians)—designated to continue the work of the suppressed Jesuit
order—had sent its first ‘replacement’ missionaries to China in 1784,
yet by 1820 only twenty-eight Lazarist priests had found their way to
the Qing Empire. The Missions Etrangeéres de Paris (MEP) also experi-
enced a decline in personnel for the China mission field, and there is

' Tor details, see Taveirne, Han-Mongol Encounters, pp. 152-153.
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China, was the (Euvre de la Sainte-Enfance (Holy Childhood Associa-
tion) 22277, founded in France in 1843 by Charles de Forbin-Janson
(1785-1844), the bishop of Nancy. This society provided financial
support for the baptism of non-Christian infants in danger of death
and the maintenance of abandoned and orphaned children. The Holy
Childhood (now known as the Pontifical Society of the Holy Children),
through its Annales de I'(Euvre de la Sainte-Enfance, published since
1846, likewisc became an important fund-raising agency in Europe
and North America. It carried letters from missionaries informing
readers back home of the high infant mortality in China, aggravated
by the practice of infanticide, especially of girls. At the same time, the
reports from China described the cfforts made by the missionarics and
their indigenous auxiliaries to baptise children on the verge of death
and to rescue those who would otherwise have been killed by their
parents.’

The upsurge of religiosity can also be seen as a reaction to the simul-
taneous process of secularisation and the rise of anticlerical and lib-
eral-minded nationalists in Europe. To counter these developments,
Catholic elites were supporters of ultramontanism, that is to say, they
favoured centralisation of authority in the Roman Curia and opposed
national or diocesan independence. Moreover, ultramontanism can
be seen as advocating close co-operation between Church and State.
Rather than liberty and equality, ultramontanism promoted an hier-
archical and corporatist concept of society, idealising medieval Chris-
tendom.*

As far as the expansion of the overseas apostolate is concerned, it
was above all the missionary zeal of Pope Pius VII that led to the reor-
ganisation of the Sacred Congregation for the Propagation of the Faith
(‘Propaganda Fide’) {H{=1il, the restoration of the Society of Jesus in
1814 and the confirmation of new male and female missionary soci-
eties. More determined and sustained attempts to revive missionary
Christianity in non-Christian lands were made during the pontificate
of Gregory X VI (1831-1846) because, as the pope put it in 1840, “they

* For a brief overview, see Sauret, “China’s Role in the Foundation and Develop-
ment of the Pontifical Society of the Holy Childhoed”, pp. 247-272; note the many
publications precccupied with the practice of infanticide in the bibliography on p. 267.
On the phenomencn of female infanticide, see Mungelle, Drowning Girls in China.

¢ Taveirne, Han-Mongol Encounters, pp. 155, 157.
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lie in the darkness and in the shadow of death”.” China would become
the primary focus of the Western missionary movement and a major
object of the hopes of Christians around the world. Consequently, fur-
ther missionary reinforcements began to arrive in the Middle King-
dom, including the first contingent of Jesuits in 1841,

Another important policy promoted with some urgency by the Holy
See at this time concerned the training of a native clergy as a precondi-
tion for the creation of a truly indigenous Church. The basic plan was
outlined in the instruction Neminem profecto which the Propaganda
issued on 23 November 1845, six month before Gregory XVI's death.
The instruction encouraged the missionaries to engage more urgently
in the formation of indigenous priests and prepare the most capable of
them for higher office.’ TTowever, most foreign priests in China were
opposed to this policy and it took another eighty years before the first
Chinese bishops were appointed.’

The new surge of Catholic missionary enthusiasm was particularly
strong in France and French priests dominated Chinese Catholic mis-
sion work in the nineteenth century. Yet as Taveirne points out, “the
paradox of the nineteenth-century French missionary, who as a her-
ald of ‘Christian civilization’ combats the obscurant oppression and
superstitions of the heathen society, but who is, on the other hand,
not at casc with modern civilization, maintains nostalgic reveric of
medieval Christendom”.'" Nevertheless, against the background of
the century-long process of oscillation between support for and sus-
picion of the Catholic Church by the French state, patriotic French
missionaries promoted the modern ‘mission civilisatrice’ of France.
ITaving introduced their devotional repertoire to China, “the French
missionaries...saw themselves as propagating a faith that was inti-
mately linked with what they considered the essence of French life.
They built Gothic cathedrals that were named after French saints and

" Gregory XVI, “Probe nostis. La propagazione della fede”, in Lora and Simicnati
(eds.), Enchiridion delle encicliche. Part 2: Gregorio XV, Pio X (1831-1878), p. 93.

# For the text of Neminem profecto, see Metzler (ed.), Sucrae Congregationis de Pro-
paganda Fide Rerum 1622-1972, 111.2, pp. 736-741. See also Metzler, “Die Missionen
der Kongregation in Indien mit besonderer Beriicksichtigung der Patronatsfrage”, in:
idem, Vol. 3, Part 1 (Rome: Herder, 1975), pp. 388-435, especially 419-420.

* For further details on this problematical issue, see R. G. Tiedemann, “The Con-
troversy over the Formation of an Indigenous Clergy and the Establishment of a Cath-
olic Tierarchy in China, 1846-1926", forthcoming in a festschrift in 2010.

1" Taveirne, Han-Mongol Encounters, p. 169, referring to Bernard Salvaing, “Le
paradox missionnaire”.
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adorned with French-style iconography. Depending for their work on
French military protection, the[y] often saw their mission as an inti-
mate extension of French economic and political interests,”

Protestant Revivals

In the meantime, a new and ultimately rather more diversified mis-
sionary cndcavour was being cstablished by Western Protestant
groups. The origins of this missionary enthusiasm are to be found
in the religious revival movements in Britain. This spiritual renewal
amongst relatively small circles of evangelical Protestants at the end
of the cightecenth and beginning of the nineteenth centuries developed
in response to Enlightenment rationalism, the uncertainties during the
Napoleonic Wars and the social changes wrought by the Industrial
Revolution."” From Britain the evangelical revival movement spread
to other European countrics as an anti-Enlightenment movement. In
Germany, for instance, the revival movement emerged in pious circles
in reaction to ecclesiastical rationalism and the upheavals of revolu-
tion and war.” In the United States the revival is also known as the
Second Great Awakening. During these years many religious people
were filled with a certainty that the Millennium—a thousand-year
period of peace, prosperity and social justice preceding the Second
Coming of Christ—was at hand. Evangelicalism, as distinct from other
forms of Protestantism, is the religion of enthusiasm, experience and
activism. Although opposed to Enlightenment rationalism, Evangeli-
cals also borrowed from it."

One significant requirement to advance the fulfilment of this post-
millennial eschatological vision was the need to do battle against
paganism. Thus, the rise of the missionary spirit was an important
characteristic of the evangelical revival. The modern missionary move-

""" Madsen, “The Catholic Church in China”, pp. 111-112.

' On the development of the evangelical revival in the Anglo-Saxon world, see
Bebbington, Evangelicalism in Modern Britain, chapters 2 and 3. On the revival with
reference to the early China missions, see Rubinstein, The Origins of the Anglo-Ameri-
can Missionary Enterprise in China, chapters 2 and 5; Lazich, E.C. Bridgman (1801-
1861), chapter 1.

'* Tor a brief introduction, see Beyreuther, Die Erweckungsbewegung, pp. 1-3.

'* Stanley, The Bible and the Flag, p. 62.
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period, China Proper was a vast, centralised polity governed by an
overextended civil burcaucracy and thinly deployed forces of repres-
sion, Since the number of ranked officials was surprisingly small, local
officials had to rely on private secretaries, personal servants and sub-
bureaucratic personnel (clerks and runners). At the height of Qing
dynastic power, the system of governance may have worked reasonably
well. ITowever, administrative decay had certainly set in towards the
end of the cighteenth century and was aggravated by unprecedented
population growth and the consequent overall scarcity of opportuni-
ties.” The quality of most local office holders seems to have deterio-
rated as ineptitude, mismanagement and malfeasance spread in the
course of the nincteenth century. Corrupt practices were particularly
prevalent amongst the sub-bureaucratic yamen clerks and runners.
They often lived by blackmail and extortion, and unfavourably influ-
enced the course of justice, or what Hsiao Kung-chuan g/ 4 has
called “imaginative and lucrative chicanery”.” In view of the gencrally
thin bureaucratic superstructure, state power in China was exercised
locally through a “wary collaboration of formal administrators and
members of the local elite”.”” This was regarded as a “beneficial bal-
ance” of local opposition to state control and authority, on the one
hand, and identification with the Confucian state, on the other.*
China has repeatedly suffered from devastating natural as well as
man-made disasters such as floods, drought, earthquakes, cholera,
typhus, locusts and other pests, as well as war. Thus, when the Yellow
River changed course in the 1850s, it caused major dislocations along
its new course in western Shandong. It was, however, the drought fam-
ines that were most destructive in human life. During the great famine
of 1876-1879, which affected much of northern China, between nine
and thirteen million people perished. In addition to the immediate
destructive effects of major calamities, there were long-term ones.
After a major flood the inundated lands would take a long time to
drain; the top soil had been washed away; houses lay in ruins; ani-
mals had been killed; and the transport system was further disrupted.

* Liu Kwang-Ching, “Nineteenth Century China”, p. 63.

* Cited in Ocko, Bureaucratic Reform, p. 130. On the various forms of corruption,
see Ch'ii, Local Government, pp. 49-53 (clerks); pp. 67-70 (runners); and pp. 88-90
(personal servants).

¥ Wakeman, “Introduction” in Wakeman & Grant, p. 2.

* Lapidus, “Hierarchies and Networks”, p. 28.



LATE QING SCENE 293

But droughts were even more devastating in the longer run. “In addi-
tion to directly causing starvation, drought-famines also diminished
productive capacity in later years because of the desperate measures
required for survival. Peasants were forced to eat their livestock, their
seed grain, the very weeds and the leaves of the trees that helped to
prevent erosion.”® Often plots of land, farm implements and house-
hold utensils had to be sold. Even if the famine sufferers survived the
drought, their diminished land holdings, lack of sced reserves and ani-
mal power forced them to take up loans, which further undermined
households’ economic viability, making it impossible for some to
recover.'®

The cumulative eftect of recurrent dearth should also be noted, for
such episodes accelerated the long-term process of dynastic decline.
This contributed not only to the intensification of various kinds of
collective violence (banditry, feuding, tax revolts, rebellions), but also
the gradual spread of rural unrest into arcas that had hitherto been
peaceful. Certainly in the course of the nineteenth century China faced
a number of devastating rebellions, starting with the so-called White
Lotus Rebellion that affected parts of the Hubei-Sichuan-Shaanxi area
between 1796 and 1805. This was followed in 1813 by the Eight Tri-
grams Uprising in 1lenan, Shandong and Zhili."" It was, however, the
mid-century rebellions that nearly toppled the Qing dynasty. Of these
the Taiping Rebellion (1851-1864) is of particular interest, not only
because the bitter contest had the most devastating impact on much of
central China, but also because the rebels had adopted certain Christian
beliefs and practices. (cross-referenice: Handbook II, Part 1, 4.3. Taiping
religion and its legacy) Although the Taipings represented the greatest
threat to the imperial dynasty and the Chinese Confucian order, sev-
eral contemporancous rebellions caused major dislocation in various
parts of the Qing Empire. The Nian Rebellion (1853-1868) caused a
great deal of devastation in the northern provinces. An uprising led
by Miao minority people affected Guizhou province for several years.
Separate Muslim rebellions occurred in Yunnan, Shaanxi-Gansu and
Kashgaria (later part of the newly established province of Xinjiang).

” Gottschang, “Migration from North China”, p. 201.

¥ See Ho Ping-ti, Studies on the Population of China, pp. 233-236; Mallory, China:
Land of Famine, pp. 36-27, 45-58,.

" Naquin, Millenarian Rebellion in China.
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3.3. THE TREATY SYSTEM

Upon the conclusion of the First Opium War (1839-1842) the Qing
authorities were compelled to negotiate with the British, French and
Americans treaties . These treaties with Britain (Nanjing 1842 and the
supplementary treaty of the Bogue 52" 1843), France (Whampoa ‘a3
1844) and with the United States (Wangxia 2] 1844) “dramatically
changed the prospects for missionary work China”** The following
provisions were of particular relevance to Catholic and Protestant

operations:

1.) The opening of five ‘treaty ports’ (Guangzhou, Amoy [Xiamen],
Fuzhou, Ningbo, Shanghai) permitted foreigners, including
missionaries, to live and engage in their particular occupations at
these ports.

2.) The cession of Hongkong [Xianggang] to Britain as a crown colony
gave missionaries an additional and rather more secure base on
China’s southeastern coast.

3.) Under the principle of ‘extraterritoriality’ nationals of treaty
nations were subject to the laws of their own country rather than
the laws of China. Individuals accused of committing a crime in
China would not be subject to the jurisdiction of Chinese law,
but would instcad be tried and, if necessary, punished by foreign
officials in China (consular jurisdiction).

4.) As a result of the ‘most-favored-nation’ clause in all of the above
treaties, any special consideration given one power could be
claimed by all treaty powers.

* Lazich, E.C. Bridgman (1801-1861), p. 238.
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Although two provisions of the Sino-American treaty specifically
pertained more specifically to American Protestant missionaries in
China “and which in retrospect may be seen to have contributed
greatly to breaching the formidable cultural barriers between China
and the West”," it was the Sino-French negotiations that ushered in
a new epoch in Chinese mission history. On 28 December 1844, the
French plenipotentiary Théodose de Lagrené succeeded in obtaining
an imperial rescript lifting the prohibition against belief in Christian-
ity. Furthermore, on 20 February 1846 an imperial edict provided for
the return to the Christians of certain church properties, especially in
some of the larger cities, that had been confiscated by the Qing gov-
ernment during the Yongzheng reign.® However, the Chinese people
remained suspicious of and hostile toward Christianity. Probably few
missionaries realised the depth and strength of the Chinese state’s
historical obsession with preserving orthodoxy, and the resulting
immense suspicion of Christianity as a heterodox doctrine that would
undermine the traditional social order. Although before 1860 Chinese
law still prohibited foreign missionaries from entering the hinterland,
yet many Catholic priests continued to do so clandestinely—and in
time some Protestant missionaries also attempted to set up permanent
stations outside the treaty ports.

Christianity and the treaties of 1858-1860

The religious clauses in the various ‘agreements’ at the end of the Sec-
ond Opium War had a rather more profound impact on the mission-
ary enterprise and its interaction with Chinese society as well as on the
Qing Empire’s international relations. Indeed, from the middle of the
nineteenth century the evangelisation of China was greatly facilitated
by what would later be called the ‘unequal treaties’.” At the same time,
the insistence on and implementation of ‘treaty rights’ by missionar-
ies and Chinese Christians also contributed to the frequent conflicts
between converts and non-Christians. It will, therefore, be useful to

* Lazich, E. C. Bridgman (1801-1861), p. 233.

" Grosse-Aschhoff, The Negotiations between Ch’i-Ying and Lagrené; Wei, La poli-
tique missionnaire de la France en Chine 1842-1856; Rivinius, Weltlicher Schutz, pp.
45-56.

* For a discussion of the term ‘unequal treaties’, see Wang, China’s Unequal Trea-
ties, chapter 1: “Tracing the Contours of the Unequal Treaties in Imperial China,
1840-1911".
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Missionaries may have been preoccupied with defending the ‘treaty
rights” of Christians, yet in practice they and their flocks relied on the
adversarial approach to conflict resolution typical of imperial Chinese
legal culture. Indeed, it has been suggested that some missionaries
acted as Titigation masters’ (songshi ZAfM).* In such cases it is not
always possible for the historian to determine which party had right
on its side. Nor do latter-day academics imbued with a strong nation-
alistic, idcological or religious spirit necessarily tell a full and unbiased
story.

Among the many causes giving rise to conflict between Christians
and non-Christians in late nineteenth-century China, “that fecund
nurscry of feuds, the land question™® was often a key factor in the
disputes between the Qing government and foreign consular and dip-
lomatic personnel, between local officials and missionaries as well as
between the common people, led by local notables, and the Chinese
Christians. One important aspect of the ‘land question’ concerned the
return of former church property to the Chinese Catholics. According
to the authoritative Trench text as well as the Chinese version of the
Sino-French Convention of Beijing, all Christian buildings confiscated
in the eighteenth century were to be returned to the French minister
in Beijing who would oversee their return to the appropriate ecclesi-
astical owners. However, Paul Cohen has alluded to “the extremes to
which Catholic missionaries went in demanding choice locations and
properties from the Chinese as restitution for grievances going back
in some cases to the K’ang-hsi era”.*" The tenacity with which some
priests pursued the matter resulted not infrequently in violent opposi-
tion, diplomatic intervention and protracted negotiations.

Moreover, under the treaties Catholic missionaries had the right to
evangelise openly in the interior, and Qing subjects had the right to
practice their Christian faith without interference. Consequently, the
expanding missionary enterprise required new premises for prayer
houses, chapels, churches, seminaries, schools, workshops, hospitals,
orphanages, as well as residences for foreign missionaries. In light of
the fraudulent interpolation in the Chinese text of the Beijing conven-
tion, ‘French’ missionaries insisted that they were entitled to rent and

* See Macauley, Social Power and Legal Culture, Chapter 5: “Disputation of the
Body Snatchers: Judicial Depravity and Legal Culture”.

 Michie, The Englishman in China, 1, p. 235.

8 Cohen, China and Christianity, p. 147.



LATE QING SCENE 305

purchase land and construct buildings in all the provinces. However,
in the process of acquiring such premises the missionaries frequently
encountered popular and/or elite opposition. Such hostility could stem
from a number of causes: (1) severe local land scarcity; (2) procedural
problems; (3) real or pretended geomantic concerns; (4) official objec-
tions on legal grounds; and (5) existing property disputes. Mission-
ary insensitivity to local issues could further inflame the situation.
Standing on their treaty rights, the forcign cvangelists would insist
on acquiring property in the localities of their choice. Rarely inclined
to compromise, they claimed that local objections were merely a pre-
text to prevent the propagation of the Christian religion—perhaps not
always without justification.

Besides the property issue, several other causal factors gave rise to
anti-Christian conflict. Among these ideological incompatibility with
Confucianism was a long-standing source of upper-class Chinese hos-
tility to the missionary presence in China. Confronted by an intenscly
Sinocentric culturalism, the foreign evangelists, with few exceptions,
launched an uncompromising attack on the Confucian value system.
Clamouring for changes that were intended to facilitate the conversion
of China, “all missionaries, by the very nature of their calling, posed
a revolutionary challenge to the traditional culture™ Protestant mis-
sionarics affiliated with ‘classical’ missions, in particular, advocated their
version of ‘modernisation’ (for example, Western learning; the provi-
sion of medical services; promotion of individualism) as China’s way
forward to ‘salvation’—if need be at the point of a gun.** Chinese offi-
cials and literati, for their part, feared the disruptive effect of foreign
missionary activities on the traditional political and cultural fabric of
society. Indeed, throughout the late nineteenth century foreign mis-
sionaries were generally of the opinion that much of the anti-mission-
ary and anti-Christian agitation was being fomented by the Chinese
‘gentry’.*

The prevalence of indigenous ‘heterodoxy’ in the nineteenth century,
especially in macroregional peripheries, is another indication that the
Confucian order was in decline. In this connection, it should be noted
that Christianity had been declared to be a heterodox religion by the

“ Cohen, “Christian Missions and Their Impact to 19007, p. 544.

* See Schlesinger, “The Missionary Enterprise and Theories of Imperialism”, pp.
360-361 and 372.

¢ See Lit Shigiang, Zhongguo guanshen fanfiao de yuanyin 1860-1874.
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Yongzheng emperor in 1724 and had been treated accordingly by the
Qing authoritics.®® Although the heterodoxy label was removed from
the Qing Code in 1870, Christianity continued to be regarded as a sub-
versive sect by many officials, literati and commoners alike. Accord-
ing to late nineteenth-century missionary accounts, hostile magistrates
persisted in persecuting and punishing neophytes and ‘enquirers’ for
conspiring with foreigners to introduce corrupt and dangerous doc-
trines. Because the Qing state and its local representatives continued
to treat Christianity as a proscribed sect, any links between ‘foreign
heterodoxy’ (yangxie ¥ 4%[) and indigenous outlawed religious groups,
often indiscriminately and inaccurately referred to as White Lotus sects
(Bailian jino [3EZL), would prove particularly problematical.
Daniel Bays has noted a degree of commonality in value content,
structure and social role which provided a substantial common ground
of identity between Chinese folk religious ‘sects’ and Christianity.*” Per-
haps it is not surprising to learn that in northern China a significant
number of Catholic and Protestant converts came from indigenous
sectarian backgrounds. As Susan Naquin has noted, switching one’s
sect affiliation was common within the White Lotus tradition: “There
were some people who went from sect to sect, joining first one and
then another, always searching for the ‘best’ system.”® For some mem-
bers of folk religious groups it was, therefore, a relatively small step to
turn to Christianity because it offered an attractive religious alternative.
For their part, both Catholic and Protestant missionaries were well
aware of the considerable conversion potential amongst what they usu-
ally called mimijiao #5% Z (‘secret sects’). The Jesuit Prosper Leboucq
FRYEE (1828-1905), for example, claimed that over a ten-year period
he had baptised nearly 6,000 former “White Lotus’ believers in Hejian
prefecture (Zhili) alone.” Thus, from the perspective of the Chinese
ruling class, the acceptance into the church of indigenous ‘heterodox’

* For details, see |. ]. M. de Groot, Sectarianism and Religious Persecution in China,
pp. 329-334, 387-405.

5 For a comprchensive discussion, sce B. J. ter Haar, The White Lotus Teachings.

5 Bays, “Christianity and the Chinese Sectarian Tradition”, CSWT 4,7 (June 1982},
p. 37; idem, “Christianity and Chinese Sects: Religions Tracts in the Late Nineteenth
Century”, in Barnett and Fairbank, pp. 127-128. See also Austin, China’s Miilions,
pp- 11-14.

% Naquin, Millenarian Rebellion in China, p. 37.

5 Leboueq, letter dated 27 February 1875, Etudes 5th ser., vol. 8 (July-December
1875), p. 213.
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elements by the missionaries tended to reinforce the assumption that
Christianity was indeed a subversive creed.

Disputes in connection with local socio-religious practices consti-
tuted another major source of anti-Christian conflict. In villages where
Christians were a minority, they could be ostracised by the rest of
the community. But more importantly, in some ways the Christians
chose to set themselves apart so as to enjoy the privileges which the
missionarics had won for them under the treatics’ religious toleration
clauses. Such behaviour was bound to create or exacerbate intra-com-
munal tensions. As a result of their conversions, neophytes withdrew
from those communal practices that were said to have a “superstitious’
character. The Christians’ refusal to take part in traditional ancestor
worship, “the most important ritual expression of the value attached to
the family”, was especially contentious, for their rejection of it “directly
challenged values which lay at this culture’s core””” Weddings and
funcrals were the principal occasions giving rise to anti-Christian hos-
tility and even violence.

In traditional China no distinction was made between religious mat-
ters and secular village affairs. As Charles Litzinger’s study shows, in
southwestern Zhili the village temple could have an important integra-
tive function “as an institution to which the entire village community
belonged by virtue of residence in the village and which functioned
as the center of village social life”. In some localities the temple was
thus more than simply a religious institution. It served as the natural
focus for community festivals, theatricals, local defence and education
(serving as the vixue 3252, or charity school).” The Christians’ refusal
to support temple-based activities increased the burden for the rest of
the community and provoked further enmity:

Village elders and trustees of temples unite in efforts to exact from
Christians contributions for theatres and the repairs of temples. When
the native Christians persist in asserting their purpose to follow their
own convictions of duty in opposition to those who think they have both
the right and the power to control them, open outbreaks ensue, resulting

® Cohen, “Christian Missions and Their Impact to 19007, 568. On conflict over
Christian refusal to perform the ancestor worship, see the cases in Haiyang xian in
1890-91: Hunter Corbett to Fuller, Chefoo, 23 April 1891 and 13 July 1891, NA:
RG84, Chefoo Miscellaneous Correspondence, vol. 4.

™ Litzinger, “T'emple Community and Village Cultural Integration”, p. 79.
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in brutal assaults, housc burning, and in some cases driving Christians
from their homes.”

From the non-Christians’ point of view, the converts’ withdrawal from
local socio-religious affairs could undermine communal cohesiveness.
Solidarity was further eroded when the Christians insisted on obtain-
ing a share of the temple’s economic assets to build a chapel.”” How-
ever, as other examples from Zhili province indicate, not all villages
were mono-ritual communities. Indeed, since “individual villages were
marked by distinct variations in their religious institutions”,” some
communitics relied on mainstream ritual specialists, yet other villages
availed themselves of the public ritual activities of sectarian groups.
In view of the fact that in certain localities no one group was holding
a monopoly on village religiosity, the willingness of some villagers to
accept Christianity is perhaps not at all surprising, especially in a time
of increasing uncertainty and hardship.

As has been shown in the preceding passages, the causes of anti-Chris-
tian and anti-missionary conflict were many. While it can be argued that
anti-missionary contlict was to some extent and in some cases part of
the growing resistance by the Chinese people to the increasing pres-
sures cxerted by the foreign powers, it should also be recognised that
anti-Christian violence was often intimately linked to existing tensions
within and among local systems. In those regions of China where a
culture of violence prevailed, attacks on Christians were more often
than not part of the intensely competitive struggle for scarce resources
rather than the culmination of religious differences. Especially during
the last decade of the nineteenth century, Catholic missionaries were
most successful in precisely those parts of northern China where tra-
ditional collective violence (banditry, feuding and salt smuggling) had
long been endemic. On account of their privileged position in China,
Catholic priests were able to attract a following because they could
provide effective protection and material incentives for their adher-
ents or potential adherents. It could, therefore, be argued that conver-
sion to Christianity was an attractive survival strategy for a significant
minority in violently competitive environments. On the chronically
turbulent North China Plain, for instance, existing patterns of con-

2 Nevius, “Methods of Mission Work”, p. 104.
 See, for example, Tiedemann, “Liyuantun jiaoan he Yihequan de giyuan”.
™ DuBois, Social Change and Religious Life in Rural North China, p. 40.
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flict had actually encouraged the expansion of the Catholic missionary
enterprise in the 1890s.

As a consequence of the ‘unequal treaty’ arrangements and the reli-
gious protectorates, the foreign missionaries and their native adherents
were not slow to exploit their privileged position in Chinese society. It
enabled the Catholic priests, in particular, to intervene more aggres-
sively in local factional struggles. Missionary intervention in lawsuits
on bchalf of their adherents or potential adherents was another major
causal factor in the proliferation of ‘religious cases’, usually in connec-
tion with the expanding Catholic missionary enterprise. In other words,
often it was not until the intervention of the priest that an ordinary dis-
pute was transformed into a ‘jiao’un’.

It may be useful here to mention some specific jiao’an, for they
reveal certain similarities with and can be regarded as precedents for
the events in the 1890s on the eve of the Boxer Uprising. Only some
key examples have been sclected to illustrate the salient aspects of
the interactions between Catholic missionaries, the foreign imperial-
ist powers and China’s political actors in connection with ‘mission-
ary cases’. Perhaps the most notorious episode of French intervention
in involved the actions of chargé d’affaires Count Julien de Roche-
chouart #t#0 (1831-1879) in the late 1860s. When the French mis-
sionary Jean-Trancois Rigaud =] MEP (1834-1869) and a numbcr
of converts were killed at Youyang 4[5, Sichuan, in January 1869, the
French diplomat threatened to send French officials and gunboats to
that province. He furthermore insisted that the governor-general of
the province be ordered to Beijing for interrogation. In late 1869 he
travelled on warships up the Yangzi river to settle several cases in per-
son, which “won him a lasting place in the hearts of patriotic French
missionaries”.”” In March 1870 a French gunboat was dispatched to
Angqing, the capital of Anhui, to speed up the settlement of a mis-
sionary case there. When anti-Christian troubles occurred at Zunyi,
Guizhou, de Rochechouart demanded that the governor Zeng Biguang
frdt Sl (d. 1875) be cashiered and sent to the Chinese capital for ques-
tioning.”* Moreover, in the summer of 1869, de Rochechouart visited

" Cohen, China and Christianity, p. 213.

“ For further details, see ibid., pp. 206-214. Concerning the Guizhou troubles,
Prince Gong complained that Bishop Louis-Simon Faurie ﬂﬂ%’rﬁf@ MEP (1824-1871)
was exceeding his rights by addressing his demands directly to the Zongli Yamen.
Singling out Taurie, Henri Cordier commented that “il est incontestable que ce prélat
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what the French missionaries enjoy cannot, according to Treaty, be
denied by the Chinese authorities to the British. But...the conditions
of enjoyment are such as to make it entirely contingent on the disposi-
tion of the Chinese local authority to promote or oppose it, and the
acquisition of any place of residence by missionaries in the face of such
opposition would be impossible without the direct interference of a for-
eign Power.

e added that the recent occurrences at Yantai and elsewhere in China
“all prove how active is the opposition to any assertion of this right,
and to what dangerous extremities both authorities and people pro-
ceed in order to frustrate any attempt of missionaries to establish a
new domicile in the interior.” He concluded that these “untoward
results of proselytizing labours” tended “greatly to complicate rela-
tions both political and commercial”. It remained, therefore, “a serious
question for Her Majesty’s Government to decide, whether they will
demand for British missionaries the same facilities and privileges that
are claimed by the French Government for the Romish missions in the
interior. Because certain terms have been conceded to these, it does
not follow that the British Government must of nccessity accept the
same, with all their consequences of grave complications and national
responsibilities.”®

A closer look at the Yangzhou Case of 1868 offers some interesting
issucs. In the summer of that ycar the China Inland Mission station
in the Grand Canal city of Yangzhou (Jiangsu) was attacked. When
the British Consul Walter Henry Medhurst 4835 (1822-1885) heard
about it, he went—with Alcock’s approval—with four naval warships
to Nanjing to obtain redress from Governor-General Zeng Guofan.
Medhurst subsequently proceeded to Yangzhou with two gunboats to
force a settlement. The incident touched off a sharp reaction in Eng-
land. In Parliament the Duke of Somerset wished to know just what
right the British had “to send inland missions to China...to be trying
to convert the Chinese in the middle of their country?” And the Times
newspaper complained: “Missionaries are people who are always pro-
voking the men of the world.... Parliament is not fond of missionar-
ies, nor the press, nor is general society. Some recent occurrences in

# Alcock to Clarendon, Beijing, 12 March 1869, BPP, No. 2, Correspondence
Respecting Inland Residence of English Missionarics in China, pp. 191-192.
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in the late 1860s, including the Yangzhou Affair, as well as the rather
more serious ‘Tianjin Massacre’ of 1870, the Zongli Yamen tried once
more to find ways designed to minimise misunderstandings and con-
frontations between the Christian project and Chinese society. Conse-
quently, a circular letter and eight draft regulations were sent to each
of the foreign treaty powers on 9 February 1871. In the circular, the
Zongli Yamen identified the extraterritorial status of the foreign mis-
sionarics as the core problem. They were said to operate “like so many
independent hostile states within another state”.*

The proposed eight articles for the regulation of missionary activi-
ties were similar to the proposals of 1866. They identified several
major issues giving offence or engendered popular suspicions. Thus,
no doubt with the Tianjin catastrophe in mind, it was proposed in
Article 1 to abolish all Catholic orphanages or at least they should cater
only to Christian children. Article 2 proposed that Chinese women
should not be permitted to enter foreign churches and female mis-
sionaries should not be allowed to work in China. Article 3 raised the
issue of missionaries usurping official authority or revile Confucian-
ism. They should not interfere in litigation involving Christians and
non-Christians. Such matters should be dealt with by local officials.
Chinese Christians were, after all, Chinese subjects and should not
rcly on the foreign religion to cvade government labour service or the
payment of taxes and rents. The Zongli Yamen stipulated in Article
4 that the law should apply in equal manner to Chinese and foreign-
ers. Moreover, missionaries should not protect Christians who were
guilty of crimes nor demand compensation from innocent gentry and
merchants. Article 5 set out new guidelines for the issuance of pass-
ports to French missionaries. The province and prefecture in which
the missionary intended to reside and work should be specified. Mis-
sionaries should not travel to other areas nor transfer the passports to
Chinese Christians. Article 6 enjoins the missionaries to accept only
upright persons into the religion. Furthermore, in common with the
practice regarding Buddhist monasteries, the names of all members of
the religion should be registered with the local baojia fH (‘mutual
surveillance’) organisation. Converts who committed unlawful acts
should be expelled from the church. The missionaries should submit

* Tor the background to and summary of the Zongli Yamen circular, see ibid., pp.
247-252.
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connection it is important to recognise that what foreign missionaries
had in common was their all-consuming sense of ‘mission’ to convert
a reluctant China. If foreign secular penetration, whether economic
or military, as well as ‘unequal treaties’ facilitated the spread of Chris-
tianity, then such actions and arrangements would be supported by
most missionaries. At the same time, it could be argued that the mis-
sionary enterprise was aggressive by its very nature. It was constantly
pushing the issuc of ‘treaty rights’ to the limit, and this would create
complications that often led to foreign intervention and could thus
be exploited by the imperialist powers. It should also be remembered
that missionary work was a continuous process in a vast non-Christian
country such as China, cspecially since so few Chinese were prepared
to become converts. Thus, the missionaries could never be satisfied
with the status quo but felt a great need to forever push on and bring
their ‘good news’ to the many still “unreached peoples’.

Depending on the particular prevailing circumstances in time and
space, this constant forward movement could meet with acceptance by
a few, indifference by most and hostility by some Chinese. As far as
resistance is concerned, the missionaries” frequent insistence on what
they perceived to be their ‘treaty rights’ and their growing assertive-
ness was at times rather provocative and could, for instance, generate,
aggravatc or revive intra-community and inter-community disputes.
At least some of the so-called ‘missionary cases’ of the late nineteenth
century are indicative of the sometimes rather hostile relationship
between the foreign religious project and Chinese society. Christianity
as a strong institutional religion with a comprehensive infrastructure
and a potentially subversive message could indeed be perceived as pos-
ing a threat to the officially sanctioned Confucian order. As a matter
of fact, most missionaries regarded Confucianism and the Confucian
state as the principal obstacles to what they perceived to be their most
urgent task, namely the saving of souls. As far as local Chinese power
holders were concerned, the greatest threat to their customary position
came from the missionaries’ role as formidable political actors. Thus
Catholic missionaries, in particular, could in certain circumstances
explicitly challenge both the formal and informal agents of Chinese
political power. The foreign clergy was part of a complex and active
Catholic ccclesiastical hicrarchy that deliberately paralleled the increas-
ingly inert secular Chinese administrative hierarchy. Moreover, in
their dealings with local government functionaries, the priests insisted
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practice of sending unwed women into inland provinces continued.
After 1900 several associated German women’s societies, including
the German Woman's Missionary Union (1899) and the Friedenshort
Deaconess Mission (1906), arrived in China and would eventually be
given their own mission fields.'”” Of course, by then Chinese reformist
and revolutionary currents were beginning to create a socio-political
environment in which the presence of single women was less objec-
tionable cven in the countryside.

By the middle of the nineteenth century the Catholic Church had
begun to send missionary sisters to the Chinese mission field. The
four largest female congregations in nineteenth-century China were
the following: the Sisters of St. Paul de Chartres (1848); the Daugh-
ters of Charity of St. Vincent de Paul (1848); the Canossian Daughters
of Charity (1860); and the Franciscan Missionaries of Mary (1886).
However, before 1900, the sisters did not undertake direct evangelistic
work but were active in the indirect apostolate in girls’ education, hos-
pital work and orphanages in major urban centres, primarily the treaty
ports in China. They continued to wear the—from a Chinese perspec-
tive—rather strange European habits of their respective religious con-
gregations. Direct Catholic evangelisation among women continued
to be undertaken by the so-called ‘institute of virgins’, namely unwed
Chincse Catholic women who had dedicated their lives to God and
the mission, as well as by the emerging diocesan-level Chinese sister-
hoods.'® (cross-reference: Handbook 11, Appendix, Catholic Religious
Communities of Chinese Women) In addition to the European mis-
sionary sisters, the first group of nuns arrived in 1869. In that year
French Discalced Carmelite Nuns established their carmel at Tushan-
wan [ 11{#, Shanghai. In contrast to the missionary sisters, the nuns
led rather more cloistered lives and were primarily involved in the
contemplative apostolate.

7 On the role of single women in the German associate missions of the CIM, see
Conrad, Der Dienst der ledigen Frau in deutschen Glaubensmissionen. More generally,
see also Boetzinger, ‘Den Chinesen ein Chinese werden’.

"% For details, see Tiedemann, “Controlling the Virgins™; Tiedemann, “A Necessary
Evil”; Tiedemann, Reference Guide, Part 3: Roman Catholic Chinese Religious Com-
munities of Women.
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in their favour. The voluminous American consular archival material
indicates that Protestant missionaries rarely missed an opportunity to
impress on their consular and diplomatic representatives that they and
their converts should enjoy the same privileges as their Catholic coun-
terparts in China, including the right to acquire property in the inte-
rior. This issue had still not been resolved in 1895 when the American
Minister Charles Denby /1 (1830-1804) solicited the missionaries’
thoughts on it. Six American Board missionaries in Shanxi province
responded collectively:

Whereas through the good offices of the French the Roman Catholics
are permitted to acquire property in the interior of China in the name
of the Catholic Church and

Whereas the Minister of the United States, resident at Pekin, has
asked us to declare whether we wish our Government to enter on the
same footing under the terms of the ‘Most IFavored Nation’ Clause.

The six concluded that they were “unite[d] in requesting our Govern-
ment, through its Minister, to secure for us the same rights”.'”' The right
of Protestants to acquire property outside the treaty ports was even-
tually conceded by China in 1903. Article XIV of the Sino-American
trcaty rcads as follows:

Missionary societies of the United States shall be permitted to rent and
to lease in perpetuity as the property of such societies, buildings or land
in all parts of the Empire for missionary purposes, and after the title
deeds have been found in order and duly stamped by the local authori-
ties, to erect such suitable buildings as may be required for carrying on
their good work.'”

When it came to settling jiaoan, American missionaries were prepared
to demand—and usually received—assistance from their diplomatic
and consular representatives. In contrast, the smaller British mission-
ary contingent was less likely to enjoy the support of the British gov-
ernment and its representatives in China. Indeed, relations between
consular officials and missionaries were often rather strained, if not
hostile. Or as Lord Curzon put it, “the missionaries, as a class, are

! “On the Purchase of Property in the Interior of China”, in NA: RG84, Tianjin,
vol. 69, f. 30.

22 MacMurray, Treaties and Agreements with and Concerning China, Vol. I, pp.
430-431.







































LATE QING SCENE 339

quiescence came to an abrupt end in Shandong soon after the palace
coup of 21 September 1898. When militant-conservative and reaction-
ary elements dominated the Court and the government at Beijing, the
pragmatic approach to foreign relations gave way to a more pugna-
cious one. The effects of conservative retrenchment were soon felt
throughout the empire.

Conventional wisdom has it that the aggressive nature of the Cath-
olic missionary enterprisc—and more specifically the often militant
approach taken by Johann Baptist Anzer Z*{5%% (1852-1903), vicar
apostolic of South Shandong—was responsible for the Boxer Upris-
ing.”" No other Catholic priest in the history of the Christianisation
of China has received so much negative comment as Anzer, the head
of the Society of the Divine Word mission (SVD; also known as Steyl
mission, since the religious institute was established in 1875 in the
small village of Steyl, just across the German border in the Nether-
lands) in China. Thus, even in the immediate aftermath of the events
of 1900, Protestant writers in Germany, for example, were quick to
blame his aggressive approach to proselytisation for the rise of the
Boxers. Anzer certainly was a controversial figure, but in the long
history of jiao’an there were other equally controversial missionaries
who pursued aggressive conversion strategies and relied on foreign
diplomatic and military intcrvention. It may very well be that schol-
ars in general conclude that the murder of the two SVD missionaries
(Juye case $EHFZ of 1897)' in precisely the province where Ger-
many wanted to acquire a naval base must be proof of Anzer’s close
association with secular imperialist interests. It is, of course, true that
in 1890 he accepted the German religious protectorate to further his
missionary projects. But it would be a gross exaggeration to call him
an ardent German nationalist. In any case, it has not been possible
to establish a direct link between the anti-Christian and antiforeign
contlicts in Anzer’s South Shandong mission and the emerging Boxer
Movement.'"

Although Chinese Christians and foreign missionaries were its
principal targets, the Boxer Movement was rather more than a simple
jiao’an, namely a multi-stranded and complex response to mounting

'*' See e.g. Esherick, The Origins of the Boxer Uprising, especially Chapter 3: “Impe-
rialism, for Christ’'s Sake”.

' Tiedemann, “Not Every Martyr Is a Saint!”

" Tiedemann, “Missionaries, Imperialism and the Boxer Uprising’.
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endogenous and exogenous pressures. The ‘movement’ did not have
a comprehensive organisational structure, but is best understood as
an agglomeration of scattered, localised incidents stemming from a
variety of contradictions. It was driven by a volatile mixture of griev-
ances, resentment, misery and fear. This unique conjuncture of events
and circumstances from late 1898 onwards was of pivotal importance
to the explosive upsurge of anti-foreignism, expressed primarily in the
form of widespread anti-Christian violence. Against the backdrop of
dynastic decline, Chinese elites and masses responded in a variety of
ways and for different reasons to this conjuncture. Thus, both innova-
tive and conservative elites were increasingly critical of a weak central
government that failed to deal effectively with the serious internal and
external challenges at the end of the nineteenth century.’*

Most crucially, all strata of society had to face up to the specific envi-
ronmental crisis of 1898-1900. In other words, while the unfortunate
entanglement of secular and religious imperialism was a contributory
factor in the upsurge of anti-foreignism, it is important to note that
these developments coincided with a major famine episode, namely
the prolonged, extensive and severe drought, which in conjunction
with other factors produced a rather explosive potential for violence,
especially against the ‘other’ (i.e., the foreign missionaries and fellow-
villagers who had adopted different socio-religious practices). As Paul
Cohen has convincingly argued, the drought was the critically impor-
tant element in the genesis of the Boxer Movement. “It was this factor,
more than any other, in my judgment, that accounted for the explosive
growth both of the Boxer movement and of popular support for it in
the spring and summer of 1900”.'** In the face of crisis, people felt
that the growing power of the Christians lay behind these destructive
forces. It was in this context that the most frightful rumours spread
across the countryside and into the cities. “Rumors that were linked
to a sudden change in circumstances had unusual potency and were
widely believed”.""® Fear of drought-induced death and the belief that
foreigners and their converts were ultimately responsible for this natu-
ral disaster gave rise to ‘false bad news’ about foreigners, drawing “on
the venerable Chinese tradition of scabrous, harrowing, often racist

"' On the emergence of ‘innovative elites’, see Rankin, Elife Activism and Political
Transformation in China.

45 Cohen, History in Three Keys, p. 95.

te Thid., p. 159
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other words, the Christian enterprise achieved a degree of recognition
by the Chinese ruling class. In this favourable climate, Christianity
continued to expand.

In spite of the many nineteenth-century jiao’an and the ‘summer
madness’ of 1900, it would be misleading to focus solely on the violent
encounters of Christianity and Chinese society. Historical records over-
whelmingly report the incidence of contlict rather than the uneventful
affairs of cveryday life. It is, therefore, important to recognise that the
growth of Christianity was not exclusively the result of antagonistic
relations. Christian groups were, after all, only one element in a com-
plex and fluid web of inter-group and intra-group rivalries as well as
solidaritics. Co-operation between converts and non-Christians was,
therefore, not uncommon, especially when the entire local system was
faced by external threats. As local conditions changed and circum-
stances demanded it, confrontation could easily give way to co-opera-
tion, and crstwhile bitter foes of Christianity could suddenly switch to
support the local Christian communities."® In such situations members
of local elites, too, could work with—or at least tolerate—indigenous
Christians and foreign missionaries. Some notables were appreciative
of Christian charity. Others began to show a keen interest in the ‘new
learning’ disseminated by foreign evangelists. Thus, the assertion that
Christians “bccame, to a great cxtent, a community apart, isolated
and often estranged from their fellow Chinese””' does not necessar-
ily always reflect relations between Christians and non-Christians in
late Qing China. In other words, the question whether and in what
ways were they a community apart would depend on specific local
conditions and contradictions at a particular time. Greater scholarly
attention needs in fact to be paid to the possibility of Christianity as
a Chinese folk religion and converts as integral members of local sys-
tems, living in harmony with their non-Christian neighbours. They
had, after all, done so for centuries before the treaties, periodic perse-
cutions by the Chinese state notwithstanding.

" For one example of such remarkable change, see Tiedemann, “Anti-Christian
Conflict in Local Perspective”.
"' Cohen, “Christian Missions and Their Impact to 18007, p. 557.
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work.? Unfortunately, for those Chinese who would later link opium
with Christianity it was the 1860 treaties with the Western countries
which both legalised the trade in opium and permitted the preaching
of Christianity.

Who first transported opium to China is still not clear, but the drug
was not indigenous there, for it is not mentioned in traditional Chi-
nese pharmacopoeia and its Chinese name, yapian f8F, is clearly an
English loan word. (Interestingly, the craving for opium smoke, yan
& in Chinese, in turn, became a loan word in English, ‘yen’, to denote
any craving.) Because the Chinese smoked the drug, it was likely intro-
duced to China by the Portuguese along with the tobacco they first
transported to Asia. By whatever method opium got to China, the gov-
ernment clearly recognised its dangers by 1727 when its use was pro-
hibited by an imperial edict. Many Chinese smoked the drug and slept
off its effects in public opium shops. Higher class addicts, of course,
used the drug at home, sometimes in special rooms which they had
constructed specifically for that purpose. No one is sure why so many
Chinese people chose to smoke opium in the nineteenth century, but
as a consequence China certainly had a problem of monumental pro-
portions. Even though the reasons why any individual took to the drug
might be intensely personal, what is clear is that the number of addicts
was surcly increascd by the belief of many medical doctors that opium
was a panacea. The drug was thought to cure malaria and tubercu-
losis, both rampant in China, as well as a host of other diseases and
ailments. It should be noted that opium was also widely prescribed in
Western countries, particularly to amputees of the Crimean, American
Civil and Franco-Prussian Wars. Opium was also a common ingredi-
ent in patent medicines extensively used in the West. While opium in
any form is addictive, in the West the drug was ingested as a medicine
in private at home which Westerners found more acceptable than the
public smoking of the drug which was done in China.’

As medical missionaries increased in number among the foreigners
working in China, many came to see first-hand the damage opium

? Rubinstein, “The War They Wanted”.

* On the various uses of opium in China, see the relevant chapters in Frank Dikot-
ter, Lars Laamann and Zhou Xun, Narcotic Culture: A History of Drugs in China,
London: Turst & Company, 2004. On China’s internal opium trade and its prohibi-
tion, see David Anthony Bello, Opium and the Limits of Empire: Drug Prohibition in
the Chinese Interior, 1729-1850, Cambridge, Mass.: Harvard University Asia Center,
2005,
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was directly engaged in the opium trade. Opium was grown on gov-
crnment land in India and sold to help finance the costs of governing
that country. The government in London was loath to give up such
a lucrative means of revenue, particularly as the Chinese seemed to
desire the drug, now a legal trade item.*

But liberals in Britain turned their attention to the opium ques-
tion once they had successfully convinced their government to end
the trade in their cmpire. Individuals interested in the immoral nature
of the trade, many of whom were clergy or members of the Society of
Friends (Quakers) or other Nonconformist churches, organised the
Society for the Suppression of the Opium Trade in 1874. The society
published a newspaper, The Friend of China, and several books, some
by China missionaries, to inform the public of their work. In a letter
to the president of the Society in 1881, Li Hongzhang (1823-1901)
wrote that Britain and China would never see eye to eye on the opium
issue because the Chinese viewed it from a moral standpoint, while the
British saw it as a fiscal matter. While Li’s letter undoubtedly offended
those who viewed him as a ‘heathen’, they had to agree with his assess-
ment of the situation at least as far as the British government was
concerned. Several years later the Society gained much publicity when
it enlisted as a member Donald Matheson (d. 1901) who in 1849 had
left cmployment in his family’s firm, Jardine, Matheson and Company,
because of its involvement in the opium trade. The Society worked
primarily by exerting pressure on members of Parliament and in 1891
got the House of Commons to pass a resolution which declared the
opium trade “morally indefensible.” Pressure from the Society finally
resulted in the appointment of the Royal Commission on Opium in
1893, but it proved to be extremely pro-opium and heard evidence in
Britain and India, but not the China, the only place—the missionaries
insisted—where the evil nature of the drug could be seen.

It was in response to the whitewashed report of the Royal Commis-
sion that the China missionaries organised the Anti-Opium League
e ZE S, with the American Presbyterian (South) missionary
Hampden Coit DuBose 5 V4 (1845-1910) serving as its first Presi-
dent.” Communicating through the pages of the Protestant nonde-

* Lodwick, Crusaders Against Opiunt: Protestant Missionaries in China. 1874-1917.

" On DuBose, see Junkin, Nettic DuBose. For the Glory of God: Memoirs of Dr. and
Mrs. H.C. DuBose, of Soochow, China. Lewisburg, W. Va: children of Dr. and Mrs.
DuBose, [n.d.].
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nominational monthly The Chinese Recorder, the missionaries wrote a
constitution for the League, recruited at least one member from every
mission station, and called a national meeting at Shanghai. The League’s
major work was a survey of every Western-trained medical doctor in
China concerning the nature of opium. In the event any doctor failed
to receive the questionnaire, the League published it in The Chinese
Recorder. Eventually, more than 100 doctors responded, most of them
missionarics, but also a few Westerners practising among the forcign
community in China and Chinese who had been educated in the West.
Published in Chinese and English in 1899 this survey Opinions of Over
100 Physicians on the Use of Opium in China documented the true
nature of opium addiction. Every doctor said the drug was addictive,
virtually all users became addicts and few were ever really cured of
the addiction. Such evidence was hard to ignore and even the Boxer
Uprising did not deter the League’s members from continuing to keep
their position before the British public.

In 1906 the United States government appointed a Philippine Com-
mission on Opium to study the issue to determine what its policy
should be concerning the drug’s use in the Philippines. The Commis-
sion visited China to gather evidence and in its final report sharply crit-
icised the Chinese for their use of the drug. This public denunciation
greatly spurred young nationalistic Chinese, many of whom had been
abroad, into action, Public outcry against opium use finally convinced
the government to take action and in 1906 an imperial edict calling for
the end of opium use in China was issued. Unlike earlier attempts at
opium suppression, this one had the support of a great many people
and it was followed in 1907 by a treaty with Britain which called for
the end of the opium trade over a ten-year period. Under this treaty,
once opium had been eliminated from a province, imported opium
was banned there. To ensure that the Chinese were complying with
suppression, the British consular official Sir Alexander Hosie (1853-
1925) journeyed throughout the major opium-producing regions of
China in 1909-1910 to assess efforts to eradicate the crop. In many
towns missionaries, who were frequently the only foreigners living in
remote areas of China, were Hosie’ s informants about the successes
or failures of local efforts. Hosie’s report indicated most efforts had
been successful and accordingly the British limited the opium trade
as required by treaty.? The 1911 revolution interrupted what had been

* Hosie, On the Trail of the Opium Poppy (1914).
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4.2. BiBLE TRANSLATIONS AND TIIE PROTESTANT ‘TERM QUESTION
Lauren Pfister
Catholic and Protestant Translation Overlaps

Although Roman Catholic missionaries did not produce any public
rendition of the whole Bible until the 20th century, their Chinese
catechetical texts and historical overviews included much biblical
information and terminology. The troublesome choice regarding the
appropriate Chinese rendering for the Latin word Deus or “God” was
resolved by papal decree in 1704 as part of the larger problem related
to the Rites Controversy.! Biblical terminology and theological terms
were consequently developed around the word fignzhu X7 “the Lord
of Heaven”, and then published in lectionaries, catechisms, and apolo-
getical works prepared by the missionaries and expanded in the writ-
ings of some Chinese Catholic authors.

When the London Missionary Society’s pioneer missionary, Robert
Morrison Hiigia (1782-1834), initiated his research on Chinese Bible
translation before leaving for southeastern China in 1807, he discov-
ered in the British Library an unfinished New Testament manuscript
in Chinesc originally prepared by an unknown Catholic missionary.”
Once he was situated in China as an official translator for the East
India Company, Morrison studied the language with Chinese infor-
mants, and fairly soon afterwards commenced his translation of the
New Testament. Published in 1813, it manifested strong dependence
on the Catholic precedent, but also shows more liberty in style and
vocabulary, particularly in the gospels where no previous translation
was available. This is because Morrison focused his attention on ren-
dering the Greek text of the Textus Receptus rather than the Catholic
Vulgate. Joined later by William Milne K4 (1785-1822) in the trans-
lation of the Tlebrew scriptures, their collaborative efforts produced in

" The full sct of documents is now available in English translation in Sure and Noll,
pp- 8-24. Helpful background reading is presented in Minamiki (1985) and Mungello
(1994).

? Subsequent research concluded that this manuscript was probably authored by
a Catholic priest from the Société des Missions Etrangéres de Paris named Jean Bas-
set |4 HEE (1662-1707) who worked in Sichuan province. For further details see
Strandenaes (1987), pp. 22-23; Barriquand, “First Comprehensive Translation of the
New Testament in Chinese”.
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Understanding the Indeterminacy of Term Question Debates

Previous studies have generally focused on the logical arguments asso-
ciated with specific sets of translation terms during this first period of
debates from 1847 to 1852."* At first the main positions were articu-
lated by Medhurst, supporting shangdi and its accompanying terms,
and William Boone (1812-1864), supporting the shen position. Med-
hurst’s will to scarch for compromiscs led him to suggest a number
of other alternatives, but Boone, a trained American lawyer, remained
resistant to these suggestions. In 1850, the scholarly Legge took up
an uncompromising position advocating a more consistent shangdi
position, but was forced to publish his works outside of the Chinese
Repository because Bridgman, the editor, shared Boone’s convictions.
The complexity and length of Term Question literature during these
years is daunting, but before any ultimate conclusions were or could
be drawn, other interests temporarily stopped the debates. Initially
the debaters had written on questions related to the nature of Chi-
nese language, classical literature and the value of certain renderings,
probing into areas of logic, philology, and theology.’” The later debates
were fuelled by more intense arguments about Chinese and missionary
history, cross-cultural theology, as well as comparative religious and
philosophical questions. They were ultimately skewed by the authors
rhetorical and overstatements, the institutional intrusions of the Bible
Societies, being finally demobilised by the initial military victories of
the Taiping insurgents.'” The Bible societies chose to publish different
versions of the Delegates” Committee’s New Testament, but only after
the committee itself had broken into two factions. Subsequently, mis-
sion societies initiated their own independent translation projects.'” In
the end, practical interests in publishing Bibles, whatever their defi-
ciencies, ultimately outweighed the more substantial problems.

' Covered in Williams (1878) and Spelman (1969), though further debates contin-
ued to arise well into the 20th century.

15 See Medhurst (1847 and 1849), and Boone (1848}.

"% This first period of the Term Question debates is discussed at length in Pfister
(2004).

'7 Ultimately the British society sided with the shangdi supporters and published
their translations, while the American society published the shen versions. Many of
these debates were complicated by nationalistic feelings, and though most British mis-
sionaries took the former position and most Americans, the latter, there was no simple
division of positions on that basis. German missionaries, who were another relatively
major group, generally supported the former position.
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4.3, TAIPING RELIGION AND ITs LEGACY
P. Richard Bohr

The Taiping Rebellion (1851-1864)' was China’s—and the world’s—
greatest millenarian cataclysm.’ The Taipings’ militant faith in a biblical,
universal God, whose transcendence dwarfed the immanent Confu-
cian monarch, claimed between twenty and forty million lives in 16
of China’s 18 provinces, nearly toppled imperial China, and presaged
the country’s twentieth-century revolutions. Traditionally, scholars
acknowledge that religion played a decisive role in the Taiping ris-
ing.* But they have had decp disagreements as to whether the Taipings’
religion was influenced primarily by Chinese sectarianism-—with the
biblical principles a cynical overlay'—or whether the Taipings appro-
priated so much from the missionaries that their faith should be con-
sidered “Taiping Christianity.”® Recent rescarch into the missionaries’
evangelical message, China’s heterodox traditions, and the Taipings’
socio-economic and ethnic milieu reveals a far more complex process
of acculturation in which syncretistic Taiping religion was derived as
much from indigenous as from foreign sources.

Movral Crisis, Evangelical Christianity, and the Emergence of a
Monotheistic Perspective, 1837-1843

Taiping religion originated with Hong Xiuquan (1814-1864).° Raised
in Guanlubu ‘BT, a village thirty miles north of Guangzhou, Hong
belonged to South China’s marginalised sub-ethnic ITakka (kejia %5 %¢,
“guest people”) minority, that is to say, Han Chinese who had been
pushed out of north China by barbarian invaders centuries earlier.
The Hakka’s arduous southward trek was sustained by their uniform

' For bibliographies regarding the Taiping Rebellion, see Jiang Bingzheng (1983);
Michael (1971), 111, pp. 1617-1771. For an analysis of historical sources see Teng Ssu-
yil {1950); Teng Ssu-vil (1962).

* Cf. Cohn.

* Most Western scholars have long acknowledged religion’s role in the Taiping
movement. PRC scholars did not do so until the mid-1980s. See, for example, Xia
Chuntao.

* See, for example, De Groot; Shih; Michael (1966); Weller (1994).

> See, for example, Boardman; Doezema; Lindley; Jen Yuwen (1973); Meadows;
Reilly.

¢ For biographical perspectives on Hong, see ECCP, vol. 1, pp. 361-367; Spence.
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The source of Hong’s vision was Good Words to Admonish the
Age (Quanshi liangyan ¥l L5 1832), the first Chinese attempt to
explain Protestantism.” It was written by Liang Fa (1789-1855), wood-
block printer to Robert Morrison (1782-1834) and William Milne
(1789-1822), the first two Protestant missionaries to China. Along
with other evangelically-minded farmers and tradesmen being spiri-
tually reborn in the trans-Atlantic Second Great Awakening, Morrison
and Milne felt compelled to extend spiritual rebirth and social reform
to uplift non-Christian brothers and sisters and thereby precipitate,
in Milne’s own words, the “coming of Christ’s kingdom among the
nations”.'® The missionaries’ sole hope to circumvent the 1724 impe-
rial ban against Christianity (as the “ruin of morals and of the human
heart™’ because it “neither holds spirits in veneration nor ancestors in
reverence '?) was clandestine distribution of the written word.

Good Words is a haphazard series of excerpts from the 1823 Mor-
rison-Milne Bible (fourteen from Genesis, Ecclesiastes, and Isaiah and
48 from twelve New Testament books), many accompanied by Liang’s
own commentaries. Liang included ten of his homilies on evangeli-
cal themes highlighted in the nearly fifty tracts by Morrison, Milne,
and five other missionaries which he had published.”” He also pro-
vided an account of his own conversion experience and clandestine
village cvangclism, for which he had been imprisoned and beaten by
local officials. Morrison himself edited the work, which was handed to
Hong outside the Guangzhou examination centre in 1836 by the Yale-
educated missionary Edwin Stevens (1803-1837).

Good Words'! begins by depicting the evangelicals’ activist God as
a loving “Ileavenly Father” reigning as the universal, “omnipotent,”
“omnipresent,” “omniscient,” and “merciful” creator-sovereign. After

* Good Words is contained in Mai Zhansi [McNeur|, Appendix.

" Quoted in Robert Philip, The Life and Opinions of the Rev. William Milne, D.D.,
Lendon: John Snow, 1840, p. 37.

"' Quoted in A. J. Broomhall, Hudson Taylor and China’s Open Century, book 1:
Barbarians at the Gate, Sevenoaks: Hodder and Stoughton, 1989, p. 228.

" Quoted in Lindsay Ride, Robert Morrison: The Scholar and the Man, llong
Kong: Hong Kong University Press, 1957, p. 12.

" Tor an overview of the missionaries” evangelical message to which Liang Fa was
exposed, see Bohr (2002); Carwardine; Rubinstein; Phillips, pp. 1-31; Treadgold, 2:35-
56; Tlutchison, pp. 43-61; Smith, pp. 1-11.

'* For a theological analysis of Good Words, see Bohr (1985). For the connection
between Good Words and Hong's dream, see Spence, pp. 51-65 and Yap. For the
apocalyptic implications of Good Words, see Kuhn (1977).
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three-foot sword with which to “capture all the demons”, “return them
to the web of the carth”, and unite the world into “one family...in
harmonious union”* They fully anticipated the speedy advent of the
Heavenly Kingdom, characterised—in Hong’s paraphrase of the Book
of Rites (Liji fimaC)— by “great peace [taiping] and unity”.”?

Athome, Hong demolished his family’s images of the kitchen, door,
ox, pig, and dragon gods and removed Confucius and the God of Lit-
crature from his school and the schools of two failed examination
candidates whom he also baptised: his paternal cousin Hong Ren’gan
HE{~Ff (1822-1864) and Feng Yunshan (B[l (1822-1852), his
stepmother’s relative. He then gave each Hong lineage elder a set of
sticks for “chastising” adulterers, scducers, thicves, gamblers, unfilial
people, and those who “plot evil.” ITe also preached about the urgent
need for China’s moral renewal. Li Jingfang’s son, Li Zhenggao Z=
1Ef (1823-1885), whom Hong had also baptised, recalled that he
was attracted to Hong's message because “we lamented the moral and
political decline of our country. According to our sentiment, ITeaven
had decreed that we should curb injustice and promote justice.”
Hence, Li noted, “When we heard his [Hong’s] dreams, our hearts
flew to him, and we thought: certainly Heaven had heard our sighs
and had chosen this man to bring better times.”

Reimagining Peace and Equality, 1844-47

In the spring of 1844, village elders ostracised Hong from Guanlubu
for choosing God over the village deities, whom he refused to honour
during the lunar new year festivities. Along with Feng Yunshan, ITong
took his religious message to Hakka relatives who had recently fled
Guangdong’s population pressures and Hakka-Bendi feuds for south-
eastern Guangxi’s Thistle Mountain %55([ 1], 250 miles to the west. In
this ethnically complex, hardscrabble frontier region, China’s domes-
tic and global crises merged in the aftermath of the First Opium War
(1839-42).% In particular, China’s post-1842 treaty-port system broke

' Quoted in ibid., p. 25.

2 Quoted in ibid.

* Quoted in Lutz and Lutz, p. 123.

“ Quoted in Constable (1994), p. 166.

»® Wakeman (1966); Liu Kwang-Ching (1968), 2:93-99; and Kuhn (1978),
pp. 264-268.
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Guangzhou’s time-honoured international trade monopoly, abolishing
100,000 Hakka transport jobs throughout the Guangdong-Guangxi
corridor. Thousands of Guangxi’'s Hakka miners lost unemployment
after silver deposits dried up. And Hakka tenants were being pushed
off the land by extortionate rents, usurious interest rates, and extrale-
gal surtaxes levied by Bendi landlords seeking to consolidate landhold-
ing. Retreating to remoter fields, the ITakka encroached on the lands
of Zhuang and Yao tribesmen, who attacked them.

Worse, demobilised Opium War volunteers, pirates fleeing British
naval patrols, and secret society gangs flooded into Guangxi to extort,
rob, kidnap, set up brothels, gambling dens, and protection rackets,
and smuggle opium to feced a growing addiction among dispirited
peoples. ITong was outraged that “In the present day so many brave
people/Have wounded themselves with the opium pipe.... And, roast-
ing and smoking opium, they become mad.” The outflow of silver to
purchase the drug devalued the local copper currency, doubling land
taxes and boosting commodity prices as farm production fell. Anarchy
went unchecked by the corrupt local government.

As they itinerated throughout Thistle Mountain, Hong taught the
people simple prayers to seek the Heavenly Father’s protection in a
hostile world. And he urged them to resist immorality so their souls
“may ascend to heaven” and their bodics avoid being “devoured by
serpents and tigers.”” By the time Hong returned to Guanlubu in
November 1844, over one hundred Hakka proclaimed him a messiah
who “had come down from heaven” and sought baptism from him.*

His teaching post in Guanlubu now restored, Hong began compos-
ing missionary-style tracts to guide his followers toward “right behav-
iour.”” Liang Fa, who had only a smattering of village schooling, had
discovered God while carving the Morrison-Milne Bible. But Hong,
the scholar, glimpsed Him in the pre-Confucian, classical texts of his
examination study as Shangdi or Tian, China’s original ruler who had
created the world “in six days™ and presided over a “liberal-minded,”

“public-spirited,” global “Great Community” (datong JX[7i]). This uni-

»* Quoted in Jen Yuwen, (1958), 1L, p. 1725.

¥ Curwen, pp. 79-80.

*¥ Quoted in Hamberg, p. 28.

¥ Quoted in tlong Ren'gan, “llong Xiuquan’s Background,” in Michael (1971),
II, p. 4. For an analysis of the theological develecpment revealed in Hong’s writings,
see Bohr (1998); Bohr (2003); Wang Qingcheng (1981), and Choan-Seng Song, The
Compassionate God, Maryknall, N.Y.: Orbis Books, 1982, chap. 10.
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versal golden age of “great peace” (taiping) had, Hong argued, been
alluded to in the “Evolution of Rites” (“Liyun”) chapter of the Book of
Rites and Mozi’s (il. 479-438 BCE) observation that China’s ancient
sage-kings “saw that the earth, when spoken of in its parts, comprised
ten thousand kingdoms, but when spoken of collectively, constituted
one family”.*

In this utopian age, ITong wrote, the people were “peaceful and the
country sccure.”™ But it ended abruptly when Qin Shihuangdi Z=45
0% (r. 221-210 BCE) and his successors were seduced by “the old
serpent-Devil” into worshipping the Buddha, Laozi, and other “false
deities”, promoting heterodox rituals, and usurping God’s status by
incorporating His title (di) into their imperial pretensions. This was
heretical, TTong admonished, because “God alone is emperor. The
monarchs of this world may only be called kings [wang £]. But how
can they be permitted to encroach a hairsbreadth upon this?...Even
Jesus was not called emperor”.*

Iong had earlier applauded Liang’s conviction that Confucian “cor-
rectness” contained “the root and source of the true Way”.** But in
Thistle Mountain, Hong began to blame inter-community violence on
Confucianism’s vertical nature, which, he concluded, caused people to
“love those of their own village, hamlet, or clan, and dislike those of
othcer villages, other hamlets, and other clans™.”

Perhaps inspired by contemporary scholars of the Gongyang com-
mentary 23T on the Spring and Autumn Annals (Chungiu 15+8X),
Hong advocated the revival of China’s pre-Confucian egalitarian com-
monwealth of “great peace and equality” (both ideals are implicit in
the term faiping) through the establishment of an imminent, biblical
Heavenly Kingdom (Tianguo) come to earth, In this revived utopia,
Hong hoped, universal love would be impartially extended in equal
amounts to all people, regardless of blood ties. As ancestor worship
and social distinctions cease, violence would diminish. Motivated by
love, not materialism, the have’s and have-not’s—recognising that

* Quoted in Jen (1958), 1L, p. 1726. Hong's utopian concept cchoes the evolution-

ary theory of the ancient philosopher He Xiu {A] K {129-182). See Wolfgang Bauer,
China and the Search for Happiness, Michael Shaw, tr., New York: The Seabury Press,
1976, p. 117,

1 Quoted in Jen Yuwen (1958), 3:1722.

* Quoted in ibid., III, p. 1731,

* Quoted in ibid., III, p. 1723,

* Quoted in ibid., T1I, p. 1725.
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they are all equally-dependent as siblings of their common Heavenly
Father—would care for one another. When disaster struck in one dis-
trict, its neighbours would come to the rescue. In the forthcoming
Heavenly Kingdom of Great Peace and Equality (Taiping Tianguo),
Hong promised, the strong will “no more oppress the weak, the many
overwhelm the few, the wise delude the simple, or the bold annoy the
fearful.”*

Toward the Millennium: The God Worshippers’ Rise, 1847-1851

During the spring of 1847, Hong Xiuquan and Hong Ren’gan were
invited by the SBC missionary Issachar Jacox Roberts f# 274> (1802-
1871), a former saddle-maker and product of Tennessee frontier reviv-
als, to study Christianity at his Guangzhou chapel (which counted
Liang Fa among its members). Roberts was a colleague of the Ger-
man Karl Gitzlaff (1803-1851), who regarded the Hakka Chinesc as
“proto-Christians” because of their communitarian values. With the
Swede Theodor Hamberg E5| 18] or ¥&[[[3Z (1819-1854), who came
to Hongkong through the Basel Missionary Society in March 1847,
they sought the Hakka’s “blitz conversion” through Hakka evangelists
themselves.*

Roberts pronounced Hong's drecam an authentic religious experi-
ence and reaffirmed Hong’s religious convictions by preaching “the
atonement, faith and repentance, and the resurrection of the dead,
the vanity of...dumb idols which cannot save...and the absolute
necessity of turning to the true God who made heaven and earth; and
believing in Christ Jesus the only Savior of mankind, both of Chinese
and foreigners.”” Roberts gave Hong a copy of the Medhurst-
Giitzlaff Bible (a more comprehensible version than the Morrison-
Milne translation) and the complete Ten Commandments. This was
Hong’s first exposure to the entire Bible. But rather than engage Hong
in theological discourse, Roberts admonished his student merely to
memorise the Bible. In addition to participating in worship and con-
gregational life in Roberts’ chapel, Hong imbibed a broad spectrum of
Christianity in Guangzhou, where—in the spirit of evangelical reform-

* Quoted in ibid,, III, p. 1726.
* Doezema; Teng Yuan Chung; and Lutz and Lutz, pp. 3-11.
¥ Quoted in Coughlin, p. 300.
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ism back home—the missionary enclave and their nearly one hundred
Chinese converts had built churches, schools, clinics, and libraries
containing some 170 Chinese-language books on many topics, sacred and
secular.”

After Hong Ren’gan returned home, Hong Xiuquan requested bap-
tism and appointment as Roberts’ “assistant preacher”. But, suspecting
ulterior motives, Roberts refused. Undeterred, Hong left Guangzhou
in Junc 1847, still convinced he was Christ’s younger brother and
determined that, if he could not achieve his messianic goals through
the church, he would do so via the Heavenly Kingdom.

The following August, Hong was in Guangxi, where his evangeli-
cal ideals had taken root amid Thistle Mountain’s apocalyptic omens.
ITong took charge of the 3,000-member God Worshippers Society
Ff 72 (aterm borrowed from Good Words), encompassing a dozen
local assemblies which Feng Yunshan had organised during Hong’s
three-year absence. The God Worshippers, whom Hong perceived as
the vanguard of the new millennium, were the ideal organisational
expression of Hakka egalitarian and mutual support systems into
which Hong could now inject Baptist and sectarian elements.”” Before
two burning lamps and three cups of tea, initiates confessed their
“sins,” pledged “not to worship evil spirits, not to practice evil things,
but to keep” the Ten Commandments.” They were bodily immersed
(according to Baptist practice) to the words of Hong’s and Li’s baptism
four years earlier. The confession texts and initiates’ names were then
burned, the smoke sent upward to the Heavenly Father.

Corporate worship took place in disciples’ homes. Men and women,
calling each other “brother” and “sister” (a IIakka and a Baptist cus-
tom), sat on opposite sides of the room to symbolise moral probity.
Facing the sunlight to honour Hong (who had already appropriated the
Chinese messianic symbol of the sun), the congregation sang Christian
hymns to the accompaniment of Chinese gongs, drums, and cymbals.
An elder—ITong never did create an ordained clergy—recited ITong’s
intercessory prayers and delivered a homily lauding the Heavenly
Father’s mercy and Jesus’ “merits” while enjoining “sincerity of heart”

*® See Wylie, Memorials of Protestant Missionaries to the Chinese.

* Constable (1994); Nicole Constable, “Poverty, Piety, and the Past: [Takka Chris-
tian Expressions of Hakka Identity”, in Constable (1996), pp. 98-123; Nicole Consta-
ble, “Christianity and Hakka Identity,” in Bays (1996), pp. 158-173.

' Quoted in Hamberg, p. 35.
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local Thistle Mountain cults glorifying such local themes as illicit love,
matricide, or Zhuang dog worship.** In the rubble, the God Worship-
pers posted written explanations of their actions, along with the Ten
Commandments. This violent assault against the old order disrupted
local market activities, lineage and village alliances, and social services,
thereby alarming the local Bendi elite, who unleashed their militias
against ITong’s flock.

In July, Hong ordered 20,000 God Worshippers to assemble at
Jintian <z[11 village, near Thistle Mountain’s southern entrance. The
Heavenly Father spoke through Yang’s trances to assure the faithful
that, in his wrathful “omniscience,” he would judge and punish all vio-
lators of the Ten Commandments, now touted as the rules of engage-
ment. Emboldened by the divine descents, united as siblings under
the universal Heavenly Father, and certain that the Kingdom was at
hand, the God Worshippers fought bravely against the Bendi militias,
intrepid Hakka women fighters (hardened by centuries of self-defence)
winning numerous upset victories.

In the winter of 1850, Hong denounced local officials for pocketing
government relief funds and suppressing famine victims demonstrat-
ing against government rice hoarding and price-gouging. The Qing
government, horrified by the God Worshippers’ loyalty to a transcen-
dent God above the Manchu Son of Heaven, assumed they were a
traditional rebel threat and attacked them."

A Warrior God, Dynastic Insurrection, and Martial Discipline,
1851-1853

On January 11, 1851, Hong merged religion and politics by announc-
ing the inauguration of the Heavenly Kingdom of Great Peace and
Equality (Taiping Tianguo). The following September, 50,000 Taip-
ings captured the city of Yongan 7k, sixty miles northeast of Jin-
tian. There, ITong combined elements from the Bible and the Rites of
Zhou to create a theocratic government able to channel the Heavenly
Father's religious, military, and civilian authority directly to the indi-
vidual believer through Jesus, Hong, and his five “brother kings” (with
Yang in charge of Feng and Xiao, who were soon to die in battle, as

#* Weller (1996).
" See Levenson (1962).
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well as two other kings). Local government clerks, examination can-
didates, and pawnbrokers were recruited as Taiping burcaucrats. Feng
fashioned a partly solar calendar to highlight the Sabbath and stress
dependence on the Heavenly Father by eliminating the fatalism of the
lunar calendar’s lucky and unlucky days. Men and women (including
spouses) were segregated into separate campus until 1855.

In widely-distributed pamphlets,® Ilong inserted the Taiping epic
into biblical salvation history. Just as the “Devil-deluded” Egyptian
pharachs had oppressed the Jews, he charged, the “demon” Man-
chu emperors had persecuted the Chinese, destroying their families,
defiling their women, humiliating their men (by making them shave
their heads and wear pigtails, ‘monkey caps’, and ‘barbarian’ clothes),
and debasing the Chinese language. TTong insisted that the Heavenly
Father’s campaign to rescue the Chinese through the Taiping mission
would, after the Flood, the Exodus, Jesus’ earthly ministry, and Hong’s
1837 vision, constitute his fifth saving action through “great anger”
in human history. The ITeavenly Father now mandated that all Qing
subjects unite as ‘Chosen People’ to throw off the Manchu yoke and
march, exodus-like, to the Promised Land.

After breaking through the imperial encirclement of Yongan in
April 1852, the Taipings, their hair now grown to fearsome length,
destroyed Confucian libraries, razed shrines, temples, and monasterics,
and executed Manchu and unrepentant Chinese civil servants, along
with Buddhist and Daoist clergy. As they swept through Hunan and
Hubei into the Yangzi River valley at Wuchang, far beyond the Hakka
core area, the need to evangelise increasingly diverse recruits grew
urgent. Taiping officers proclaimed: “Our Ileavenly Father helps us,
and no one can fight with him”."” The anxiety generated by the image
of an omniscient Heavenly Father, warrior-god and judge, reward-
ing battlefield bravery with “endless blessings” and “golden houses in
heaven” and ordering summary beheading for the slightest infraction
(including failure to memorise the Ten Commandments within three
weeks of enlistment) moulded obedient Taiping troops.* Li Xiucheng
himself recalled: “After I worshipped God I never dared to transgress

* See Michael (1971), IL, pp. 141-167.
¥ Quoted in Callery and Yvan, p. 268.
¥ Quoted in Michael {1971), 11, p. 235.
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in the slightest, but was a sincere believer, always fearing harm from
serpents and tigers.”*

Institutionalising Theocracy: The Rise and Fall of ‘New Jerusalent’,
1853-1864

In March 1853, one million Taipings captured Nanjing, former imperial
capital and gateway to China’s cconomic heartland. Hong proclaimed
Nanjing to be “New Jerusalem,” the “rebuilt. .. tabernacle,” “sent down
from heaven by God” to be China’s “Heavenly Capital.” Ignoring the
missionaries’ insistence on God’s “immaterial” and “invisible” quali-
ties, Hong claimed that the Heavenly Father, who had talked with him
in heaven and come down into the Guangxi hills, had a beard, clothes,
and wives and was grandfather to Hong’s son and heir, the “Junior
Lord.” Now restored as China’s righttul emperor, the “benevolent”
and “unchangeable” Heavenly Father, who saves people from “sclf-
ish monarchs” and “unjust” magistrates, would soon vanquish the
apostate Xianfeng emperor (1851-1861) in Beijing and renew his pre-
imperial covenant with the Chinese.

Issachar Roberts had often compared himself to Paul and Nehe-
miah. So, too, IIong proclaimed himself the reincarnated Melchize-
dck, messianic hero of Genesis, who would govern China in God’s
stead as “priest of the God Most High” (Genesis 14:18) and “king of
righteousness, and...king of peace” (Hebrews, 7:2).>! On the Taiping
Sabbath, no work was allowed and military action discouraged. The
“best rooms” in the city became “Heavenly Father halls,” where Taip-
ing officials led worship services, recited the scriptures, and officiated
at baptisms, weddings, and funerals. Community worship followed
the God Worshipper pattern, but by now, sermons were patriotically
exalting loyalty over filial piety, claiming that “A man should only
regard his country, and not consider his own parents.” The Taipings
held daily morning and evening worship at home, grace concluding
with “Kill the demons!”*

A9

Curwen, p. 83.

" Quoted in Michael (1971), II, p. 235.
' Quoted in ibid., II, p. 225, 233,

2 Quoted in ibid., II, p. 249.

® Lindley, T, pp. 360-391.
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Hong also unleashed a cultural revolution intent on returning
China to its pre-Confucian foundations.* The Taiping Bible—writ-
ten in a simplified, punctuated vernacular and consisting of the Old
Testament’s first six books along with a complete New Testament and
a third “True Testament” enshrining the Guangxi descents in 1848-
1852 —along with Taiping doctrinal pamphlets were widely distributed
and became the basis of Taiping education and civil service examina-
tions. Some Confucian books were burned while others were purged
of references to ancestor worship and similar ‘heterodox’ notions.
All property was turned over to the Sacred Treasury, and commerce
became a state monopoly. While unmarried women, widows, orphans,
and the infirm lived in special “institutes”, the able-bodied were mobil-
ised for non-stop work and universal conscription. Throughout the
city, 25-person units pursued their occupational specialties to supply
the Heavenly Capital and the far-flung military campaigns. The queue
was banned and Ming dynasty costume reinstated. A new system of
noble ranks and protocol was developed for the court of each of the six
Taiping kings. In homage to Old Testament Jerusalem, Hong granted
harems to himself and his brother kings. But he imposed monogamy
on the rank and file, who faced instant beheading for opium smoking
and gender mixing and beatings for absence from religious services,
tobacco smoking, and other spiritual backsliding.

Proclaiming women to be the equal of their ‘brothers’ in transform-
ing China, Hong abolished foot-binding, dowries, arranged marriage,
wite purchase, widow suicide, prostitution, concubinage, and other
forms of female ‘servitude’. He also encouraged women to marry and
even remarry of their own free will. And he mandated women’s equal
access to manual labour, education, civil service examinations, govern-
ment and military service, and court nobility.

Taiping utopianism culminated in the egalitarian “Land System
of the Heavenly Dynasty”. Rooted in Hong’s belief that theocratic
state power was the vehicle of God’s love, it mandated a new rela-
tionship between the people and the state. With memories of Thistle
Mountain’s deprivations still vivid, Hong wrote: “[If] there is land, it
should be farmed by all; if there is food, it should be eaten by all; if
there are clothes and money, they should be worn and used by all.
There should be no inequality. Everyone should be equally well fed

** Tor a summary of Hong’s reforms, see Withers; and Ziircher.
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and clothed”.”s Egalitarianism was intended to alleviate people’s suffer-
ing and extend government control to a level of administration never
before envisaged in China: the ‘congregation’ of 25 families. There, a
‘sergeant’ would insure that men and women receive equal amounts of
similarly-productive land, that rents were abolished and taxes reduced,
that labour was properly managed, and that each family keep as much
of its produce as it needed, the surplus to be stored in public granaries
for sustaining the orphancd, disabled, sick, and aged. The sergeant was
also to adjudicate disputes, teach school to both boys and girls, and
conduct worship services.

While Hong dealt with “heavenly matters,” he delegated govern-
ment and military management to Yang Xiuging, portrayed as God’s
“golden mouth”, as Christ-like “Comforter” delivering the Taipings
from “misery and bitterness”, and as “divine wind” of the Holy Spirit
monopolizing knowledge (which Yang gleaned through his Nanjing-
wide spy network based on the moral surveillance system in Roberts
congregation). By the mid-1850’s, Yang was, on God’s behalf, pro-
claiming himself “holy” and Hong merely “eminent”. Humiliated in
this clash between priest-king and shaman, Hong instigated the assas-
sination of Yang and 20,000 members of his court on 2 September
1856.

After the bloodbath, the Taiping rank and file could still recite
the Ten Commandments, Hong’s prayers, and the doxology. But
after ‘God’s voice’ fell silent, Taiping commanders focused on their
own regional power bases at the expense of a comprehensive anti-
Qing strategy. Many officers were indeed virtuous and forbade opium
smoking, restricted alcohol use, lowered taxes, gave interest-free com-
mercial loans, and provided largesse from their own pockets. But they
had to rely on traditional land ownership and tax collection to finance
the Heavenly Kingdom. Nor was the promise of land redistribution,
which had attracted so many to the Taiping cause in the first place,
to be realised.

% Quoted in Luo Yong and Shen Zuji, Taiping Tianguo shiwenzhao A2 K[RI5T
7§ (Poetry and prose of the Taiping Heavenly Kingdom), rev. ed., Shanghai: Com-
mercial Press, 1934, 1, 136a-136b.
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perhaps by his own hand. Before imperial troops breached Nanjing’s
wall and sacked New Jerusalem a month later, Hong Ren’gan fled with
the Junior Lord. But both were captured and executed the following
winter. Imperial mopping up operations stretched into 1866.

Between Sectarian and Christian: An Evaluation of Taiping Religion

China’s long history is punctuated by millenarian outbursts. Despite
the government’s unrelenting efforts to make religion serve the state,
charismatic figures often responded to disaster by recruiting margin-
alised people into salvationist congregations devoted to heterodox
ideas and rituals. Such groups often fought back when provoked by
government attempts to suppress them.*®

Like the Taipings, traditional Chinese sectarians were stirred by awe-
inspiring deities. The merciful Eternal Mother, for example, encour-
aged her carthly children to destroy the prevailing political order so
that she could grant them salvation in a new kalpa.* But the Taipings’
anthropomorphic Heavenly Father descended directly into China to
rescue his children from spiritual darkness and physical suffering. Tra-
ditional rebels sought to restore virtuous Confucian government, but
the Taipings hailed the universal, transcendent God revealed in the
Bible and China’s classical texts as China’s truc emperor who dimin-
ished the usurping Confucian monarch, a mere Son of Heaven.”’

Monotheism energised pre-Confucian utopianism and Hakka egali-
tarianism to inspire a millennial framework that attracted the disaf-
fected. For traditional sectarians, equality did not extend beyond the
White Lotus elect or secret society cells.”” Yet Hong believed that the
world’s people were united in a moral siblinghood through their com-
mon Heavenly Father. For him, adherence to the Ten Commandments
and corporate worship knit thousands of diverse groups into a unified,
disciplined elect, even as the movement gained momentum and out-
grew its ITakka base.

® For perspectives on the heterodox elements in Chinese sectarian tradition, see
the chapters in Liu and Shek; Bays (1982); Harrell and Perry; Kleeman; Muramatsu;
Naquin; Overmyer (1976); Overmyer (1999). For my analysis of the Taipings in the
Chinese sectarian context, see Bohr (2004).

¢ Chan Hok-lam; Overmyer (197€); Ter Haar.

%t Levenson (1962).

¢ Chan Hok-lam; Ter Haar; Murray; Ownby.
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China’s messianic leaders had long prophesied apocalyptic destruc-
tion of an “evil” orthodox order. Yet their Daoist utopias and Buddhist
millenniums also lacked a plan, timetable, and organisation to restruc-
ture earthly society. By contrast, the Taipings’ commitment to realising
indigenous utopian goals through a foreign, biblically-inspired theoc-
racy at Nanjing continued for thirteen years, the longest rebel utopia
in Chinese history.* Zhu Yuanzhang ZKJrEE (1328-1398), the White
Lotus messiah to whom Hong often compared himself, ultimately jet-
tisoned misty Buddhist millennialism for Confucian orthodoxy after
overthrowing the Mongols and establishing the Ming throne at Nan-
jing. The Taipings, by contrast, adhered steadfastly to their religious
convictions, refusing to scize strategic advantage by allying with other
rebels who did not share their faith, even at the very moment when
Qing troops were stretched thin fighting insurrections in every corner
of the empire.”

For all the Taipings’ universalism—they inserted the phrase “bless
the brethren and sisters of all nations” at the end of their version of the
Lord’s Prayer—the foreigners ultimately condemned Taiping religion.
Initially hailing the Taiping crusade as a providential opportunity to
swiftly Christianise China (while remaining silent about the pressing
social and moral problems the Taipings sought to solve) Christians in
the West became progressively disillusioned by the Taipings™ Christi-
anity without Christ; preference for good works over grace; rewriting
Bible passages to, for example, excising Noah’s drunkenness; giving
wives to God and Jesus, and making Hong, not Christ, the focus of the
forthcoming Kingdom. (The Heavenly King seemed to be trumping
the Ileavenly Elder Brother; because Melchizedek had blessed Abra-
ham and was the messianic founder of the first Jerusalem, Hong, as the
reborn Melchidezek, claimed to predate Jesus and therefore have fore-
knowledge of the Heavenly Father’s descent into Egypt and Guangxi
and of Jesus’ birth into Abraham’s lineage.)’

“ For an insightful discussion of the uniqueness of the Taipings’ challenge, see
Levenson (1968), 11, pp. 87-116.

* Perry.

¢ Gregory; Littell; Wagner; (1998); Teng Ssu-yi, (1971), pp. 173-205.

7 It is quite remarkable that Hong, lacking formal biblical training, should have
written annotations on two of the three biblical passages in which Melchizedek is
mentioned and thereby intuit the priest-king’s controversial status within Christian-
ity. The Church Fathers, for example, condemned St. Epiphanius for suggesting that
Melchizedek “was a power of God’s superior to Christ”. They also rejected St. Ambro-






390 PART ONE: LATE QING CHINA

Christ’s divinity and neglecting the Hold Spirit, Hong ignored such
Christian fundamentals as incarnation, dual nature, salvation, imma-
nence, transcendence, and resurrection. (In fact, the Taipings had no
Christmas, no Easter, no Cross, no Lord’s Supper.) Yet these are the
very issues which bedevilled many other Chinese as they struggled
to come to terms with Christianity through the centuries.” And the
Taiping leadership’s contradictory interpretations of the religious
principles led to the internecine conflicts which helped to destroy the
movement.

The Taiping Rebellion cannot be understood apart from either its
indigenous or its foreign roots, and it provides a unique case study of
Christianity’s impact on late imperial China. Following the Taipings’
collapse, Liang Fa’s evangelical faith and ITong Ren’gan’s proposals
for China’s modernisation along Christian lines (which anticipated the
Social Gospel themes among the next generation of China missionar-
ics as well as the agendas of secular-minded Chinese reformers and
revolutionaries) undergirded nearly nine more decades of missionary
Christianity in China.”® Moreover, Hong’s religious synthesis antici-
pated the emergence of indigenous Chinese Christianity after 1900.7
And although no trace of Taiping religion survived the destruction
of Nanjing, many Chinese continued to link Christianity with indig-
cnous religions to form new sectarian faiths.” During the Mao years,
Christianity was not only severed from its missionary foundations but
ruthlessly suppressed.

Currently, consumerism and the loss of socialist idealism amid
China’s economic takeoff are fuelling a Christian resurgence. By 2000,
there were an estimated 30 million Chinese Protestants (up from one
million in 1949) under 20,000 state-approved clergy worshipping in
35,000 registered venues. This means, according to a recent study, that
“China now has the world’s second-largest evangelical Christian popu-
lation—behind only the United States—and [that] if current growth
rates continue, China will become a global centre of evangelical Chris-
tianity in coming decades”.”

™ Roman Malek, “Faces and Images of Jesus Christ in Chinese Content. Introduc-
tion”, in Malek, I, pp. 19-53.

5 Cohen (1974); Cohen (1978); Bennett and Liu.

™ Bays (1996)

7 Bays (1982); Tiedemann (1996).

™ Jason Kindopp and Carol Lee Hamrin (eds.), God and Caesar in China: Pol-
icy Implications of Church-State Tensions, Washington, D.C.: Brookings Institution
Press, 2004, p. 2.
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critically, placing them at the root of the conflict because of their
actions and because they tended to be one or more of the following:
poor, morally suspect, criminally inclined, politically disloyal and
alienated if not ostracised from their communities.

How many people deserve, appropriately or not, these characterisa-
tions will never be known. We do know the approximate totals for
Christians and should always keep these numbers in proper perspec-
tive. During the sccond half of the nincteenth century Christians con-
stituted a tiny minority within a population estimated at over four
hundred and fifty millions. In 1850 we find approximately 330,000
Catholics; by 1901 this number had grown to 720,540 Catholics. Most
lived in the provinces of Zhili (Hebei), Jiangsu, Shandong, Sichuan
and Guangdong.” Protestant figures lag far behind: approximately 350
and 85,000 communicants for the years 1853 and 1900, respectively.”
From the mid to late nineteenth century the majority of Protestant
converts arc found along the coast of China, especially in Guangdong,
Fujian and Zhejiang provinces.® Total Catholic and Protestant num-
bers indicate that not even two tenths of one per cent of the Chinese
people had converted by 1900.

The statistical data available unfortunately does not provide details
on Christians’ motivation for conversion nor their age, gender, occu-
pation, financial status and place of residence. In different ways, how-
ever, demographic and supplemental observations are possible. Despite
imperial proscription of Christianity from 1724 to 1844 Catholicism
survived in China. It did so by assuming a low profile and by staying
out of urban areas where officials might take action against it. A hand-
ful of priests, mostly Chinese, kept these semi-hidden and typically
out-of-the-way Catholic congregations barely alive. European mis-
sionaries began arriving in the 1820s and 1830s and set out to resus-
citate the rural Catholics. But Christianity’s expansion to urban areas
went slowly because the gentry based themselves in cities in greater
numbers than in the countryside and oftentimes actively opposed mis-
sionaries seeking to open urban churches. Within the walls of certain

* Latourette, pp. 318-320, 323-325, 327 and 537; M. T. Stauffer (ed.), The Christian
Occupation of China: General Survey of the Numerical Strength and Geographical
Distribution of the Christian Forces in Ching, 1918-1921, Shanghai: China Continu-
ation Committee, 1522, p. 461.

> Latourette, pp. 182, 479, 537 and 567.

¢ Latourette, p. 479. In the first decades of the twentieth century most Protestants
still lived in the coastal provinces. Stauffer, p. 294.
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came preponderantly from the ranks of ordinary people and from a
variety of occupations and backgrounds. Although most Christians
were poot, so were most Chinese. If converts were basically indistin-
guishable from average rural residents then it seems further categori-
sations are unnecessary.

Most ordinary people did not leave behind a written record of their
life, thereby preserving personal comments on questions such as why
they may have converted to Christianity. When Christians became
embroiled in legal matters they made oral depositions in court, which
scribes recorded and from which we may discern personal informa-
tion. We mainly learn that some had been Christians for generations,
implying the momentum of tradition as a rcason for their faith. Dur-
ing the late Qing, belief in Christianily continues to move forward
in time through families. Catholic missionaries especially nurtured
Christian families and encouraged entire families to convert. Other
reasons for being Christian are rarely articulated by commoners. From
missionaries additional reasons become clear. A Vincentian priest in
Jiangxi commented in 1886 that if your asked neophytes why and how
they became Christians, some could not say; some indicated it was due
to the influence of relatives or friends; and some wanted the priests’
aid and protection in secular affairs; but the true reasons were known
only to God."* Materialistic or sclfish motivations would not be rcad-
ily admitted by individuals yet existed. It appears, however, that these
reasons have been overemphasised while not enough stress has been
placed on personal and psychological explanations for conversion."
Also, living in a sectarian milieu influenced people, at least in some
areas and for some elements of Chinese society. Daniel Bays argues
that perhaps Christianity’s appeal came because people viewed it as
another sect offering personal salvation through millenarianism, reviv-
alism and evangelism.”

Motivation for conversion to Protestantism runs the same gamut as
for Catholics. Assistance in gaining inward peace, moral improvement,
eternal life, intellectual considerations, freedom from drug addiction,

Centuries), (Leuven Chinese Studies, Vol. 9), Louvain: Leuven University Press, 2001,
pp. 107-133.

" Annales CM 52 (1887), p. 432.

'* Litzinger leans toward “personal psychology and motivation™ to explain why
some villagers became Catholic. Litzinger, p. 216.

s Daniel H. Bays, “Christianity and the Chinese Sectarian Tradition”, CSWT 4,7
(June 1982), p. 33.
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the futility of ‘idolatry’ in securing material security are some of the
rcasons given by Protestants.'® In addition, Protestants also attracted
converts in legal matters.” Missionaries of the Protestant faith, as did
their Catholic counterparts, offered medical assistance, educational
opportunities and charitable works in order to gain access to prospec-
tive converts. Many rural people needed help: some became devout
Christians while others took it under false pretences.

Conversions to Christianity might come from individuals, familics
and portions of lineages and villages. Much variation exists regarding
these social units not only within China but also within individual
provinces. The emergence of any conversion patterns actually may
prove to be illustrative only for a certain arca during a certain time
period. As one example, Catholicism in Guangdong from the 1860s
to the 1880s spread easily through some lineages and occupational
organisations because surname and work relationships may have been
especially strong in certain areas of that province. For Guangdong we
find mostly the conversion of families as well as parts of lineages and
certain occupations.'® In another area, northwestern Shandong, during
the 1880s and 1890s conversions to Catholicism came from individu-
als and families whereas in the southwestern part of the province some
villages converted."” Poor converts in Shandong, especially those who
belonged to scctarian and bandit groups, found themsclves drawn to
the Catholic Church’s political and financial power. The conversion
en masse of groups of people, which occurred periodically in far flung
parts of China, points most probably to a definable group’s “desire to
escape government persecution” or to obtain leverage against other
groups locally.®

Conversion at one time by families or parts of lineages and villages
creates the greatest scepticism about the sincerity of those who con-
verted en masse. Since both Catholics and Protestants had study and

'* Latourette, pp. 479-481.

7 Carlson, p. 97. See also Kessler, pp. 97-98.

' Jean-Paul Wiest, “Lineage and Patterns of Conversion in Guangdong”, CSWT
4,7 (June 1982), pp. 20 and 28-29,

' Joseph W. Esherick, The Origins of the Boxer Uprising, Berkeley: University of
California Press, 1987, p. 87.

¥ Tsherick, pp. 86-91, discusses the situation in Shandong. Latourette cites the
conversion of large villages in Guizhou province in 1864. Latourette, p. 326. Shepard
mentions the conversion of “plains aborigines™ in Taiwan during the 1860s and 1870s.
Shepard, p. 122.
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testing standards as prerequisites to baptism, how did missionaries
deal with groups of people? What happened when members of a group
did not progress at the same pace? What happened when members
of a group did not progress at the same pace? How many with non-
religious agendas would be willing to fake devotion through a long
conversion process? Unfortunately, these are questions that cannot be
answered at this time.

Another issue arising from this is when should one be considered
a Christian? Should those engaged in study—catechumens to Catho-
lics and enquirers to Protestants—and not yet baptised be considered
‘converted’? According to Rome, one did not become Catholic until
baptism.”! Protestants agreed that baptism signified spiritual rebirth.
Nonetheless, those not yet baptised still stood under the protective
wing of missionaries who wanted to give them every opportunity to
become church members. Given Catholic priests’ tendency to convert
family units or to accept larger groups as catechumens and then to
shelter them, Chinese gentry and Protestants alike thought the Catho-
lic conversion process to be defective and believers to be of question-
able sincerity.

Protestants, on the other hand, concentrated on the conversion of
individuals who would at some point profess belief, master doctrinal
rudiments, and then be sanctified by the rite of baptism. Entire fami-
lies or larger social groups seldom converted at one time, although
such cases can be found. Note for instance the missionary in Jian-
gyin county, Jiangsu, who at the turn of the century saw conversion
in terms of groups of people.?? Also, some Protestant ministers worked
with Christian families or sought Christian wives for their assistants
in order to establish Christian families.” Catholic priests believed that
Protestants inadequately prepared their believers through religious
education and training for church membership. In Fujian during the
1870s there is evidence to support this contention. Working indepen-
dently in rural areas Chinese assistants to missionaries sometimes made
converts too hastily. Protestant ministers then had to excommunicate

' Vincentian missionaries, for example, carefully distinguished in statistical reports
between catechumens and Catholics. See Annales CM.

2 Kessler, p. 27.

* Carlson, p. 86.
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of Chinese reformist attitudes in the 1890s concomitantly added more
attractiveness to the teachings and lifestyles of similarly minded for-
eign missionaries and Chinese Christians. Conservative opposition to
foreigners in general and missionaries in part consequently increased
at this time. This came to a peak at the turn of the century in the dev-
astating anti-foreign campaigns of the Yihetuan yundong FEF B
or the so-called Boxer Rebellion or Uprising (1899-1900), which led
to further harsh international military responses.”

Some Basic Problems of Chinese Missionary Adjustments

Having understood the interpretive complexities behind any cvalua-
tion of missionary strategies, precision is enhanced by addressing mis-
sionary attitudes to representatives at different levels of Qing society.
Scholar officials upholding the Ruist canon received different mission-
ary responses than village farmers and city shopkeepers steeped in rit-
uals shaped by Daoist and Buddhist traditions. Yet the more pervasive
problems confronting missionaries were the matters of everyday life:
cleanliness and clothing, food and “standards of living,” understand-
ing their language and customs, working and co-operating with Chi-
nese Christians.'

Developments in accommodations to Chingsce lifestyle in dress and
food are various, the most responsive being the missionaries living
inland, including many Catholics and members of the China Inland
Mission AJ#i1E7."" Generally speaking, missionaries’ responses to Chi-
nese people, their living conditions, and traditional values ranged
from being sensitively but detachably intimate at best to ignorantly
and demonstrably inimical at worst.'® Fears of contagious discases
augmented by previous treaty stipulations locked numbers of the ear-
liest missionaries into ghetto-like compounds in the coastal cities, and

1> "These groups were also known simply as the Yihequan FEFI%E literally, the
“Righteous and Harmonious Fists.” An account and different interpretations of these
cvents appear in Latourette {1929), pp. 501-526, Broomhall (1589%) Vol. 7, pp. 291-
438, and Varg (1958), pp. 31-35.

" On Protestant missionary reaction to Chinese religion, see Reinders, Borrowed
Gods and Foreign Bodies.

" Dealt with thoroughly and in relation to the prototype established in part by Karl
Gutzlaff ZRE 8 (1803 -1851) in Broomhall (1982), especially Vols. 1 and 2.

'* Some examples of the alienated and inimical missionaries are documented in
Tlynt and Berkley (1597).
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4.6. CONVIRSION METIIODS: TIIEORY AND PRACTICES
Samuel H. Chao 2R

Conversion, as used in this article is synonymous with that of world
evangelism. In Protestant theological/missiological thought, Christian
conversion, or evangelism, has a two-fold purpose, one immediate and
the other remote. The immediate purpose is the conversion of a person
and his fellowship into the Christian church through faith in Christ,
by water baptism and celebrating the Lord’s Supper (Eucharist). The
remote purpose is the proclamation of the Lordship of Christ over all
His creation and the extension of the Kingdom of God throughout the
world by way of fellowship, teaching and witness. The first principle of
conversion is recorded in the Gospel of Mark’s account of the Great
Commission: “Go into all the world and preach the good news to all
creation. Whoever bcelieves and is baptized will be saved, but whoso-
ever does not believe will be condemned” (Mark 16: 15-16 NIV). The
second purpose of conversion is found in the Gospel of Matthew’s
account of the same Great Commission: “All authority in heaven and
on earth has been given to me. Therefore go and make disciples of all
nations, baptizing them in the name of the Father and of the Son and
of the Holy Spirit, and teaching them to obey everything I have com-
manded you” (Matthew 28: 18-19 NIV).

Unfortunately, ‘conversion’ to Christianity as described above is
nowadays an objectionable term in some circles. Moreover, it was
anathema among scholar-officials in nineteenth-century China. Thus,
because of this antipathy to Christianity’s expansion in China, perse-
cution, riots and revolts raged against the missionaries from the late
nineteenth century up to and including the People’s Republic of China.
In other words, societies in which religion is a strong cultural bond see
conversion to another faith as a threat to the stability of society.!

Conversion, to be genuine, must involve a complete change of
heart, mind and life. The root meaning of conversion is ‘to turn’. It
is, therefore, a threefold turning: from the ‘original sin’ to righteous-
ness, from death to life, from gods and idols to Jesus Christ the Son of
God. By conversion the person becomes a “new creature, old things

! Leslie Newbigin, “Conversion”, in Stephen Neill {ed.), Concise Dictionary of the
Christian World Mission, Nashville and New York: Abingdon Press, 1971, p. 147.
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The Manual was for all classes of people, the educated and scholars
as well as those unable to read. All were required to learn how to use
this book not only for their own benefit but also in order to teach oth-
ers. They soon became familiar with its contents and moved on to the
next level of study, which was a general study of the Scriptures with
the help of commentaries which Nevius had prepared for them.

Nurturing new converts: seven principles

Nevius was not one who felt that his duty was done after having
brought people into the church. He wrote manuals as well as a great
many tracts. Furthermore, he organised classes and taught the Bible
and basic theology to train new believers in the Christian way of life
and help them teach others. His guiding principle was “Each one teach
one”. Knowing how fragile and vulnerable new converts were, he fol-
lowed these principles to nurture their faith as his way of teaching
evangelism.

1. “Let each man abide in the calling wherein he was called” (I Corin-
thians 7: 20). Paul’'s admonition here—also repeated in verse 24—
was to be the standard norm for all Christians, according to Nevius.
They should begin to bear witness to the Gospcel by word and deed
in the very situation they were in when they first received Christ.”
The real issue for Nevius here was that new converts should not
be employed as the missionary’s ‘native assistants’ in evangelism.
Nevius believed firmly that before one goes into full-time ministry
of any kind, he (or she) should sense a divine call. Such a person
should not be sent out to preach the Gospel until his character had
been tested and his call had been proved by the fruits of his vol-
unteer ministry. What is more, he insisted that the person dem-
onstrate a willingness to renounce all worldly pursuits in order to
follow Christ completely.*?

2. “Do not set any precedents which you do not intend to follow always”.
Nevius said, “If the first Christians receive pay, or other material
assistance, that will set the standards for all future generations.”"

'* Nevius (1958}, p. 19.
 Ibid., p. 20.
" Tbid, p. 21.
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Training and church discipline

Other features of Nevius’ secret of establishing self-supporting churches
giving birth to church growth and country evangelism are:

1. Personal evangelism and lay witnessing. Neither street preaching—
whether by paid Chinese evangelism or by missionaries—nor the
distribution of Christian books and tracts actually resulted in con-
verts, according to Nevius. Only in rare cases did literature directly
lead a person to accept Christ.

The sixty rural mission outstations he had established were a
direct result of personally rcaching out to individuals on a one-
to-one basis in an informal social setting. ITe took “great pains”
to convince the people that “we are really interested in them and
desire their good”. The first few people won to Christ immediately
went out and witnessed to others in their extended family, and so
the Gospel spread from family to family and from village to village.
Not only the common people in the countryside but all levels of
society were eventually reached.”

2. ‘House churches’. The local believers set up their own place of wor-
ship, usually in a believer’s home. Occasionally, they would rent a
public placce. These ‘house churches” would range in size from ten
to fifty people. The room where they met was often decorated with
scrolls, Scripture passages and maps, yet it was simple, in keeping
with their rural setting. As a result, these believers wee relatively
free from the type of crowd violence often directed against the
street chapels. Although the Christians of one outstation did build
their own church, not one of the sixty congregations had a distinc-
tive chapel building that drew public attention.*

3. Let laymen conduct Sunday services. As a rule, lay Christians led
the Sunday worship services, something that was virtually the same
throughout the rural stations in China. On occasion, a trained
catechist or preacher would lead them. However, the missionary
would advise the local pastor to instruct a few of the more “intel-
ligent and earnest church members at each station”, who would
then be responsible for teaching and supervising. They would also

2 Nevius, “Mission Work in Central Shantung”, CR {October 1880}, p. 361.
2 Thid.
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conduct the worship services. In most of these outstations, the con-
gregational singing compared favourably with that among Chinese
believes elsewhere. Where no qualified person was available to lead
a service extemporaneously, the believers would follow the form of
worship from the Church of England’s Prayer Book or from other
traditions available.”

4. Expect all lay members to teach others. The laity was expected to
minister to cach other, teaching what they had learned to those not
as mature in the faith. The church leader’s duty, Nevius believed, is
to impress on the people that “all church members” are “learners
and teachers at the same time”. In an unbroken chain, the mis-
sionary or the Chinese pastor taught Scripture to the local leaders,
and they shared this with others who, in turn, instructed those who
were newer in the faith than they.

In Nevius’ territory, these lay leaders met at his home in Yan-
tai (Chefoo) once or twice a year, spending anywhere from one to
three months in intensive study of the Scriptures and in learning to
sing hymns. These lay leaders received free board and room while
they were on this study programme.

Church members were expected to continue their study of the
Scripture, and their progress was checked periodically by either the
missionary or his Chincse helpers whenever they visited the arca.

To prepare the enquirers for baptism and church membership,
they received a catechism, some portion of the Scriptures, a hymn
book and several forms of prayer that they were to study.*

5. Keep church organisation simple. Only elders and deacons served
in the church. They were ordained by the missionary and Chinese
evangelist only after a thorough examination. Especially in the early
stages, Nevius kept the organisation simple, following the pattern
of the New Testament church. He did not want to burden the new
believers with the unnecessary mechanics of church polity. Nor did
he want to impose foreign customs and traditions on the Chinese
church.®

6. Set high standards for church membership. Nevius insisted that new
converts and enquirers should be kept “on probation previous to

» Ibid., p. 362.
2 Tbid.
% Thid.
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4.7. Goop WORKS
Kathleen L. Lodwick

Protestant missionaries in China in the nineteenth and twentieth cen-
turies often viewed ‘good works’ as a means of reaching the Chinese
to tell them about Christianity. These good works consisted of running
orphanages, distributing food in times of famine, cducating children
and providing medical services, including the establishment of opium
refuges for addicts who wished to break their habits. The nature of
these various endeavours changed over the years. At the same time,
variations in operational procedures existed among the mission agen-
cies and in different parts of China.

Many orphanages begun in the nineteenth century were aimed at
caring for the unwanted and abandoned children, usually girls and
many of them babies, whom the missionaries found or who were left
at mission compounds. Orphanages were of particular importance to
the Roman Catholic missionary enterprise in China.' This aspect of
the apostolate was supported by the Society of the Holy Childhood
(Oeuvre de la Sainte-Enfance), founded in France in 1843 by Charles
de Forbin-Janson, the bishop of Nancy.” The society provided financial
support for the baptism of infants in danger of death and the mainte-
nance of abandoned and orphaned children. Its Annales de I'Oeuvre
de la Sainte-Enfance, published since 1846, carried letters from mis-
sionaries informing readers back home of the high infant mortality in
China, aggravated by the practice of infanticide, especially of girls.” At
the same time, the reports from China described the efforts made by
the missionaries and their indigenous auxiliaries to baptise moribund
children and to rescue those who would otherwise have been killed by
their parents.

By the middle of the nineteenth century some Protestant missions,
too, began to establish foundling homes. TTowever, after the Tientsin
incident of 1870 in which an agitated Chinese crowd—responding to

' For a list of Catholic orphanages in China in the mid-1870s, see Palatre, pp.
165-169.

2 For a brief overview, see Alain Sauret, “China’s Role in the Foundation and
Development of the Pontifical Society of the Iloly Childhood™. See also Ilarrison,
“A Penny for the Little Chinese”.

* On missionary attitudes toward female infanticide, see Mungello, D. E., Drowning
Girls in China: Pemale Infanticide Since 1650, (2008).
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a rumour that the foreigners were killing children to use their body
parts for Western medicine—attacked a Roman Catholic orphanage,
many Protestant missionaries became cautious about establishing
orphanages. Consequently, as the number of converts grew, aban-
doned children, many of whom had been treated at mission hospi-
tals, were placed with Christian families rather than institutionalised.
Those missions which did maintain orphanages taught Christianity to
the children in the hope that they would grow up to become church
members. Some of the foundling homes, such as the Protestant Door
of Hope in Shanghai, also served as refuges for girls who had been sold
as servants or prostitutes.’

Famine relief was another arca in which missionaries found an
opportunity to serve, yet, frequently the scale of China’s famines
defeated even the most dedicated. Timothy Richard’s accounts of the
famine in north China in the late 1870s and his attempts to alleviate
the suffering of at least some of the victims illustrate the enormity
of the task. So severe and widespread was the famine that Richard
reported having travelled for miles without seeing a living person, or
even a dog.” Undertaking to aid anyone enough to allow that person’s
survival, was a daunting task, yet some of the missionaries did so with
some success. Other times of famine, or food shortages, saw mission-
arics attempt to aid only thosc sccking help at the mission compound
such as the people Pearl S. Buck mentioned her family had helped
by handing food out an opening in the mission compound gate to
those starving Chinese who knocked there. Twentieth century famine
relief most often took the form of Red Cross aid or ecumenical efforts
which joined various mission groups into one relief agency which was
charged with distributing the needed food which had been obtained
abroad.

Almost from the beginning of Protestant mission work in China,
medical services were seen as a means of reaching the Chinese.
Dr. Peter Parker, M.D., an American who was among the first mis-
sionaries to reach China, opened an eye clinic in Canton in the 1830s

! For a detailed study of the Door of Hope and Children’s Refuge 7% F1 T, estab-
lished in Shanghai in 1901, see Sue Ellen Gronewold, “Encountering Hope: The Door
of Hope Mission in Shanghai and Taibei 1900-1976", Ph.D. diss., Columbia Univer-
sity, 1996.

5 On Richard’s involvement in famine relief, see Bohr, Famine in China and the
Missionary.
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to serve the Chinese. Very quickly Parker found himself called upon to
perform surgery, frequently on gross tumours which Chinese doctors
declined to treat. Parker’s skill was recorded by the painter George
Chinnery who documented some of the cases. Parker, of course, also
treated the foreigners at Canton and the issue of whether or not mis-
sion doctors should treat foreigners became a recurring topic of discus-
sion between mission boards at home and mission doctors in China.

Church folk at home who supported mission medical doctors with
their money were told through church periodicals that those funds
were being used to treat poor Chinese as a means of reaching them to
spread the Gospel. Each mission medical doctor, of course, had taken
the oath to treat anyone who came to them and found they could not
refuse to provide services to those in need of help. This issue caused
many doctors grief, particularly in the early years of mission work in
China, and it was most acute in those locations where a mission doc-
tor was the only medical person available. In the treaty ports Chinese
Imperial Customs Service personnel often relied on the mission doc-
tors for treatment and the Customs Service regularly budget funds for
those services. Mission boards at home felt such service was outside
the bounds of mission work, yet could think of no way to demand it
cease as the doctors customarily put the fees they received into the
mission’s coffers,

In the early years of the Protestant mission effort in China many
mission boards required that medical doctors also be ordained. As
medical education in the West became for formalised and more costly
few men attained both degrees and so mission boards began accepting
medical doctors who were not ordained. Gradually it became custom-
ary for the medical doctors to attend to the medical problems of their
patients and leave to the Chinese evangelists the work of spreading
the Gospel to those in the hospital or medical waiting room. Women
doctors were much sought by mission boards as a means of reaching
Chinese women, but like their male counterparts the women doctors
concentrated on providing medical care not on evangelism.

By the early twentieth century some churches, notably the Ameri-
can Presbyterians, felt that medical doctors on the field were there
first to look after the health of the missionaries. If the doctors also
wanted to operate hospitals—and all did—the mission board insisted
the hospitals become self-supporting as quickly as possible, as they
were extremely expensive to maintain. The mission boards had dis-
covered that as noble as oftering medical service to Chinese in need
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was it did not produce converts. A survey taken in 1874 reported that
out of some 400,000 patients trcated by members of the Medical Mis-
sionary Society of China in the years between 1861 and 1872, twelve
converts had been made. Similarly, a 1932 survey of 120 mission hos-
pitals spread throughout China found that they averaged only about
20 converts each per year. However, that same survey reported that 84
per cent of the doctors and nurses working in the mission hospitals
were Christians. Despite the fact that medical mission work did not
produce church members, by 1941 over 51 per cent of all hospital
beds in China were in mission hospitals. Additionally, the missionar-
ies introduced Western-style medicine to China and established the
country’s first Western medical schools.

Opium refuges were a part of nearly every mission compound in
China at one time or another as no church would accept an opium
addict as a member and many missionaries, both medical and non-
medical, sought to try to cure addicts in the hope of gaining converts.
Although many remedies for the habit were tried the missionaries soon
found that there were social aspects to addiction and addicts thought
cured at opium refuges became quickly re-addicted once they left the
environment of the refuge and the mission compound. An 1899 sur-
vey of Western-trained medical doctors working the China, the vast
majority of whom were missionarics, indicated that no one was cver
truly cured of the opium habit and not one person who had attempted
the break the habit had been received as a church member, save some
who were converted on their deathbeds.

Education was another area which changed greatly over the years
of the Protestant mission endeavour in China. Early missionaries, and
frequently the wives, started school for the sons of poor Chinese in
the hope that the students would convert to Christianity. Since these
students had no opportunity for traditional Chinese education parents
permitted them to be schooled by the foreigners, particularly as the
students were customarily provided with room, board, clothing and
a small stipend. The missionaries desired that these students become
Christians and church workers, spreading the Gospel to their coun-
trymen and aiding the missionaries in translating Christian works
into Chinese. Unfortunately, for the missionaries their students soon
learned that lucrative opportunities for employment awaited them in
the businesses engaged in Sino-foreign trade, particularly if they had
acquired some knowledge of English. Some students did, of course,
become church workers and some were ordained after studying with
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the missionaries, and in later years, after graduating in theology
from the Christian colleges which were established. It should be noted
that the thirteen Christian colleges which were established introduced
Western-style higher education to China, and their graduates formed
the educated elite of twentieth-century China.

The purposes of mission schools changed once a small Christian
population was established in any area. At that point the missionaries
sought to provide education for the children of church members, many
of whom were impoverished and could provide no other education for
their children. Mission schools in China always omitted non-Christian
students, but all who enrolled were required to attend religious lessons
and church services as the goal of the missionarics was to have the
students join the church as they reached the appropriate age.

Whether or not mission schools offered courses in English depended
on the location of the school, which mission ran it, what the students
demanded, and what types of professions the graduates planned to
engage in. As Protestants, the missionaries naturally wanted their con-
verts to be able to read the Bible, and to that end the missionaries
poured many hours into attempts to develop Romanised scripts for
the Chinese language and publish the Bible and Christian works in
these newly developed writing systems. As the ability to read a Roman-
ised Chinesc dialect meant the individual could rcad only works pub-
lished in that form, this method of education proved nearly worthless
and was abandoned by those missions truly interested in producing
educated graduates. Those mission schools located in or near China’s
major population centres, particularly those operated by mainline
Protestant denominations, were likely to offer some courses in Eng-
lish. Frequently it was the students and their parents who insisted the
foreigners teach their language at the mission schools since it offered
the students greater advantages after graduation. Schools which sent
large numbers of their graduates on to the Christian colleges, to medi-
cal schools, or to universities abroad all offered LEnglish classes. The
teaching of English was a double-edged sword. It opened the world of
Western ideas and learning to the students, but it also alienated them
to some degree from their own people and culture. Interestingly, the
level of English taught at the mission schools was quite good as the
teachers were all native speakers, and most, at lcast in the 20th cen-
tury, held teaching degrees from Western universities.

The teaching of Chinese in the mission schools always provided
the missionaries problems. They knew it was essential for their
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women of the evangelical awakening 1§ VRIVER! and religious
revival movements 7 BH3E Tl at this time. In the minds of some nine-
teenth-century ‘evangelicals’, these ideas became linked to the belief
that the superiority of Christianity and Western civilisation should be
revealed through good works. In this connection, a more specialised
ministry of healing in China seems to have been first advocated by the
innovative pioneer of Protestant evangelisation strategies, the Prus-
sian Karl Gitzlaff 5% (1803-1851). As Christoffer Grundmann
has pointed out, “Gutzlaff made a special and significant contribution
to the development of the medical missions’ concept in so far as he
popularized and briskly recommended the use of dispensing medi-
cines and simultancously handing out evangelistic tracts in order to
bring as many people as possible in contact with the Gospel.™ Tt is, of
course, ironic that Gutzlatt has forever been condemned as the pur-
veyor of Bibles and opium on account of his having travelled once or
twice in opium vessels along the coast of China. While some scholars
today hold the view that opium became an attractive commodity in
China because of its important social and therapeutic role,* Gutzlaft
clearly deplored opium smoking in the mid-1830s: “I loathe the idea
of the most nefarious opium, but I could never banish it out of a ship
where 1 was by mere sufterance.” 1lis claim that he had nothing to do
with the distribution of opium “cxcept restoring habitual smokers from
their evil habit™ may not be entirely truthful, but it indicates that the
Prussian missionary took an early interest in the health-care needs of
China. In this connection, it should also be noted that Gitzlaff was will-
ing to examine what he regarded as the positive and negative aspects of
Chinese medicine.” At the same time, in an article published under the
name Philosinensis’ in the April 1835 issue of the Chinese Repository,

[R5

* Grundmann, “Contextualizing the Gospel by ‘Imitating Christ’, in Peter Chen-
main Wang TR (ed.), Contextualization of Christianity in China, (2007), p. 75.
See also Grundmann, Sent to Heal, (2006), Chapter 3.

* For this controversial view, see Dikotter et al,, Narcotic Culture, {2004).

* Gitzlaff to Church Missionary Society (CMS), Macao, 13 October 1835, in: CMS
Archive, Special Collections Department, Main Library, University of Birmingham,
Edgbaston, Birmingham, United Kingdom. A few years later, he described opium
addiction as a “national catastrophe”™ for China. See Charles Gutzlaff, China Opened,
(1838), 1, p. 508, 509.

¢ Gutzlaff to CMS, Macao, 13 October 1835, CMS Archive,

7 See Charles Gutzlaff, “The Medical Art Amongst the Chinese”, {1837), pp. 154-171.
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work was genuine Christian ministry, demonstrating the pure disin-
terested benevolence of the Divine Healer. Thus they challenged the
conventional conviction that ‘proper’ missionary work consisted of
preaching, teaching and caring for the soul of the ‘heathen’. But their
argumentation carried little weight. Indeed, the first CMS doctor to go
to China, the practicing surgeon William Welton {72 (1808-1858),
studied to become an ordained priest in the Church of England before
setting out to commence medical work in Fuzhou (F'ujian) in 1850.%°

In 1852, missionary societies throughout Europe employed only
thirteen medical missionaries. Between 1851 and 1870, the CMS
recruited seven doctors out of a total of 307 new missionaries. These
ratios continued into the 1870s.2' During these years medical work
remained a small part of the larger missionary project. Still, as far as
the CMS was concerned, by the 1880s China had the largest group
of dispensary hospitals in any one country in which CMS worked. In
Fujian the CMS medical missionary Birdwood Van Someren Taylor
75 started an itinerant mission, helped by Chinese medical catechists
whom he had trained. Other CMS doctors began work among opium
addicts (begun in 1866 at Ningbo) and leprosy patients (notably at
Beihai from 1890, and Hangzhou from 1892).

Although the relatively small number of medical missionaries found
it difficult to cope with the relatively large number of disadvantaged
and desperate patients, most Chinese resisted the intrusion of foreign
practices. In addition to objections by traditional Chinese medical
specialists, Western medical methods raised suspicions of magic and
witchcraft among the population at large. What to the representatives
of rational medicine and surgery appeared nothing but the intelligent
application of sober-minded insight for the good of others was per-
ceived quite differently by many Chinese.”” As a recent study by Bar-
end ter Haar has shown, traditional fears about kidnappings, snatching
of body parts, etc.,, had been prevalent in Chinese society long before
the arrival of foreign missionaries. Outsiders would be singled out for
scapegoating based on long-established patterns of fear and stereotyp-
ing. As obvious strangers, foreign missionaries became targets dur-
ing episodes of collective fear in the course of the nineteenth century.

* Wylie, pp. 199-200,

* Williams, “Healing and Evangelism”, pp. 271-272.

 See e.g. James L. Maxwell, The Medical Mission in Formosa: Report 1867-8, p. 3.
See also Shang-Jen Li 2=f5j{ °, “Miraculous Surgery in a leathen Land”.


















PART TWO

REPUBLICAN CHINA

1. SOURCES 1900-1949

After the traumatic experiences of the Boxer Uprising, a degree of
stability returned to the China mission fields. Indeed, the established
Catholic and Protestant missionary societies were able to expand their
operations during the early decades of the twentieth century. At the
same time, many new societies and groups became active in China
and new nationwide and interdenominational organisations were cre-
ated. Given the limitations of space, this chapter focuses primarily on
these new bodies and the information provided for the older societies
will generally not be duplicated here. Scholars should, therefore, also
consult the sources for late Qing China. (cross-reference: Handbook II,
Part I, 1. Sources, Late Qing)

1.1. CHINESE PRIMARY SOURCES

Compared to the volume and varicty of primary sources available for
the study of Christianity in the Late Qing period, considerably less
matcrial ¢xists and is accessible for the Republican period.

1.1.1. Archival sources

The Chinesc archives scene has been outline in Part I of this Handbook
and need not be repeated here. Suffice it to say that further primary
sources pertaining to Christianity and generated locally by Chinese
and Westerners are bound to be discovered in provincial, prefectural
and county archives throughout China. After all, e¢very mission sta-
tion and every Chinese church accumulated written material. Since the
search remains a task for the future, here only a few major archives
will be mentioned. In addition to the provincial archives listed under
Late Qing sources, the following national-level repository is important
for research into Christianity in Republican China.
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1.1.2. Local histories

New gazetteers have been published for virtually every county and
higher-level administrative jurisdiction in Mainland China since the
1980s. Many have sections on Catholicism and Protestantism. How-
ever, the quality and extent of coverage varies considerably, depending
on the expertise and enthusiasm of the local gazetteer editorial com-
mittee. Some gazetteers offer only a few lines, others devote several
pages to Christianity. One notable example of substantial coverage is
the volume devoted entirely to religion of Yunnan province:

Yunnan sheng difang zhi bianzuan weiyuanhui 400 7S sl 72

B, Yunnan sheng zhi SE 54 5% (Gazetteer of Yunnan province).
Juan 66: Zongjiao zhi m.é{@ (Gazetteer of religions), Kunming:
Yunnan renmin chubanshe, 1995. This volume provides many
details about local Christianity that are not otherwise available for

the late Qing, republican and People’s China.

Since access to the several thousand gazetteers is difficult, the passages
covering Christianity are now available on the internet for most coun-
ties and higher-level jurisdictions, including autonomous regions such
as Xinjiang. The passages concerning Christianity have been extracted
from the new gazetteers by Chan Kim-kwong FR&I[DY; and others.

URL: http://www.hsscol.org. hk/fangzhi/main htm

This web site has an index that enables researchers to find the rele-
vant local gazetteer and view the pages dealing with Christianity. Some
of the gazetteers provide better coverage of the Republican period than
others.

In Taiwan, too, new province-level gazetteers has been produced for
China. Note, for example,

Zhang Yufa 7f K%, Minguo Shandong tongzhi IV, Taibei:
Shandong wenxian zazhi she, 2002. 5 vols.

The wenshi ziliao Z &} publications, usually translated as ‘collec-
tion of historical materials’ or ‘selections of historical accounts’, offer
diffcrent insights into the history of Republican China. The carliest
national and provincial wenshi ziliao series began to appear in 1960,
but most series on the city and county level were produced after 1978.
Although there is some coverage of the Boxer Uprising and the 1911
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Finally, it should be noted that a significant number of the smaller
Protestant mission groups have left no written record. They had no
home board that could publicise their activities. Often not even their
denominational affiliation is not known. Check the Appendix of this
Handbook for their names.

CATHOLIC

Acta Ordinis Fratrum Minorum vel ad ordinem quoque modo perte-
nentia, Quaracchi [Aquas Claras] near Florence, 18882-.

Amerikanisches Missionsblatt, Shermerville and Techny, Illinois, 1902-;
in 1915 continued as Familienblatt und Missionsbote. SVD publica-
tion.

Angeles de las Misiones. Revista mensual de Misiones Extranjeras,
dirigida por MM. Mercedarias, Colegio de la Vera Cruz (Bérriz,
Vizcaya), 1927-.

Antoniusbote, Monatsschrift fiir die Franziskaner-Missionen, Werl i.
Westf,

Apostolado Serdfico en China. Revista mensual ilustrada de los Misione-
ros Franciscanos Espafioles del Vicariato del Shensi-Septentrional.
Santiago (Spain), 1914/15); continued as: Apostolado Franciscano.
Revista mensual ilustrada de Misioncros [ranciscano-Espafiolas
dirigida por los Padres de Cantabria. Bilbao, 1916-1925; continued
as Misioneras Franciscanas. Bilbao; San Sebastian; Onati, 1932-.

Archivo Histdrico Hispano-Agustiniano y Boletin Official de la Provin-
cia del Santisimo Nombre de Jesus de Filipinas, Madrid, 1914. From
1928: Archivo Agustiniano. Revista bimestral historica de los Agus-
tinos Espanoles. Valladolid.

Archivo Ibero-Americano. Estudios historicos sobre la Orden Francis-
cana en Espafa vy sus Misiones. Madrid: 1914-1935; second series
1941-.

Archivum Franciscanum Historicum. Claras Aquas (Quaracchi), 1908-.

Archivum Historicum Societatis Iesu. Institutum Historicum Societatis
Iesu, Roma, 1932-.

Au dela: echo missionnaire et familial des Auxiliatrices des Ames du
Purgatoire, Paris: Auxiliatrices des Ames du Purgatoire, 1932-.

Bethlehem. Illustricrte katholische Zeitschrift. Organ des Missions-
hauses Bethlehem. Immensee. . .. Italian edition: Betlernme. Immensee,
1898-.
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Bolletino Salesiano. Periodico mensile per i cooperatori delle opere e
missioni di Don Bosco, Turin, 1877-. (online 1877 to 1957: http://
www.sdb.org/bs/). See also The Salesian Bulletin Turin, 1892-,

The Brief. Franciscan missionary magazine under the patronage of
St. Anthony of Padua. Dublin, 1946-1961. Irish China missionar-
ies also published in Assisi, an Irish Franciscan monthly; Dublin,
1929-1952.

Bulletin des Missions. Abbayc St. André, Lophem-lez-Bruges, 1924-
1952. With supplement “Le courrier monastique chinois”. OSB
publication.

Cahiers des Auxiliaires, Bruxelles, 1938-1940; continued as Cahiers des
Auxiliaires laiques des missions. 4-12 (1945-1952); lithographed,;
since 1946 printed.

Catholic Missions. New York: Society for the Propagation of the Faith,
1907-1923. In 1924 unite with Annals of the Propagation of the
Faith to form Catholic Missions and Annals of the Propagation of
the Faith.

China. St. TFrancis Xavier Mission Seminary, Scarboro Bluffs, Ont.,
1919-; continued as Scarboro Missions in 1950.

China. A Quarterly Record, religious, philanthropic, political. Lon-
don, 1902-1915. Publication of the Christian Literature Society for
China.

The Christian Family. Techny, Illinois; in 1931 combined with Our
Missions. SVD publication.

Congrégation des Chanoinesses Missionnaires de Saint-Augustin.
Congo, Indes Anglaises, Iles Philippines, Antilles, Chine, Etats-Unis.
Almanach 1925.—From 1928: Nos Missions. Chanoinesses Mission-
naires de S. Augustin, Louvain.—From 1938: Le Champ d’Apostolat
des Chanoinesses-Missionnaires de Saint-Augustin.,, “La Chasse”,
Héverlé-Louvain.

Flemish version:

Congregatie der Missiézusters von den H. Augustinus. Kongo, Engelsch
Indié, Philippijnsche eilanden, Antillen, China, Amerika. Almanak
1925.—From 1928: Onze Missién. Missiezusters von den H. Augus-
tinus. Leuven.—Since 1938: Het Missieveld der Kanunnikessen-Mis-
sionarissen von Sint Augustinus, “De Jacht”, Heverlee-Leuven.

Esparia Misionera: revista trimestral ilustrada. Conscjo Superior de
Misiones. Madrid, 1944-,

The Far East. Official Organ of the Maynooth Mission to China. Navan,
Ireland, 1918-.
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The Far East. Official Organ of the Chinese Mission Society of St.
Columban. St. Columbans, Nebraska, 1918-.

The Far East. Devoted to Catholic Foreign Mission Work. Australian
edition. Melbourne, Victoria, 1920-1950.

Fede e Civilta. Rivista mensile di cultura e spiritualita missionaria a
servizio della Chiesa locale. Parma, 1903-1978. Between 1927-1947
the title was: Le Missioni IHlustate. Rivista dell'Istituto Missioni
Estere di Parma.

The Field Afar. Maryknoll, N.Y., 1907 to present.

Franciscan Herald. Chicago; Teutopolis, 1913-.

Grand-Saint-Bernard-Thibet, revue trimestrielle, Fribourg, 1946-. CRB
publication.

Hiltruper Monatshefte: zu Ehren Unserer Lieben Frau vom heiligsten
Herzen Jesu. Munster, 1923-1939, 1949-1953. Not published 1940-
1948. MSC publication.

Italia Missionaria. Mensile Giovanile HHustrato. Milano, 1919-.

Katholisches Missionsjahrbuch der Schweiz, continued as Missionsjahr-
buch der Schweiz. Hrsg.: Schweizerischer Katholischer Missionsrat.
Fribourg, 1933-.

Lotus Leaves (Sisters of Charity, Mount Saint Joseph, Ohio), 1929-
1951.

Het Missiewerk: Tijdschrift voor missickennis en missicactic, ’s-Herto-
genbosch, 1919/20-1971.

Il Missionario Cattolico. Bolletino del Seminario Pont. dei SS. AA.
Pietro e Paolo, Roma, 1912-1926. Continues Periodico Mensile delle
Missioni Estere.

Le Missioni Estere Vincenziane. Rivista mensile illustrata. Chieri,
Torino, 1922/23-.

Missionsgriifse der Steyler Missionsschwestern, 1922-.

Missye katolickie [Misje katolickie]: Czasopismo miesieczne ilus-
trowane, Krakow, 1882-1939.

Monumenta Serica. Journal of Oriental Studies of the Catholic Univer-
sity of Peking, Beijing; Los Angeles; Sankt Augustin, 1935-.

Nuestra Vida. Revista mensual en favor de las Misiones de la Tarahu-
mara y Anking. Mexico D.F., 1937-. S] publication.

Le Précurseur (Soeurs missionnaires de I'Immaculée-Conception,
Montreal) 1920-. English version: The Precurser, 1923-. MIC pub-
lication.
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Relations de Chine, revue trimestrielle publiée par les Jésuites de Paris
pour faire connaitre leur mission de Chine. Blois; Paris, 1903-
1940.

Revue d’histoire des missions, Paris: Les Amis des Missions, 1924-. In
1938 merged with Etudes missionnaires, Paris: Amis des missions.
St. Vincentius a Paulo. Tweemaandelijksch tijdschrift van de Congre-

gatie der Missie Lazaristen. ITelden-Panningen, 1911-.

El Siglo de las Misiones: rcvista mensual ilustrada, Burgos; Bilbao,
1914-1966. S]publication.

Steyler Missions-Bote. Monatsschrift der Glaubensverbreitung. Organ
der Gesellschaft des Gottlichen Wortes, Steyl, 1902/03-,

Vita Nostra. Bollettino privato dei Missionari della Pia Socicta di S.
Franc. Saverio in Cina. Parma, 1917-.

La Voz de Anking. La Habana: Colegio de Belén, 1946-[19507].

Zeitschrift fiir Missionswissenschaft, Miinster iW., 1911-, From 1928:
Zeitschrift fiir Missionswissenschaft und Religionswissenschaft.

Catholic periodicals published in China

Acta et Nuntia Vicariatus Apostolici de Tsingtao, published in Latin in
Qingdao from 1930.

L’Ami des Missionnaires du Kiang-si. No. 1 (April-Junc 1918). By 1930
eighteen issues had been published by CM missionaries.

Apostolato Francescano in Cina. Bolletino del Vicariato Apostolico di
Hankow affidato ai Frati Minori dell Veneta Provincia di San Fran-
cesco. Hankou, 1932-. Monthly, in Italian.

Apostolicum. Periodicum Pastorale et Asceticum pro Missionariis.
Ji'nan, 1930-. Published in Latin and Chinese by OFM missionaries.

L’Araldo Missionario. Giornaletto mensile. Vicariato di Laohokow
Hupe, Cina, 1930-. Lithographed. Published by Italian OFM.

Boletim do Governo Eclesidstico da Diocese de Macau. Macao, 1903/04-.

Boletin de la Mision Capuchina de Pingliang. Pingliang, China, 1947-.
Lithographed.

Le Brigand. Publication des Jésuites canandiens missionnaires au
Suchow, Chine. 1930-1950.

Le Bulletin Catholique. Edité par A. Hubrecht C.M. curé de la paroisse
St. Louis a Tientsin. Tianjin, 1918-1923.

Le Bulletin catholique de Pékin. Beijing, 1914-. CM publication.












SOURCES 1900-1949 461
PROTESTANT

Advent Christian Missions. Charlotte, N.C., American Advent Mission
Society, 1920-1979.

The Alliance Weekly, New York, 1911-1955. CMA publication.

Aus Yiinnans Bergen, Marburg, Lahn, 1928[?]-1939; continued as
Missions-Nachrichten aus Yiinnan, Marburg, Lahn, 1947-1952.
Swiss cdition: Missions-Nachrichten aus Yiinnan. Lindli, Oberédgeri,
1945-1951. YM publication.

Aus zwei Welten. Bldtter fiir evangelischen Frauendienst in China und
Afrika. Herausgegeben vom Berliner Frauenmissionsbund, Berlin,
1923-1939. BMG publication.

Bible Churchmen’s Missionary Messenger, London, 1923-1933); con-
tinued as Missionary Messenger, London, 1934-1963,

The Bulletin of the Diocese of Western China, London, 19042-1937; suc-
cceded by Bulletin of the Diocesan Association for Western China,
Wallington, 1937-1951; continued as The Four Streams: Newslet-
ter of the Diocesan Association for Western China, Ashtord, Kent,
1951-1960. Covers CMS, CIM and BCMS activities.

China-Bote. Monatsschrift der Deutschen China-Allianz-Mission, Bar-
men, 1892-1952.

Der China-Bote. Organ des Njaffa-Bundes, Berlin, 1921-1926, BMG
publication.

Chinas Millionen: Organ der Deutschen China-Inland-Mission, 1906-
1940: Organ der Licbenzeller Mission, im Verband der China-
Inland-Mission, Liebenzell, 1906-1940.

China’s Millions, London: China Inland Mission, 1875-1952. From
1892 there were also North American and Australasian editions.

The Church Abroad, London, 1903-1968. SPG publication.

The Church Overseas, London, 1928-1934. Published jointly with
the Church Missionary Society for the Missionary Council of the
Church of England. Incorporates Church Missionary Review and
East and the West. Continued as: East and West Review: an Anglican
Missionary Quarterly Magazine, London, 1935-1964,

Dansk Missionsblad, Copenhagen, 1884-1952.

Echoes of Service and Illustrated Record of Labour in the Lord’s Name
in Many Lands. London; Bath, 1885-. Organ of “missionaries of
churches of those who are known as Brethren”. The CMML mis-
sionaries were also known as “Open Brethren”.
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Light and Life. Magazine of the Dublin University Missions, 1935~
1970. Includes news from the Dublin University Fukien Mission
(Anglican).

Liusglimatar fran Mongoliet; tidskrift for Svenska mongolmissionen,
Stockholm, 1918-1951.

The Mission Field. A Monthly Record of the Proceedings of the Society
for the Propagation of the Gospel at Ilome and Abroad. London,
1856-1941.

Mission to Lepers, London, 1914-1938,

Missionary Broadcaster of the Scandinavian Alliance Mission, Chicago,
1925-1967.

Missionary Echo of the United Methodist Church. London, 1908-
1932.

The Missionary Herald of the Presbyterian Church in Ireland, Belfast:
Office of the Assembly’s Missions, 1871-1947.

Missionary Link, New York, 1864-1971. WUM publication.

Missionary Monthly, Toronto, 1925-. United Church of Canada.
Woman’s Missionary Society.

Missionary Monthly, Huntington, Ind., 1924-1954. UB publication.

Missionary News Letters from China. (Women’s American Baptist For-
eign Mission Society).

The Missionary Record of the United Free Church of Scotland, Edin-
burgh, 1901-1914; continued by: Record of the Home and Foreign
Mission Work of the United Free Church of Scotland, 1914-1928,

The Missionary Review of the World, New York etc., 1878-1939.

Missionary Tidings, Winona Lake, Ind.: General Women’s Missionary
Society of the Free Methodist Church), 1897-1951.

Missionary Visitor, Mount Morris, Illinois: Brethren’s General Mis-
sionary and Tract Committee, 1902-1930.

Missions of the Evangelical Church, Cleveland, OH: Missionary Society
of the Evangelical Church, 1923-1946.

Missions, 1910-1967. Formed by union of Baptist Missionary Maga-
zine, Baptist Home Mission Monthly, and Good Work. ABFMS
publication.

Missionsberichte der Berliner Missionsgesellschaft, Berlin, 1908-1921;
continued as Berliner Missionsberichte, Berlin, 1922-1949.

Missionsférbundet, Stockholm, 1883-1939; continued as Svensk veck-
otidning, 1939-. SMF publication.

Missionsposten. Tidning for Baptistsamfundets utlindska mission.
Stockholm, 1912-1932.
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Woman’s Work. (Woman’s Foreign Missionary Societies of the Pres-
byterian Church), New York, 1886-1924.
World Call, Indianapolis, 1919-1973. Disciples of Christ publication.

In addition to the newsletters of CMS missions mentioned in the
preceding list, the following are available on microfilm: Adam Mat-
thew Publications, Church Missionary Society Archive, Section I: East
Asia Missions. Part 21: Periodicals for South Central and West China
1899-1970. URL: http://www.adam-matthew-publications.co.uk/col-
lections_az/cms-1-21/contents-of-reels.aspx

Prayer Cycle for the CMS Cheking Mission, 1928; then Prayer Cycle
and Newsletter for the CMS Checking Mission, 1930-1945; retitled
The Chekiang Newsletter, 1947-1950.

The Chengtu Newsletter, 1936-1946,

Fukien Diocesan Magazine, 1917-1936; retitled Fukien News, 1940-
1949,

The Newsletter of the C.M.S. Kwangsi Hunan Mission, Bristol, 1904-
1952 (title varies).

Protestant periodicals published in China

After 1900 a considerable number of periodicals, newspapers and
newsletters were published in China by foreign missionaries and Chi-
nese Christians. Below only some of the more important titles are
mentioned. For a more complete list, see the “Serial Titles” section
in Archie Crouch et al., Christianity in China: A Scholars’ Guide to
Resources in the Libraries and Archives of the United States.

Anking Newsletter, Anqing, [American Episcopal Diocese of Anking],
1920¢-.

Bible for China. Bible Union of China, Shanghai, 1921-1925; contin-
ued as Bulletin of the Bible Union of China, 1925-1937.

China Christian Advocate, Shanghai, China Central Conference of the
Methodist Church, 1914-1941. MEC publication.

China Division Reporter, Shanghai, 1931-1951. SDA publication.

The China Fundamentalist. Christian Fundamentals League of China,
Shanghai, 1928-1940; continues The China Fundamentalist and
Anti-Bolshevik Bulletin.
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Note that some of the above mission periodicals from the Chinese
mainland are available on microfilm:

Peterson, Stephen L., and Edmund S. Wehrle (eds.), Missionary Peri-

odicals from the China Mainland, Westport, Conn.: Greenwood
Press, 1977. 35 reels.
Reel 1: Anking Newsletter; Reels 2-5: China Christian Advocate;
Reels 6-10: China Christian Year Book; Recl 11: A Century of Prot-
estant Missions in China. China Mission Hand-Book; Reels 12-17:
China Medical Journal; Reel 18: China Mission Advocate; Reels
19-24: Educational Review; Reel 25: Fenchow; Reel 26: Foochow
Messenger; Reel 27: The Four Streams. Newsletter of the Diocesan
Association for Western China; Reel 28: TTainan Newsletter; Reels
29-35: West China Missionary News.

Chinese Christian periodicals

Whereas the foreign-language periodicals provided Western readers
with general information about the state of Christianity in China, Chi-
nese-language serial publications are more likely to contain specific and
detailed information on local church affairs. For a substantial list of
Chinese Christian periodicals, see the 1936 Handbook of the Christian
Movement in China under Protestant Auspices, compiled by Charles
Luther Boynton and Charles Dozier Boynton, Shanghai: Published for
the National Christian Council of China by the Kwang Hsueh Publish-
ing House, 1936, pp. 210-218. A number of Chinese Christian period-
icals are also listed in the “Serial Titles” section in Archie Crouch et al,,
Christianity in China: A Scholars’ Guide to Resources in the Libraries
and Archives of the United States. Because neither list provides Chinese
characters, further research is required to properly identify and locate
these periodicals. The following works provide additional information
on Chinese language periodicals:

Ku T’ing-ch’ang, The Protestant Periodical Press in China, edited under
the auspices of the Department of Journalism, Yenching University,
Beijing: Reprinted from CCS 11 (1938), pp. 262-320.

Lowenthal, Rudolf, La presse catholique en Chine, Beijing: [s.n.].
Extracted from Bulletin catholique de Pékin 23 (April-May 1936).
Loéwenthal, Rudolf, with the assistance of Ch’en Hung-shun, The Reli-

gious Periodical Press in China, Beijing: 'The Synodal Commission
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in China, 1940. Reprinted San Francisco: Chinese Materials Center,
1978.

Parts of the book had first appeared in CCS:

“The Catholic Press in China”, CCS 9 (1936), pp. 272-312.

“The Russian Orthodox Press in China”, CCS 10 (1937), pp. 1017
1024.

“The Catholic Press in Manchuria®, CCS 11,7 (July 1938), pp. 750-
759.

Directories and Yearbooks

The China Mission Year Book, Being “The Christian movement in
China”. Shanghai: Christian Literature Society for China, 1910-1925
(vols. 1-13); continued with vol. 14 as China Christian Year Book,
Shanghai, 1926-. Reprinted Taibei, 1973.

Sce also the Chinese version: Zhonghua Jidujiaohui nianjian 1T 5L
B FEE (Chinese Christian church yearbook).

Directory of Foreign Missions, Missionary Boards, Societies, Col-
leges, Codperative Councils, and Other Agencies of the Protestant
Churches of the World, edited by Esther Boorman Strong and A. L.
Warnshuis, New York and London: International Missionary Coun-
cil, 1933,

Directory of Protestant Missions in China, See entry under 1.3.2.
Biographies.

1.2.3. Published collections of primary sources
Records of the Catholic Church

Whereas a substantial amount of primary material has been published
for the Qing period, very little is found in print for the republican
period. One exception concerns the material generated by or about
Vincent Lebbe {5 IE 52 (1877-1940) from the Archives Vincent Lebbe,
published in several volumes in the 1980s.

Recueil des Archives Vincent Lebbe: Pour Léglise chinoise. 1. La Visite
apostolique des missions de Chine 1919-20. Introduction ct notes par
Cl[aude] Soetens, (Cahiers de la Revue Théologique de Louvain, 5),
Louvain-la-Neuve: Publications de la Faculté de Théologie, 1982.

Recueil des Archives Vincent Lebbe: Pour L’église chinoise. 1. Une Non-
ciature a Pékin en 19187. Introduction ct notes par Cllaude] Soctens,
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Reference Guide to Christian Missionary Societies in China: From the
Sixteenth to the Twentieth Century (Armonk, N.Y.: M.E. Sharpe, 2009).
This reference guide endeavours to account for all the missionary soci-
eties that were active in China, but it provides only basic information
on individual missionary societies’ institutional archives—if their loca-
tion is known. In other words, this ‘rough guide’ is in many ways an
initial attempt to account for more than 400 Catholic and Protestant
missionary organisations that were active in Republican China. Con-
siderably more time, effort and funding would be required to produce
a comprehensive and accurate world-wide research guide along the
lines of Archie Crouch’s rather more detailed Scholars” Guide to a great
varicty of relevant resources in the libraries and archives of the United
States. The Scholars’ Guide also lists the whereabouts of the personal
papers of ceretain individual missionaries. For further details, see the
introductory passage for archival material in the United States below.

Giiven the constraints of space, the archival information provided
under ‘Late Qing Sources’ in Part I of this Handbook will not be
repeated here. Consult the Qing section for the relevant missionary,
university and diplomatic repositories for holdings concerning the
major Catholic and Protestant missionary organisations that were
active in the late Qing Empire and continued to be involved in the
missionary cntcrprise in China during the republican period. How-
evet, it should be noted that several mergers of missionary and church
organisations took place after 1900. At the same time, members from
different religious provinces in Europe and North America of some
of the larger Catholic organisations {CM, OFM, OP, S]) took charge of
mission territories in China. Thus, the relevant provincial archives of
these orders, congregations and societies—but not specifically listed in
the Handbook—should also be consulted.' Below the archival holdings
are listed of those organisations that entered the China field at the very
end of the Qing and during the republican period. In addition to the
institutions listed below, there were a number of usually small mis-
sionary groups about which very little information has come to light
and that did not retain any written material. For a complete list of mis-

! The relevant CM, OTM, OP and 8] provincial archives can be found in Tiede-
mann, Reference Guide to Christian Missionary Societies in China.
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sionary bodies in China, consult the relevant tables in the Appendices
section of this Handbook.

AUSTRIA

Order of Friars Minor Capuchin (OFMCap). Provinzarchiv der
Nordtiroler Kapuziner, Kaiserjagerstrafle 6, A-6020 Innsbruck, AUS-
TRIA.

BeLGium

Archives Vincent Lebbe. Scrvice des Archives de ['Université
Catholique de Louvain (ARCV), Rue Montesquieu, 27, B-1348 Lou-
vain-la-Neuve, BELGIUM,

Vincent Lebbe influenced the papal encyclica Maximum illud of
1919, inspired the formation of the Society of Auxiliaries of the Mis-
sions in Belgium and founded two Chinese religious congregations
(Little Brothers of St. John the Baptist and Little Sisters of St. The-
resa of the Child Jesus). For a listing of relevant archival material,
see

Cl. Soetens, Inventaire des Archives Vincent Lebbe (Cahier de la
Revue Théologique de Louvain, 4), Louvain-la-Neuve: Publications de
la Faculté de Théologie, 1982.

A considerable amount of archival material from the Vincent Lebbe
archives has been published by Claude Soetens in several volumes.

Benedictine Congregation of the Annunciation (OSB). Archief
Sint-Andriesabdij Brugge, Sint-Andriesabdij van Zevenkerken, Zeven-
kerkenstraat 4, B-8200 Brugge, BELGIUM. See also under United
States.

Missionary Canonesses of St. Augustine (MCSA; now ICM).
Archivio, Casa Generalizia, Suore Missionarie del Cuore Immacolato
di Maria (ICM), Via di Villa Troili 30 I-00163 Rome, ITALY. Some
material has been transferred to Taiwan.

Society of Auxiliaries of the Missions (SAM). Société des Auxiliaires
des Missions (S.A.M. asbl), 244, Chaussée de Waterloo, B-1060 Brux-
elles, BELGIUM.
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CANADA

Antonian Sisters of Mary Queen of the Clergy (AM). Congrégation
des Soeurs Antoniennes de Marie, 927 rue Jacques-Cartier Est, Chi-
coutimi, Qué. G7H 2A3, CANADA.

Brothers of the Christian Schools {FSC). Archives, Fréres des écoles
chréticnnes de Québec, 300, ch. du Bord-de-I'Eau, Laval, Ste-Dorothée
(Québec) H7X 1S9, CANADA.

Clerics of Saint Viator (CSV). Clercs de Saint-Viateur du Canada,
Service des archives C.8.V., 7400, boul. Saint-Laurent, Montréal (Qué-
bec) T12R 2Y1, CANADA.

Grey Sisters of the Immaculate Conception (MFIC; GSIC). Grey Sis-
ters of the Immaculate Conception, 720 MacKay Street, Pembroke ON
K8A 8]8, CANADA.

Missionary Sisters of Qur Lady of the Angels (MNDA). Archives
des Soeurs de Notre-Dame des Anges, 323, rue Queen, Lennoxville,
Québec, J1M 1K8, CANADA.

Missionary Sisters of the Immaculate Conception (MIC). Service
des archives Soeurs missionnaires de I'Tmmaculee-Conception; Street
Address: 100 Place Juge Desnoyers, Laval (Quebec) H7G 1A4, CAN-
ADA.

Pentecostal Assemblies of Canada (PAC). International Office
Archives, Pentecostal Assemblies of Canada, 2450 Milltower Court,
Mississauga, Ontario L5N 5726, CANADA.

Quebec Foreign Mission Society (MEQ). General Motherhouse: 180
place Juge-Desnoyers, Pont-Viau, Ville de Laval, Qué., H7G 1A4,
CANADA.

Scarboro Foreign Mission Society (SFM). Archives, Scarboro Mis-
sion Socicty, 2685 Kingston Road, Scarborough, Ont., MIM 1M4,
CANADA.
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DENMARK

Danish Missionary Society (DMS). Det Danske Missionsselskab
(Danmission), Strandagervej 24, 2900 Hellerup, DENMARK.

FiNLAND

Finnish Free Missionary Society (FFC). I'ria Missionsforbundct &
Missionskyrkan i Finland, Hogbergsgatan 22, FIN-00 130 Helsinki,
FINLAND.

FRANCE

Brothers of the Christian Schools (FSC). Archives lasalliennes, 95 rue
Deleuvre, F-69004 Lyon, FRANCE.

(GERMANY

Benedictine Congregation of St. Ottilien (OSB). Archiv, Erzabtei,
D-86941 St. Ottilien, GERMANY.,

Brothers of Mercy of Our Lady of Perpetual Help (FMMA). Gengeral-
archiv, Barmherzige Briider von Maria Hilf, Nordallee 1, Postfach
2506, D-54292 Trier, GERMANY.

German Women’s Bible Union (MBK). MBK—Evangelisches Jugend-
und Missionswerk .V, ITermann-Lans-Str. 9, D-32105 Bad Salzuflen,
GERMANY.

German Women’s Missionary Union (GWMU). Deutscher Frauen-
Missions-Gebetsbund e.V., Unter dem Klingelschacht 38, D-57074
Siegen, GERMANY.

Hildesheim Mission to the Blind (HVBC). Hildesheimer Blinden-
mission, Helmerstrasse 6, D-31134 Hildesheim, GERMANY.

Liebenzell Mission (LM). Archiv der Licbenzeller Mission, Postfach
1240, D-75375 Bad Liebenzell, GERMANY.
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Missionaries of the Sacred Heart of Jesus (Issoudun) (MSC). Hil-
truper Herz-Jesu Missionare, Am Klosterwald 40, D-48165 Minster,
GERMANY,

Order of Friars Minor Capuchin (OFMCap). Archiv der Rheinisch-
Westfilischen Provinz der Kapuziner, Kapuzinerplatz 134, D-56007
Koblenz, GERMANY.

Schleswig-Holstein Evangelical Lutheran Mission (SHELM).
Breklumer Missionsarchiv, Aktions- und Besinnungszentrum, Kirch-
enstrasse 4-13, D-25821 Breklum, GERMANY,

Sisters of St. Francis Solano (CSS). Archiv, Solanus-Schwestern,
Schénbrunnerstrafie 6/7, D-8300 Landshut, GERMANY.,

IRELAND

Missionary Society of St. Columban (SSC). Archives, Columban
Fathers, St. Columban’s, Dalgan Park, Navan, Co. Meath, IRELAND.

Missionary Sisters of St. Columban (SSC). Archives, General Moth-
crhouse, Missionary Sisters of St. Columban, Maghcramore, Wicklow,
IRELAND.

ItaLy

Archivio Celso Costantini. Biblioteca, Seminario Vescovile di Con-
cordia-Pordenone, Via Seminario 1, I-33170 Pordenone, ITALY.

Augustinians of the Assumption (AA). Archivio, Agostiniani
dell’ Assunzione, Via San Pio V, 55, I-00165 Roma (RM), ITALY.

Daughters of Mary Help of Christians (FMA). Istituto Figlie di Maria
Ausiliatrice, Direzione Generale, Via dell’ Atenio Salesiano, 81, I-00139
Roma (RM), ITALY.

Brothers of the Christian Schools (FSC). Archivio, Fratelli delle
Scuole Cristiane, Casa Generalizia, Via Aurelia, 476, CP 9099 (Aure-
lio), [-00165 Roma (RM), ITALY.
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Claretian Missionaries (CMF). Missionari Clarettiani, Via del Sacro
Cuore di Maria, 5, [-00197 Roma (RM), ITALY.

Clerks Regular of the Immaculate Conception (MIC). Archivio,
Curia Generalizia dei Chierici Mariani, Via Corsica, 1, I-00198 Roma
(RM), ITALY.

Congregation of Picpus (SSCC). Archivio Gencerale, Congregazione
dei Sacri Cuori di Gesu e di Maria, via Rivarone, 85, [-00166 Roma
(RM), ITALIA.

Congregation of the Most Holy Redeemer (CSsR). Scgreteria
Generale della Congregazione del Santissimo Redentore, C.P. 2458,
[-00100 Roma, ITALIA. Street address: Via Merulana, 31, I-00185
Roma (RM), ITALIA.

Congregation of the Stimmatini (CPS; CSS). Congregazione delle
Sacre Stimmate, Via Mazzarino, 16, [-00184 Roma (RM), ITALY.

Foreign Missions Society of Parma (SX). Missionari Saveriani, Casa
generalizia, Viale Vaticano, 40, [-00165 Roma (RM), ITALY.

Franciscan Missionary Sisters of Egypt (FCIM; FMCIM). Frances-
cane Missionarie del Cuore Immacolato di Maria (dette d’Egitto),Via
Caterina Troiani 90, 1-00144 Roma (RM), ITALIA.

Marist Brothers of the Schools (FMS). Archivio, Casa Generalizia dei
Fratelli Maristi delle Scuole, Piazzale Marcellino Champagnat 2, C.P.
10250, [-00144 Roma (RM), ITALY. (CGFM)

Mercedarian Missionary Sisters (MMB). Suore Mercedarie Missiona-
rie, Viale Paola 10, 1-00198 Roma (RM), ITALY.

Minim Sisters of the Sacred Heart (MSC). Istituto Minime Suore del
Sacro Cuore, via G. da Sangallo, 2, 1-59016 Poggio a Caiano (PO),
ITALY.

Ministers of the Sick (MI; OCam; OSC; CRMI; OSCam). Archivio
Generale dei Ministri degli Infermi (AGMI), Piazza della Maddalena,
53, I-00186 Roma (RM), ITALY.
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Missionary Sisters Servants of the Holy Spirit (SSpS). Archivio,
Missionarie Serve dello Spirito Santo, Via Cassia, 645, 1-00189 Roma
(RM), ITALY.

Order of Cistercians of Strict Observance (OCR; now OQCSO).
Archivio, Casa Generalizia OCSQ, Viale Africa, 33, 1-00144 Roma
(RM), ITALY.

Order of Friars Minor Conventual (OFMCon). Curia Generalizia,
Ordine Francescano Minori Conventuali, Piazza dei Santi Apostoli 51,
[-00187 Roma (RM), ITALY.

Order of Recollects of St. Augustine (ORSA; now OAR). Archivio
Generale, Curia Generalizia degli Agostiniani Recolletti, C.P. 10760,
Viale dell’Astronomia, 27, I-00144 Roma (RM), ITALY.

Religious Missionaries of Saint Dominic (OP). Archivo de la Casa
Generalicia de las Religiosas Misioneras de Santo Domingo, Via di Val
Cannuta, 138, [-00166 Roma (RM), ITALY.

Religious of the Sacred Heart (RSCJ). Archivio Generale, Societa del
Sacro Cuore di Gesu «Santo Sofia Barat», Istituto del Sacro Cuore, Via
San Francesco di Sales, 18, I-00165 Roma, RM, ITALY. Additional
material is held by several RSC] provincial archives.

Salesians of Don Bosco (SDB; formerly SS). Archivio Salesiano Cen-
trale, Casa Generalizia, Via delle Pisana 1111 C.P. 18 333 I1-00163
Roma (RM), ITALY.

School Sisters of the Third Order of St. Augustine / Augstinian
Missionary Sisters {AM). Agostiniane Missionarie (Suore), (Gobierno
General, Via Remo Pannain 34 Int. 19, 1-00165 Roma (RM), ITALY.

Sisters of the Divine Saviour (SDS). Suore del Divin Salvatore, Gen-
eralato, Viale Mura Gianicolensi, 67, I-00152 Roma (RM), ITALY.

Sisters of the Good Shepherd (RGS). Casa Gencralizia, Suorce del Buon
Pastore, Via Raffaello Sardiello, 20, I-00165 Roma (RM), ITALY.
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Society of Mary (SM; Marianists). Archivio, Curia Generalizia dei
Marianisti {Societa di Maria), Via Latina, 22, 1-00179 Roma (RM),
ITALY.

Society of the Divine Saviour (SDS). Archivio Generale, Curia Gen-
eralizia della Societd del Divin Salvatore, Via delle Conciliazione, 51,
I-00193 Roma (RM), ITALY.

Ursulines of the Roman Union (OSU). Archivio, Casa Generalizia,
Suore Orsoline dell’'Unione Romana, Via Nomentana, 236, 1-00162
Roma, ITALIA.

Ursulines of the Sacred Heart {(Parma) (OMSC). Archivio, Orsoline
del Sacro Cuore, di Parma, Casa generale, Borgo Orsoline, 2, 1-43100
Parma, ITALY.

NETHERLANDS

Congregation of the Mission (Lazarists or Vincentians) (CM).
Archief, Congregatie der Missie, Kerkstraat 8, NL-5981 GG Pannin-
gen, THE NETIHHERLANDS.

Daughters of Mary and Joseph (Holland). Moederhuis Dochters van
Maria en Jozef, Papenhulst 5, NL-5211 LC ’s-Hertogenbosch THE
NETHERLANDS.

NEw ZEALAND

Presbyterian Church of New Zealand (PCNZ). Presbyterian Church
Archives, Knox College, Arden Street, Opoho, Dunedin, NEW ZEA-
LAND.

NORwAY

Christian Missions to Buddhists in China (CMB). Areopagos. Post-
boks 7169, Majorstua NO-0307 Oslo, NORWAY.

Free Evangelical Assemblies of Norway (FEFM). De Frie Evangeliske
Forsamlinger, Mollergata 40, NO-0179 Oslo, NORWAY.
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Norway’s Free Evangelical Mission to the Heathen (NFEH). When
the NFEH was dissolved in 1934, its former missionaries were sup-
ported by local Norwegian Pentecostal assemblies. In China these
independent missionaries were hence collectively known as the Nor-
wegian Evangelical Mission. The work at home as well as on the mis-
sion field was based on voluntary cooperation. Relevant sources are
held by De Norske Pinsemenighetenes Ytremisjon (PYM), Postadresse:
PB 2 Tvcita, NO-0617 Oslo; Besoksadresse: Tveitenveien 152, Tveita,
Oslo, NORWAY.

Norwegian Alliance Mission (NorAM). Det Norske Misjonsforbund,
Chr. Kroghs gt. 34, NO-0186 Oslo, NORWAY.

Norwegian Evangelical Lutheran Free Church Mission (NLF). Den
Evangelisk Lutherske Frikirke, P.O. Box 23 Bekkelagshogda, NO-1109
Oslo, NORWAY.

Norwegian Lutheran Mission (NLK; now NLM)., NLM-arkivet, Sin-
senveien 15, NO-0572 Oslo, NORWAY.

Norwegian Mission Alliance (NMA) / ‘Tsjilimisjonen’. Misjonsal-
lianscn i Norge Postadresse: Den norske Misjonsallianse, PB 6863 St.
Olavs plass, N-0130 Oslo Gateadresse: Sven Bruns gate 9.

Norwegian Mission in China (NMC). Evangelisk Orientmisjon, Boks
5369, Majorstuen, NO-0304 Oslo, NORWAY.

Norwegian Missionary Society (NMS). NMS Arkiv, Misjonshpgs-
kolen, Misjonsveien 34 A, N-4024 Stavanger, NORWAY

Norwegian Tibet Mission (NTM). Tibetmisjonen, Chr. Kroghsgt. 30,
Pb 9111, Grenland, NO-0133 Oslo, NORWAY.

PorLAND
Polish Union of Ursulines (OSU). Provincial Archives of the Ursu-

lines of the Roman Union, ul. Starowidna 9, PL-31-038 Krakow,
POLAND.
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SLovAKIA

Sisters of Charity of St. Vincent de Paul (Szatmar). Archives of the
Mother Convent: Milosrdnych Sestier Sv. Vincenta-Satmarok, Do
Dielca 52, SK-03401 Ruzomberok, SLOVAKIA.

SPAIN

Congregation of the Most Holy Redeemer (CSsR). Congregacion del
Santisimo Redentor, Provincia de Madrid, Casa Provincial, C/ Manuel
Silvela, 14 , E-28010 Madrid, SPAIN.

Missionary Augustinian Recollect Sisters {MAR). Curia Gen-
eral, Hermanas Agustinas Recoletas Misioneras, Calle San José 34,
E-28917 La Fortuna (Madrid), SPAIN.,

Order of Friars Minor Capuchin (OFMCap). Archivo Ilistérico Pro-
vincial de Capuchinos de Navarra-Cantabria-Aragén (Pamplona), C/
Padre Esteban de Adoain, 1, E-31014 Pamplona, SPAIN.

Order of Recollects of St. Augustine (ORSA; now OAR). Archivo de
la Provincia de¢ San Nicolds de Tolentino, Orden de Agustinos Reco-
letos, Convento de los Agustinos Recoletos, Paseo del Monasterio, 1,
E-31340 Marcilla (Navarra), SPAIN,

SWEDEN

Church of Sweden Mission (SKM). Arkivet, Svenska Kyrkan, 751 70
S-Uppsala, SWEDEN.

Orebro Missionary Society (OM). Orebromissionen-Arkiv, Arkiv-
Centrum Orebro Lan, Nikolaigatan 3, SE-702 10 Orebro, SWEDEN.

Swedish Alliance Mission (SwAM). Svenska Alliansmissionen arkiv,
Jonkopings lans folkrorelsearkiv, Klostergatan 25; Postal Address: Box
3072, $-550 03 Jonképing, SWEDEN.

Missionsmuscet, Jonkdpings lins muscums arkiv, Dag Ham-
marskjolds plats 2, Jonkoping; Postal Address: Box 2133, S-550 02
Jonképing, SWEDEN.
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Swedish Baptist Mission (SwBM). Svenska Baptistsamfundet, Star-
rbacksgatan 11, SE-172 99 Sundbyberg, SWEDEN.

Betel folkhogskola [Betel College], Stockholm Akeshovsvigen 29,
SE-168 39 Bromma, SWEDEN.

Swedish Free Mission (SFM) / Free Church of Sweden (FCS). The
Pentecostal Research and Information Center (Pingstrirelsens Infor-
mationscentrum), Kaggcholms Folkhogskola, SE-178 54 Ekerd, SWE-
DEN.

Support for the work of the Swedish Free Mission (Svenska Fria
Missionen) (SFM) in China was co-ordinated by the Filadelfia Church
in Stockholm. However, in 1930 the Free Church of Sweden (Svenska
Fria Pingstmissionen) (FCS) was established by A. P. Franklin (1877
1949) and supported by the Sédermalms Fria Férsamling in Stock-
holm in competition with the SFM. Consequently, between 1930 and
1934 some of the Swedish Pentecostal missionaries in Hebei province
published in the short-lived FCS organ Missionsfacklan: tidning for
evangelii spridning i hem- och hednaland, (Stockholm) 1930-1934. By
1934 the issues had been resolved between the two Pentecostal groups
in Sweden and activities in China were continued by the SFM.

SWITZERLAND

Bethlehem Missionary Society (SMB). Archiv, Bethlehem Mission
Immensee, Postfach 62, CH-6405 Immensee, SWITZERLAND.

Dominican Sisters of St. Joseph (Ilanz) (OP). Archiv, Dominikanerin-
nen von llanz, Klosterweg 16, CH-7130 Ilanz, SWITZERLAND.

Olivetan Benedictine Sisters (OSB). Archiv, Olivetaner Benediktin-
erinnen, Kloster Heiligkreuz, Lindencham, CH-6330 Cham, SWIT-
ZERLAND.,

Sisters of Mercy of the Holy Cross (Ingenbohl) (SCSC; now CSC).
Instituts-Archiv, Barmherzige Schwestern vom Heiligen Kreuz, Kloster
Ingenbohl, CH-6440 Brunnen, SWITZERLAND.,

Young Women’s Christian Association of China (YWCA). Archives,
World YWCA, 16 Ancienne Route, CH-1218 Grand Saconnex, Geneva,
SWITZERLAND. See also the national YWCA of the United States.
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Crouch, Archie, et al. (eds.), Christianity in China: A Scholars’ Guide
to Resources in the Libraries and Archives of the United States,
Armonk, NY: M. E. Sharpe, Inc., 1989,

A revised and expanded edition of this guide, incorporating much new
material, is forthcoming:

Wu, Xiaoxin (ed.), Christianity in China: A Scholars’ Guide to Resources
in the Libraries and Archives of the United States, second edition,
Armonk, NY: M. E. Sharpe, Inc., 2009.

American Advent Mission Society (AAM). Headquarters Archives,
Advent Christian General Conference, P.O. Box 23152, 14601 Alber-
marle Road, Charlotte, NC 28212, U.S.A.

American Baptist Foreign Mission Society (ABFMS). Until 1910
known as the American Baptsit Missionary Union; for details, see
American Baptist Historical Society in Part I of this Handbook.

American Friends Mission (AFQO). Friends Library, Everett L. Cattell
Library, Malone College, 515 25th Street NW, Canton, OH, 44709,
U.SA.

American Friends Service Committee (AFSC). Archives, Amecrican
Friends Service Committee (AFSC Archives), 1501 Cherry Street, Phil-
adelphia, PA 19102, U.SA.

Assemblies of God Mission (AG). (1) Assemblies of God World Mis-
sions Archives, 1445 North Boonville Avenue, Springfield, MO 65802,
U.S.A.

(2) Archives, Flower Pentecostal Heritage Center, Assemblies of
God, 1445 North Boeonville Avenue, Springfield, MO 65802, U.S.A.

Benedictine Congregation of St. Procopius (OSB). Archives, Ameri-
can Cassinese Congregation (Benedictines), St Procopius Abbey, 5601
College Rd, Lisle, IL 60532, U.S.A.

Benedictine Congregation of St. Vincent (OSB). Archives, Saint Vin-
cent Archabbey, Latrobe, PA 15650, U.S.A.
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Benedictine Congregation of the Annunciation (OSB). Archives,
St. Andrew’s Abbey, 31001 N. Valyermo Road, Valyermo, CA 93563,
US.A.

See also under Belgium.

Benedictine Sisters (OSB). Archives, Sisters of the Order of Saint
Benedict Monastery, 104 Chapel Lane, St. Joseph, MN 56374-0220,
US.A.

China Free Methodist Mission (FMA). Marston Memorial Historical
Center and Archives, World Ministries Center of the Free Methodist
Church, 770 N. High School Road, P. O. Box 535002, Indianapolis, IN
46253-5002, U.S.A.

China Mennonite Mission Society (ChMMS). Some relevant mate-
rial is found at the Center for Mennonite Brethren Studies, Hiebert
Library, 1717 S. Chestnut, Fresno, CA 93702-4709, U.S.A.

Archival materials of the Krimmer Mennonite Brethren Mission
(KMB) and the Mennonite Brethren Church (MBrC) have also been
deposited at the Center for Mennonite Brethren Studies.

Christian Reformed Church Mission (CRC). Archives, Denomina-
tional Historical Collection of the Christian Reformed Church, 3207
Burton Street NE, Grand Rapids, MI 49506, U.S.A.

Church of God (Cleveland) (CG). Hal Bernard Dixon, Jr., Pentecostal
Research Center, William G. Squires Library, 260 11th Street NI, P. O.
Box 3448, Cleveland, TN 37311-0670, U.S.A.

Church of God Mission (Anderson—Indiana) (CGM). Archives
and Special Collections, Anderson University, 1100 East Fifth Street,
Anderson, Indiana 46012-3495, US.A.

Church of the Brethren Mission (CBM). Brethren Historical Library
and Archives, Church of the Brethren General Offices, 1451 Dundee
Avenue, Elgin, IL 60120, U.S.A.

Church of the Nazarene (CN). Nazarene Archives, Church of the
Nazarene International Headquarters, 6401 The Paseo, Kansas City,
MO 64131, US.A.
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Congregation of the Mission (Lazarists or Vincentians) (CM).
DeAndreis-Rosati Memorial Archives, DePaul University Libraries,
Special Collections & Archives, 2350 N Kenmore Avenue, Room 314,
Chicago, IL 60614, U.S.A.

Congregation of the Passion of Jesus Christ (CP). The Passionist His-
torical Archives, 526 Monastery Place, Union City, NJ 07087, U.S.A.

Conservative Baptist Foreign Mission Society (CBFMS). Carey S.
Thomas Library, Conservative Baptist Theological Seminary, P.O. Box
10,000, University Park Station, Denver, CO 80210, U.S.A.

Dominican Sisters of St. Mary of the Springs (OP). Congregational
Archives, Dominican Sisters of Peace Motherhouse, 2320 Airport Drive,
Columbus, OH 43219, US.A.

ELCA Archives, Evangelical Lutheran Church in America, 321 Bonnie
Lane, Elk Grove Village, IL 60007, U.S.A. Mailing address: 8765 W.
Higgins Road, Chicago, IL 60631, U.S.A.

Holds archival material of the following Lutheran missions in
China:

American Lutheran Mission (of Shandong) (ALM).

Augustana Synod Mission (Aug; ELAug)

Evangelical Lutheran Mission of Missouri, Ohio, and Other States
(MELCM). Department of Archives and History, Lutheran Church—
Missiouri Synod, Concordia Historical Institute, 801 De Mun Avenue,
St. Louis, MO 63105, U.S.A.

Hunan Bible Institute (BIOLA). Rose Memorial Library, BIOLA
University, 13800 Biola Avenue, La Mirada, CA 90639, U.S.A.

Lutheran Board of Missions (LBdM). Lutheran Free Church Papers,
1911-63, Record Group 9 in the Evangelical Lutheran Church in
America, Region 3 Archives, 2481 Como Avenue, St. Paul MN 55108,
USA.

Lutheran Brethren Mission (LBM). Archives, Church of the Lutheran
Brethren, 1020 W. Alcott Avenue, Fergus Falls, MN 56537, U.S.A.
Mailing Address: PO Box 655, Fergus Falls, MN 56538-0655
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Lutheran United Mission (LUM). Lutheran United Mission, Nor-
wegian Lutheran Church of America; Record Group 2, Evangelical
Lutheran Church in America, Region 3 Archives, 2481 Como Avenue
West, Saint Paul, MN 55108-1445, U.S.A.

Maryknoll Fathers (MM). Maryknoll Mission Archives, P.O. Box 305,
Maryknoll, NY 10545-0305, U.S.A.

Maryknoll Sisters of St. Dominic (MM). Archives, Maryknoll Sisters
of St. Dominic, Inc., Maryknoll, NY 10545, U.S.A.

Mennonite Central Committee (MCC). Mcnnonite Church USA
Archives-Goshen, 1700 S. Main Street, Goshen, IN 46526 , U.S.A.

Mennonite General Conference Mission (MGC). Mennaonite Church
USA Archives, Bethel College, 300 East 27th Street, North Newton,
Kansas 67117-0531, U.S.A.

Mission to Lepers. American Leprosy Missions, Inc., 1 Broadway,
Elmwood Park NJ 07003, UNITED STATES. For the archives of the
international organisation, see United Kingdom.

Missionary Research Library Archives, The Burke Library, Union
Theological Seminary, 3041 Broadway at 121st Street, New York, NY
10027, US.A.

The Charles Luther Boynton Papers, 1897-1964, include the
National Christian Council of China Records, 1913-1950; the records
of the Shanghai Community Church; as well as lists, obituaries and
biographical items of China missionaries.

Note that there are also Charles Luther Boynton papers at Library
and Archives, Hoover Institution, 434 Galvez Mall, Stanford Univer-
sity, Stanford, CA 94305-6010, U.S.A.

Missionary Sisters of the Immaculate Conception of the Mother of
God (SMIC; MSIC). Generalate Archives, Missionary Sisters of the
Immaculate Conception of the Mother of God, 48 Garden Avenue,
West Paterson, NJ 07424, U.S.A.

National Holiness Mission (NHM). Archives, World Gospel Mission,
Box 948, Marion, IN 46952, U.S.A.
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Oriental Missionary Society (OMS), including the papers of the
South China Holiness Mission (SCHM). OMS International Collec-
tion, Department of Special Collections, B. L. Fisher Library, Asbury
Theological Seminary, North Lexington Avenue, Wilmore, KY 40390,
US.A.

Pentecostal Holiness Mission (PHHM). Archives and Research Cen-
ter, International Pentecostal Holiness Church, P.O. Box 12609, Okla-
homa City, OK 73157, U. S. A. Street Address: The Arch (Pentecostal
Holiness Church), 7300 Northwest Expressway, Bethany, OK 73008,
US.A.

Reformed Presbyterian Mission (RPC). Some materials are found
in: Library, Reformed Presbyterian Theological Seminary, 7418 Penn
Avenue, Pittsburgh, PA 15208, U.S.A,; also in the McCartney Library,
Geneva College, 3200 College Avenue, Beaver Falls, PA 15010, U.S.A.

Rockefeller Foundations Archives. Rockefeller University, Rock-
efeller Archive Center, Pocantico Hills, North Tarrytown, NY 10591 -
1598, U.S.A.

The China Medical Board Collection forms the most significant part
of the archives. The CMB was cstablished in 1914 to improve medi-
cal and hospital care in China. Consequently, the Board established
Peking Union Medical College (PUMC) and made grants to mission-
ary societies to advance their own medical facilities and institutions.
In 1928 the CMB was incorporated as the China Medical Board of
New York, Inc. For further details, see Crouch, Christianity in China,
pp. 284-289.

Salvation Army (SA). Salvation Army Archives and Research Center,
145 West Fifteenth Street, New York, NY 10011, U.S.A. For the Salva-
tion Army International ITeritage Centre, see United Kingdom.

Scandinavian Alliance Mission (SAM). Archives of the Scandinavian
Alliance Mission of North America, TEAM, PO Box 969, Wheaton, IL
60189-0969, U.S.A. The material is uncatalogued and not easily acces-
siblc.

Seventh-Day Advent Mission (SDA). Office of Archives & Statis-
tics, Adventist World Headquarters, 12501 Old Columbia Pike, Silver
Spring, MD 20904-6600, U.S.A.
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Center for Adventist Research, James White Library, Andrews Uni-
versity, Berrien Springs, MI 49103, U.S.A.

Sisters Adorers of the Most Precious Blood (ASC). Archives, Ador-
ers of the Precious Blood of Christ (Ruma), Ruma Center, 2 Pioneer
Lane, Red Bud, IL 62278-3848, U.S.A.

Sisters Adorers of the Precious Blood (APB). Sisters of the Precious
Blood, Monastery of the Precious Blood, 700 Bridge Street, Manches-
ter, NH 03104, U.S.A.

Sisters of Charity (Cincinnati) (SC). Archives, Sisters of Char-
ity Motherhouse, 5701 Delhi Pike, Mount Saint Joseph, OIT 45051,
US.A.

Sisters of Charity of Saint Elizabeth (Convent Station) (SC). Archives,
Sisters of Charity of Saint Elizabeth, P.O. Box 476, Convent Station,
NJ 07961-0476, U.S.A.,

Sisters of Loretto at the Foot of the Cross (SL). Sisters of Loretto
Motherhouse, 515 Nerinx Road, Nerinx, KY 40049-9999, U S.A.

Sisters of Notre Dame de Namur (Cincinnati) (SNDN). Sisters
of Notre Dame de Namur, Ohio Province Archives, The Provincial
House, 701 East Columbia Avenue, Cincinnati, OH 45215, U.S.A.

Sisters of Providence of Saint Mary-of-the-Woods (SP). The Sisters
of Providence Archive is located on the lower level of Owens Hall on
the grounds of the motherhouse of the Sisters of Providence, Saint
Mary-of-the-Woods, IN 47876-1096, U.S.A.

Sisters of St. Francis of Assisi (OSF). Sisters of the Third Order of
St. Francis, St. Francis Convent, 3221 South Lake Drive, St. Francis,
Wisconsin 53235, U.S.A.

Sisters of St. Francis of the Holy Family (OSF). Celano Archives, Sis-
ters of St. I'rancis of the Holy Family, Mount St. Francis, 3390 Wind-
sor Avenue Extension, Dubuque, IA 52001, U.S.A.
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Society of Mary (SM; Marianists). Marianist Archives-Eastern Region,
University of Dayton, Roesch Library, 300 College Park Avenue, Day-
ton, OH 45469, U.S.A.

South China Boat Mission (SCBM). Library, Christar, Box 14866,
Reading, PA 19601-4866, U.S.A.

South China Peniel Holiness Missionary Society (SCPHM). Voice of
China and Asia Missionary Society, Inc., P.O. Box 15, Pasadena, CA
91102, U.S.A.

Swedish American Mission (SEFC). Archive material of the Evan-
gelical Free Church of America is in the Library of Trinity Evangelical
Divinity School, 2077 Half Day Road, Deerfield, IL 60015, U.S.A.

See also: The Evangelical Free Church of America, 901 East 78th
Street, Minncapolis, MN 55420, U.S.A.

United Brethren in Christ (UB—OIld Constitution/Radicals). United
Brethren in Christ Archives, Huntington University Library, 2303
College Avenue, Huntingdon, IN 46750, U.S.A.

United Norwegian Lutheran Church of America (UNLC). The
United Norwegian Lutheran Church of America Papers, 1890-1917,
are in Record Group 5 of the Evangelical Lutheran Church in America,
Region 3 Archives, 2481 Como Avenue, St. Paul, MN 55108, U.S.A.

UNLC merged into the Norwegian Lutheran Church of America in
1917 (see Lutheran United Mission), along with the ITauge Evangelical
Lutheran Synod of America; and the Synod of the Norwegian Evan-
gelical Lutheran Church.

United Pentecostal Church (UPC). United Pentecostal Historical
Center, United Pentecostal Church International, 8855 Dunn Road,
Hazelwood, MO 63042-2299, U.S.A.

United Service to China Records (UCR/USC). The United Service to
China was organised by the Coordinating Committee for China Relief
and Rchabilitation as United China Relicf in 1941 as an attempt to
raise money in the United States, to educate Americans about China
and the Chinese people, and to carry on relief work in China. It rep-
resented the American Bureau for Medical Aid to China (ABMAC),
the China Emergency Relief Committee, the China Aid Council, the
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URL: http://webtext library.yale.edu/xml2html/divinity.017.con.html#
colOver

Church of Scotland Missionary Archive (Microfilm: Film Ms. 370),
Part 1: Missions to India and China, 1829-1933 (7 reels). REEL 6:
MS.7611 China, 1918, 1923-1925, 1927, 1933.

Adam Matthew Publications, URL: http://www.adam-matthew-pub-
lications.co.uk/collections_az/COScotland-1/contents-of-reels.aspx

Student Volunteer Movement for Foreign Missions (RG42), (RG42A).
Organisation that sought to recruit students for missionary service
and to nurture the missionary enterprise (1888-1957). (285 linear ft.)
Addendum to RG42. (1949-1959). This large collection contains some
matcrial on China.

Guide to the Archives of the Student Volunteer Movement for Foreign
Missions (Record Group No. 42), compiled by Martha Lund Smal-
ley, Yale University Library, October, 1980: http://webtext library.yale.
edu/xml2html/divinity.042.con.html#colOver

Guide to the Addendum to the Archives of the Student Volunteer
Movement for Foreign Missions (Record Group No. 42A), compiled by
Car] Beckwith and Martha Lund Smalley, Yale University Library, Sep-
tember, 1997: http://webtext.library.yale.edu/xml2html/divinity.042a.
con. html#colQver

United Board for Christian Higher Education in Asia (RGI11),
(RG11A), (RG11B), (RG11C) (RG11D), (RG11E), (RG11F), (RG11G).
Records relating to the Board, antecedent bodies, and the colleges and
universities in China and later throughout Asia that they represented
(1882-1995),

Archives of the United Board for Christian ITigher Lducation in
Asia, Record Group No. 11, Special Collections, Yale Divinity School
Library. The collection provides extensive detailed and substantive
information about the Protestant colleges and universities in China
which were the focus of the Board’s activities prior to 1955. Guide
to the Archives of the United Board for Christian Higher Education
in Asia, compiled by Martha Lund Smalley and Karen Jordan, Yale
University Library, March, 1982: http://webtext.library.yale.edu/xml-
2html/divinity.011.con.html#colOver

Archives of the United Board for Christian Higher Education In
Asia—Addendam, Record Group No. 114, Special Collections, Yale
Divinity School Library. Guide to the Archives of the United Board for
Christian Higher Education In Asia—Addendum, compiled by Mar-
tha Lund Smalley and James E. Monsma, Yale University Library,
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March, 1987: http://webtextlibrary.yale.edu/xml2html/divinity.011a.
con.html#colOver

See also China Christian Colleges and Universities Image Database,
http://research.yale.edu:8084/ydlchina/query.jsp

World Student Christian Federation (Record Group No. 46/7)

Archives of the World Student Christian Federation: Asia, Record
Group No. 46/7, Special Collections, Yale Divinity School Library.

The Yale Divinity Library holds the official archives of the World
Student Christian Federation (WSCF) through 1925; later official
archives are held in Geneva. Many documents in the recordgroup date
from after 1925. The WSCF was created in 1895 to fulfill its founders’
vision of an international student Christian movement which could
encourage and coordinate the work of existing national student Chris-
tian movements, as well as stimulate the formation of unified student
movements in countries where they did not exist. The work of the Fed-
cration was carried out through conferences and committec meetings,
publications, exchanges of literature, and visits to national movements
by its secretaries and agents.

Guide to the Archives of the World Student Christian Federation:
Asia, compiled by Paul Codispoti, Joan R. Duffy, and Martha Lund
Smalley, Yale University Library, 1984, 1989: http://webtext.library
yale.edu/xml2html/divinity.046-7.con.html#colOver

Young Men’s Christian Association of China (YMCA). Records of
YMCA International Work in China. Kautz Family YMCA Archives,
Elmer L. Andersen Library, Suite 318, University of Minnesota, 222
21st Avenue South, Minneapolis, MN 55455.

The Kautz Family YMCA Archives collects the historical records of
its national organisation, the YMCA of the USA and also holds records
of the Minneapolis and Greater New York YMCAs, as well as those of
Y’s Men International, a service club in partnership with the YMCA.
Records of special programmes sponsored or supported by the YMCA
are also included. They include work with Chinese labourers in France
(Chinese Labor Corps in France—Box 88), the Chinese Christian Stu-
dent Association (CSCA) and mass education programmes conducted
by James Yen, programmes conducted by the lecture department
headed by C. H. Robertson, health education programmes headed by
William Wesley Peter, as well as famine, flood, and war relief pro-
grammes.
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Young Women’s Christian Association of China (YWCA). National
Board of Archives, Young Women’s Christian Association of Amer-
ica, 726 Broadway, New York, NY 10003, U.S.A. For the International
YWCA, see under Switzerland.

Oral History Projects

Billy Graham Center Archives, 500 College Avenue, 3rd floor, Whea-
ton, IL 60187-5593, U.S.A.

This resource centre for evangelistic and missionary activities holds
a substantial collection of audio tapes and transcripts. For details, see
Crouch, Christianity in China, pp. 106-115. Some of the transcript
material is available online: Oral History Transcripts in the BGC
Archives; URL: http://www.wheaton.edu/bgc/archives/ohtrans.htm

Claremont Colleges: China Missionaries Oral History Project. Spe-
cial Collections Department, ITonnold Library, Claremont Colleges,
Eighth and Dartmouth Streets, Claremont, CA 91711, U.S.A.

In 1969, the Oral History Program of Claremont Graduate School,
Claremont, California, received a grant from the Henry Luce Founda-
tion for a three-year project on the influence of the China missionary
movement in the Far East. The task was to be accomplished by con-
ducting taped interviews with Christian workers selected to reflect the
work of several denominations, the various career lines in missionary
work, and the geographical spread of missions in China. The result of
the project was taped interviews with forty-five ex-missionaries, rep-
resenting fifteen denominations or sponsoring agencies. For details
concerning the interviewees, the tape recordings and transcripts, sec
Claremont Graduate School Oral History Program: A Bibliography, by
the Claremont University Center, 1978. See also Crouch, Christianity
in China, pp. 10-13.

The Billy Graham Center Archives at Wheaton College, Illinois,
holds the above transcripts on microfilm.

Evangelical Lutheran Church in America, ELCA Region 3 Archives,
2481 Como Avenue West, Saint Paul, MN 55108-1445, U.S.A.

Between 1976 and 1980 the Midwest China Study Center (later the
Midwest China Center) conducted interviews with more than 100
individuals. For details, see Kurt Eric Johnson, Oral History Summa-
ries: A Guide fo the Collection, St. Paul, MN: Midwest China Center,
1983. See also Crouch, Christianity in China, pp. 198-205.
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recruitment of Chinese priests. In particular, their blatant treatment
as second-class members precluded gaining vocations from the Chi-
nese middle and upper classes. It was above all the Laoxikai Affair
in October 1916, i.e. the riots provoked by the French annexation of
the Chinese quarter of Laoxikai ZZ L to the French Concession in
Tianjin to include the newly built Laoxikai church, which made Lebbe
and Cofta realise that the French religious protectorate was an obstacle
to the creation of a truly Chinese Church.* In 1917 they and a group
of like-minded European and Chinese priests were banished from
Tianjin by the mission’s superiors. Lebbe complained that they were
treated like “apostates, Protestants, rebels, rule-breakers” >

Lebbe was born on 19 August 1877 in Belgium. He entered the Con-
gregation of the Mission in 1895 and worked as a Lazarist mission-
ary in the Tianjin mission between 1901-1917. Beginning in 1901, he
promoted the idea of an authentic Chinese clergy and Church, as well
as an end to European ecclesiastical imperialism. He urged lay Catho-
lics to dialogue with the wider issues facing China. In 1915 he and a
group of Chinese Catholics started the first Catholic daily newspaper,
the influential Yishibao %3 Tt# [Social Welfare]. However, on account
of his activities, Lebbe was transferred to Zhejiang province in 1917.
In 1920, as a consequence of his controversial stance on Luropean
domination of the church in China, he was sent back to Europe by
the Catholic ecclesiastical authorities. Upon his return to China seven
years later, he became a Chinese citizen in 1928 and served under a
newly ordained Chinese bishop. He founded two Chinese religious con-
gregations: The Little Brothers of St. John the Baptist /b 5557,
and The Little Sisters of St. Theresa of the Child Jesus 870/ NeR fr .
He died in China in 1940.°

Cotta was born in Cairo on 7 January 1872 and came to France in
1891 to enter the Congregation of the Mission. He served as a mission-
ary in Madagascar between 1898 and 1905 and in China from 1906 to
1919. ITaving been forced out of the mission by his Lazarist superiors,

* For a brief account of the Laoxikai Affair, see Soetens, Léglise catholique en Chine
au XX siécle, pp. 72-73.

* Lebbe to Vanneufville, Shaoxing, [21 January 1918], in Recueil des Archives Vin-
cent Lebbe, Vol. 1, p. 77.

¢ Sce Van den Brandt, No. 411, pp. 142-143; BDCM, pp. 388-389.
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he subsequently went to the United States and joined the Maryknoll
Fathers. He died in 19577

Other prominent Chinese Catholic voices included the Shanghai
businessman and benefactor Lu Bohong (Joseph Lo Pa-hong) [z {145
(1875-1937) who was the moving spirit behind the foundation of Cath-
olic Action in 1912 and remained influential until his assassination.
The Chinese Catholic diplomat Lu Zhengxiang [ZE{iF £, later known as
Dom Pierre-Célestin Lou Tseng-Tsiang OSB, (1871-1949), promoted
contact between the China and the Vatican. Between 1900-1918 Chi-
nese Catholicism sustained its presence with a European identity. It
welcomed but did not implement an indigenous organisational struc-
turc and character.

Hope and Reorganisation: 1919 to 1934

In 1920, 52 regions served 1,994,483 Catholics; there were 963 Chinese
and 1,417 foreign priests. By 1930, there were 2,498,015 Catholics,
1,438 Chinese priests, and 2,164 foreign priests.®

The papal encyclical Maximum Illud (1919), shaped in part by
Vincent Lebbe, ushered forth a new post-guerre world-wide mission
impulse and hope for Chinese Catholicism. Rerum Ecclesize (1926)
crcated a native cpiscopacy when six Chinese bishops were installed
on October 28, 1926. Was this a new era or a new policy in the Chi-
nese Catholic Church?® In 1928 there were 2,527 Chinese sisters and
414 brothers. Regional and diocesan seminarians numbered 722."

Celso Benigno Luigi Costantini [d]T4 5% (1876-1958), having been
elevated to titular Archbishop of Theodosiopolis in Arcadia, was sent
to China as Apostolic Delegate SEFE{{FE in 1922, French opposition
notwithstanding. He advocated a new vision for Catholic China."
Buoyed by an influx of zealous North American and European mis-
sionaries, often with greater financial resources, the Catholic missionary

" See Van den Brandt, Ne. 511, p. 172; BDCM, p. 154.

¥ Grady, op. cit.

* Pascal M. D'Clia, Catholic Native Episcopacy in China, sets the tone and raises
the question.

9 The Sign 9 (May 1930), p. 618.

"' On his activities in China, see Celse Costantini, Con i missionari in Cina. See
also Ticozzi, “Celso Costantini’s Contribution to the Localization and Inculturation
of the Church in China”.
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The myth of the Chinese missionary was at its zenith abroad. Hope
reigned. Faithful desired to save pagan babies, pray for martyrs, pro-
mote the missionary vocation, dispel communism, and read mission
literature of the French Holy Childhood Association or the United
States Catholic Student Mission Crusade. Despite reorganisation, Chi-
nese Catholicism possessed foreign, more than native status within the
Chinese psyche. Attempts at inculturation had made limited progress.

Growth and Survival: 1935-1945

Despite [uan Catholics increased to 3,262,678 in 1940. 138 regions
had 2,091 Chincese and 3,064 forcign pricsts. Establishment of the
Communist Yan’an base (1934) and the Xi'an Incident (1936) height-
ened Nationalist-Communist tension. The 1930s worldwide economic
depression undercut financial support for Catholic missionaries in
China. Christians and Catholics supported Nationalist leader Chiang
Kai-shek who had declared himself a Methodist in 1932. Fear of Chi-
nese Communists was exacerbated by Divino Redemptoris, Pius XI's
1937 encyclical against atheistic Communism. The Chinese Rites Con-
troversy came to an end in 1939.

Zanin organised new dioceses and vicariates but the Sino-Japa-
nese War (1937-1945) impeded progress. Missionaries were interned.
Some were killed. In some locales Catholics tried to work with the
Japanese. Invasion increased refugee work. National flags painted on
mission compounds were supposed to offer protection, but Japanese
cared little about neutrality. Destruction was common. Protests to the
Japanese did little good. The December 8, 1941 attack on Pearl ITarbor
threatened safety even more. In 1942 the SS Gripsholm, a refugee ship,
symbolised how Catholic and Protestant missionaries instead of going
separate ways, cooperated during disaster.

The news in 1943 that Xie Shoukang [Hsieh Shou-Kang] 3HZ=FF pre-
sented his credentials to the Pope as the first Chinese minister plenipo-
tentiary to the Vatican indicated maturation of Chinese Catholicism.
However, the China Handbook [1946] shows Catholicism retained
respectful though conditional acceptance under the Kuomintang.
Catholicism and Protestantism were “Christian movement|s],” not one
of the five accepted Chinese religions. The essay “Catholic Missions”
praised the over 100,000 “mission helpers, catechists, teachers, nurses
and doctors.” But luan governed. So Catholic Church bishops were



522 PART TWQ: REPUBLICAN CHINA

“ordered...to cooperate with the Chinese Government in the national
cmergency” as they conducted refugee and medical relief, child welfare
and educational work, Missionaries who made the “Supreme Sacri-
fices” before the Japanese, Communists, and robbers were extolled. Fr.
Lebbe received special recognition.

In 1944 of 123 Catholic bishops only 25 were Chinese. Hence the
missionaries’ allegiance remained suspect. Of the 6,000 Catholic priests,
over 500 Italian and German nationals were “enemy aliens” during
the Pacific War, although the KMT (Guomindang) allowed “most” of
them to preach. By 1945 KMT-CCP conversations advocated freedom
of religion with limitations: “Religious beliefs and political ideologies
should not be allowed to interfere with school and college administra-
tion.”'* Given the government limitations, the efforts of Bishop Paulus
Yu-Pin - J9% (1901-1978) are notable. A member of the All-China
Inter-religious Association and China’s Who’s Who, he was President
of the Chinese Catholic Cultural Association founded in 1941 to teach
European and American Catholic culture about Chinese Catholicism.
It published Christian Life and Religion and Culture.”s

Overall the early 1940s left Chinese Catholicism in a crippled state.
Catholic sympathies were with the Nationalists in Chongqing. Chi-
nese Communists, noted Catholic press correspondent Father Cormac
(John) Shanahan CP (1899-1987) during his 1944 visit to Yan’an,
had little interest in Catholicism. Religion and politics blurred in the
Chinese mind when Catholic priests served national armies as mili-
tary chaplains. Still, the Chinese Catholic Church survived and grew.
Priests, sisters, and Chinese Catholics offered heroic assistance to refu-
gees. By 1945 luan left China and the Catholic Church emotionally
and economically exhausted.

Witness: 1945-1949

By 1948, 3,374,470 Catholics practiced in 20 Archdioceses, 88 Dioceses
and 36 Prefectures Apostolic with 3,015 Chinese and 2,676 foreign
priests. In 1947, 5,112 out of 7,463 sisters in China were Chinese.'

" China Handbook 1937- 1945, New York: Macmillan Company, 1947, pp. 570-572.
15 Tbid., pp. 592, 705, 600-601.
' Sisters Statistic in Worldmission, p. 23.





















532 PART TWQ: REPUBLICAN CHINA
2.3. PROTESTANT MISSIONARIES
R. G. Tiedemann

The eventful history of Protestant missions in Republican China is
extraordinarily complex. After 1900 the missionary enterprise became
far more diverse, as a bewildering variety of new Protestant organisa-
tions, large and small, were cstablishing themsclves throughout the
country—not to mention the many groups, separated by belief and
nationality, operating on the fringes of what used to be called ‘China
Proper’.!

From mainline denominational missions towards a Chinese church

During the last decades of the nineteenth century the mainline denom-
inational missionary enterprise had been able to established itself in
most provinces of China. Expansion and intensification of existing
missionary endeavours, with greater emphasis on medical, educational
and social works. At the same time, new mainline missionary societies,
especially missions supported by Lutheran churches in Scandinavia
and ethnic Scandinavian churches in the United States, were enter-
ing the ficld around the turn of the twenticth century. These develop-
ments called for greater co-ordination of and greater unity within the
Protestant movement in China. Early moves in this directions were
made at the China Centenary Missionary Conference at Shanghai in
1907 and the Edinburgh World Missionary Conference of 1910. Sev-
eral co-operative councils and agencies had already been set up, such
as the China Medical Missionary Association (1886) and the China
Christian Educational Association (1890)—and more would follow—
to co-ordinate various activities of the major European and North
American sending agencies. A sense of community was also created
among the mainline denominational missionaries by the publication
since 1867 of the Chinese Recorder and Missionary Journal. In addi-
tion to informing its readers in China about current events, situations,
problems and movements, “its main functions”, according to the 1936

' For a more or less complete listing of Protestant missionary groups in China,
see Tiedemann, Reference Guide to Christian Missionary Societies in China, Part IV:
Protestant Missionary Societies.
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Handbook, “are to be a medium for the exchange of ideas, methods,
proposed experiments and policies between missionaries, Chinese and
western Christians working in China and the Chinese and western
churches””’

In this connection, the mergers within and among national denomi-
national churches should also be noted. Thus, the unions of 1900 and
1929 ended the Disruption in Scottish Presbyterianism. Similarly,
mergers in British Methodism in 1907 and 1932 created the Methodist
Missionary Society. In 1917 several Norwegian Lutheran churches in
the United States formed the Norwegian Lutheran Church of America
that operated as the Lutheran United Mission in China. The United
Church of Canada resulted principally from the merger of Canadian
Methodists, Presbyterians and the Congregational Churches of Can-
ada. In this way, the number of mainline denominational missionary
societies was reduced.

In China plans for establishing local Chinese churches had already
been developed in the nineteenth century, starting with the “Amoy
Plan” in the 1860s.* This plan was subsequently adopted by Ameri-
can Presbyterians in their drive toward a united Chinese Presbyterian
church. One of the key questions considered by them was the role of
foreign missionaries in the local bodies. More concrete steps toward
nation-wide Christian unity were taken by Presbyterian missionarics
in China in 1906, on the eve of the Centenary Missionary Conference
of 1907, with the establishment of the Synod of the Five Provinces as
an autonomous Chinese church. This, in turn, led to the formation
of the Council of Presbyterian Churches, with representatives from
PCUSA, PCUS, RCA, the Church of Scotland, the United Free Church
of Scotland, and the Presbyterian churches in Canada, Ireland and
England, to act as a co-ordinating body for the new church that was
to be established. The General Assembly of the Presbyterian Church in
China HIIE AR 2R Z 2085 met in Shanghai in 1922 and decided
on a name for the church. ITaving opted for “The Church of Christ in
China’, the Presbyterians invited other church bodies in China to join
this union.*

? 1936 Handbook of the Christian Movement in China, p. 141.

* Cheung, Christianity in Modern China: The Making of the First Native Protestant
Church.

' See Brown, Earthen Vessels and Transcendent Power, pp. 211-212.
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American Board were co-operating. Membership in the local Chinese
church, regardless of nationality, was the requisite for eligibility to
election to the Council. In North China the "Mission’ was responsible
only for the missionaries personal affairs, in particular salaries, resi-
dences, health and education. The Kung Li Hui was involved in several
other union enterprises in North China, including the North China
Christian Rural Service Union which was organised in 1931.°

The creation of the Church of Christ in China was a partially suc-
cessful move toward a genuine united national Protestant church.

In effect the Church of Christ in China lived a double life. On the one
hand it was a national church representing a varicty of denominational
traditions and carrying on programs in the name of the total church. On
the other hand it was a group of regional churches in loose association
with a central staff and not very close relations with each other.”

What is more, substantial segments of the mainline denominational
missions did not join this venture. Indeed, some of them set up their
own denominational Chinese churches.

The Anglican Communion in China

In accordance with the resolutions of their 1909 Conference in Shang-
hai, the churches of every branch of the Anglican Communion in
China—American, British and Canadian—were amalgamated into
one ostensibly independent church, the Chung Hua Sheng Kung Hui
(Holy Catholic Church of China) HHTEEN /% in 1912, This included
the churches of the American Church Mission, i.e. the Domestic and
Foreign Missionary Society of the Protestant Episcopal Church in the
United States of America (3 dioceses: Anging; Hankou; Shanghai); the
Socicty for the Propagation of the Gospel in Foreign Parts (2 dioceses:
North China; Shandong); the Church Missionary Society (5 dioceses:
Zhejiang; Fujian; Guangxi; Sichuan; Victoria-Hongkong); the Mission-
ary Society of the Church of England in Canada (1 diocese: Henan);
the Bible Churchmen’s Missionary Society (South China district); and
the Church of England Zenana Missionary Society 18, @ (L55)
(Fujian mission; Guangxi-Hunan mission). In addition to the dioceses,
the Missionary District of Shaanxi, “an area of abject poverty and hot-

¢ 1936 Ilandbook, p. 28, 148.
7 Merwin, Adventure in Unity: The Church of Christ in China, p. 69.
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(cross-reference: Handbook 11, Part 1, 2.2.2. Protestant missionaries in
late nineteenth-century China) By the end of the nineteenth century
several new organisations had been founded on the CIM’s ‘faith mis-
sion’ principle. In this connection, the Swedish evangelist Fredrik
Franson (1852-1908) became an important organiser of missions to
China among the Scandinavian immigrants in the United States, in
Scandinavia and the German-speaking countries." Most of these new
socictics became associate missions of the CIM in China. Eventu-
ally there would be thirteen bodies working under CIM auspices: the
Swedish Mission in China; the Holiness Mission (Sweden); the Swed-
ish Alliance Mission; the Norwegian Mission in China; the Norwegian
Mission Union; the China Alliance Mission of Barmen; the Licbenzell
Mission; the German Women’s Missionary Union; the Friedenshort
Deaconess Mission; the Free Missionary Society, Finland; the Scan-
dinavian Alliance Mission of North America; the Vandsburger Mis-
sion; and the Evangelical Congregational Church. Thus, by the carly
twentieth century the CIM and its associates formed the largest Prot-
estant missionary organisation in the country, with foreign evangelists
present in nearly every province and territory of the Manchu Qing
Empire.'?

Besides the China Inland Mission and its affiliates, the lloliness
movements and premillennialist revivals spawned scveral other mis-
sionary organisations with work in China at the turn of the twen-
tieth century. The ‘Open Brethren’ arm of the Plymouth Brethren,
for example, commenced missionary work in China under the name
‘Christian Missions in Many Lands” (CMML) in 1885, It was, however,
Canadian-born Albert Benjamin Simpson (1843-1919) and his Chris-
tian and Missionary Alliance (CMA) that had a significant impact
on and was affected by the emerging Pentecostal movement, both in
North America and in the China mission field. After 1900 Protestant
Christianity in China was becoming considerably more diverse than it
had been before the turn of the century.

Among the Protestant denominations, including those of a postmil-
lennialist persuasion, that began to send missionaries to China at this
time, several connected with the National Camp Meeting Association

"' On Franson and his contribution to the missionary enterprise in China, see

Torjesen, Fredrik Franson: A Model for Worldwide Evangelism. For a history of the
German faith missions to China, see Franz, Mission ohne Grenzen.

'* Tor details, see Tiedemann, Reference Guide to Christian Missionary Societies in
China.
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for the Promotion of Holiness—from 1893 known as the National
Holiness Association (NHA). The Free Methodist Church of North
America commenced its China mission with the arrival of C. Floyd
Appleton and George H. Scofield in 1904. The Hephzibah Faith Mis-
sion sent its first workers to China in 1905. The Canadian Holiness
Movement Mission initiated its work in Hunan province shortly after
1900. The Church of God (Anderson, Indiana) sent brothers Charles
E. Hunnex (1882-1969) and William Anthony Hunnex (1884-1951)
and their wives to open stations in Zhenjiang (1910) and Shanghai
(1909), respectively. The first official Church of the Nazarene mis-
sion in China opened in Zhaocheng (Shandong) in 1914. As a “second
blessing’ Holiness church, it co-operated extensively with the National
Ioliness Association’s China mission (started in western Shandong
in 1910). Having been influenced by different strands of the Holiness
movement in Britain, and in keeping with its dual role of evangelism
and social work, the Salvation Army became involved in famine relief
and medical work in China from 1916.

Fundamentalist reaction

The emphasis on social, educational and medical work, as well as the
increasing appreciation of Chinese culture by the majority of mis-
sionaries associated with the Church of Christ in China provoked a
response from conservative, fundamentalist elements within the main-
line denominational missions. They became increasingly concerned
about the high incidence of ‘modernism’ in the various co-operative
ventures and feared that co-operation in union projects would lead to
doctrinal compromises. The ensuing fundamentalist-modernist con-
troversy within American Presbyterianism also atfected the missions in
China. Alarmed by the Tiberal’ nature of the CCC, conservative Pres-
byterians, with the support of the North China Theclogical Seminary
at Tengxian Hgl%, Shandong, organised a ‘continuing’ Presbyterian
denomination. Being to some extent dissatisfied with the Bible Union
of China (founded in 1920 to “maintain...the fundamental and saving
truths revealed in the Bible, especially those now being assailed”), they
were instrumental in forming the League of Christian Churches in
1929. The union included the five presbyteries from Jiangsu and Shan-
dong as well as some congregations from the Canadian Presbyterian
Mission and the Christian Reformed Mission, comprising the General
Assembly of the Presbyterian Church of Christ in China. In addition,
the new organisation included the churches connected with the Baptist
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Major Protestant Church and Mission Groups in China, 1934

Church & Mission Groups Communicants Missionaries
Church of Christ in China 123,043 1,151
China Inland Mission 85,345 1,356
Methodist Episcopal Church 41,272 234
Southern Baptist Churches 41,450 203
Chung Hua Sheng Kung Hui 34,612 569
Lutheran Church of China 21,853 256
Methodist Church 21,203 124
Seventh Day Adventists 14,546 215
North China Kung Li FHui 14,258 85
Methodist Episcopal Church, South 12,991 89
American (Northern) Baptists 12,595 143
Basel Mission 7,501 53
430,669 4,478

No other group had more than 5,000 communicant members.
Source: 1936 Handbook of the Christian Movement in China, p. vi.

In addition to the major groups listed in the above table, there were
many smaller groups, some of which worked unobtrusively in China
and did not leave any written record of their activities. This great vari-
ety of foreign ordained and lay workers on the mission field and the
propensity of existing churches to split and the formation of new sec-
tarian associations arc characteristic of Protestant Christianity. Tor a
more or less complete list of Protestant missionary groups in China,
see the relevant table in the Appendix of this Handbook.

SOME PROTESTANT MISSIONARIES IN REPUBLICAN CIIINA

In most years during the first half of the twentieth century there were
between 4,000 and 5,000 Protestant missionaries in China. Given the
size and diversity of this body of men and women, commenting on
a few individuals is merely an attempt to highlight its great variety.
Among the missionaries in the denominational societies, Frank Joseph
Rawlinson #%8 4 (1871-1937) was onc of thosec whose crstwhile
conservative views were transformed into decidedly liberal ones in
Republican China. He was born in Langham, England, and grew up
in a Plymouth Brethren family. In 1888 he emigrated to the United
States. Having become a member of the Baptist church in Baltimore,
he entered Bucknell University and Rochester Theological Seminary.
Rawlinson came to China in 1902 as a Southern Baptist missionary.
From 1914 until his death he was the editor-in-chief of the Chinese
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Recorder. In this capacity he was able to promote the social gospel,
interdenominational co-operation and intercultural understanding. In
1914-1916 he was a member of the executive committee of the China
Continuation Committee. As chair of the subcommittee on the train-
ing and efficiency of missionaries, he recommended in 1915 the estab-
lishment of more training schools to help new missionaries adjust
more easily to their Chinese environment and equip them with “such
a knowledge of Chinese ctiquette as will enable them to avoid offend-
ing the Chinese”” However, his growing respect for Chinese culture
and religions, his transition from iconoclastic evangelism to social ser-
vice and his shift toward interdenominational unity put him at odds
with his rather conservative sending agency. Having been dismissed by
the Southern Baptist Mission Board in 1921, Rawlinson was accepted
by the American Board of Commissions for Foreign Missions and
appointed missionary to the North China Kung Li Hui ]/ s
(Congregational Church). This cnabled him to further develop his
ideas on Chinese religions and culture, consider his growing sympa-
thies with Chinese nationalism and explore modernist interpretations
of Christianity.”> “His thinking during these years was shaped by the
combined forces of Chinese nationalist movements, Christian liberal-
ism, and, imperceptibly yet profoundly, a growing understanding of
China’s cultural heritage—forces that also shaped the thinking of other
American missionaries of his time.””* Tragically, Rawlinson was killed
by Japanese bombs during the early days of the Anti-Japanese War.*!

By the early twentieth century an increasing number of missionar-
ies were involved in educational work. Wilhelmina (Minnie) Vautrin
FEHT (1886-1941), one of the many missionary teachers, was born in
Secor, Illinois, of immigrant parents. Upon graduation from the Uni-
versity of Illinois, she was sent to China by the Foreign Christian Mis-
sionary Society {Disciples of Christ) in 1912, After a year of language
training, she started to teach in a small mission school for girls at
Luzhou g (now Iefei 5 JE), Anhui pravince. In 1919 Vautrin took

1 F. ]. Rawlinson, “On Training of Missionaries”, CR (June 1915), p. 375.

’* These ideas are most cogently expressed in F. ]. Rawlinson, Naturalization of
Christianity in China.

# Lian, The Conversion of Missionaries, Chapter 2: “The Road That Bent: Frank J.
Rawlinson”, p. 78.

* For a detailed biography, see John Lang Rawlinson, Rawlinson, the Recorder and
China’s Revolution: A Topical Biography of Frank Joseph Rawlinson, 1871-1937.
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2.4. RussiaN ORTIIODOX CHURCII
Alexander Lomanov
Rebuilding the Mission and expansion, 1900-1917

The slow process of reforming the Russian Spiritual Mission and
engaging more effectively in missionary activitics had begun prior
to the Boxer Uprising. Archimandrite Innokentij 95371722 (Ivan
Appolonovich Figurovskij Zf ' 1% LErAL, 1863-1931), the head of
the 18th Mission, proposed to perform the daily services in the Mis-
sion’s churches in Chinese, and to read sermons in the vernacular
instead of the difficult classical language. ITe also suggested to estab-
lish a permanent Chinese translations committee. For the purposes
of spreading Christianity among the Chinese, he proposed to open a
new school somewhere outside Beijing and find students for it from
among boys in the countryside. Orthodox education had previously
been available only in Beijing, mostly to the children of local residents
of Russian descent, and Innokentij looked upon their diligence with
some contempt,

This slow transformation of the Russian Mission into a mission-
ary cnterprisc was interrupted by the Boxers, In mid-May 1900 rebels
burnt the Orthodox church in Dongdingan % '4. The proximity
of the insurgents prompted the Russian missionaries to evacuate the
‘Northern Yard’ (Beiguan JLEE) and move to the diplomatic quar-
ters. The missionary premises were protected by a dozen Chinese gov-
ernment guards. On 17 May the Mission was burned to cinders by
the Boxers, including the valuable library collection. Mass killings of
Orthodox Chinese occurred during the night from 10 to 11 June.

It was an unprecedented blow to the Chinese Orthodox community.
Although the number of martyred Chinese clergy and common believers
from the Western Christian denominations was much higher, in per-
centage terms it was disastrous. The slaughter of 222 Orthodox Chinese
meant that half of the community of 450 was wiped out by the Boxers
overnight. The retired Chinese priest Mitrofan Chang Yangji &% #;t5
and the candidates for the priesthood Pavel Wang Wenheng T~
(several days before his murder the Holy Synod approved his can-
didacy) and Innokentij Fan Zhihai 5§y were killed. Among the
Orthodox victims were Albazinians (Chinese of Russian descent), but
no member of the Russian clergy was harmed by the Boxers. However,
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The Mission wanted to expand further in China, but lacked funds,
experience and personnel. In report on work in 1907 Innokentij
lamented: “[It looks] as if nobody understands that great significance
of China to Orthodoxy, and that only the reinforced spread of Ortho-
doxy in the womb of China could in future save Russia from a new
formidable Mongol invasion.” Number of “rice Christians” was very
low because the missionary stations were usually supported by the local
population. In the dramatic situation of the carly 1900s there were
hundreds of applicants for Orthodox baptism, but these people were
lost because of the inability to immediately send qualified clergy. Thus,
in summer 1907 there was news that 400 enquirers had lost interest in
the Orthodox religion and received the Protestant faith instead.'® The
same applied to the educational enterprise. A missionary school was
opened in Fengkou in 1907 but had to close in 1912.

In some respects things were not going very smoothly. Relations
with the Russian diplomats in Pcking were strained. They looked at the
Mission with contempt and condescension. Attempts at expanding the
missionary work led to conflicts with other missions, something that
had never happened before. For example, in 1903 Protestants in Yuan-
jiakou sent local peasants to burn down the Orthodox chapel. Deacon
Sergij Chang was compelled to abandon that missionary station." In
1907 Russian Orthodox churches built along the Chinese Eastern Rail-
way were removed from the Mission’s jurisdiction and transferred to
be administered by the Vladivostok diocese.

Nevertheless, it was the most productive missionary period in the
long history of this Russian institution on Chinese soil. Statistics were
never so promising. From 1900 to 1913 some 1,340 Chinese were bap-
tised. In 1915 there were 423 students in Orthodex missionary schools
in various parts of China. In 1916 the Mission reported more than
700 students and 706 baptisms in one year, with the total number
of Orthodox Christians standing at 6,255. The Mission possessed 32
missionary stations, 19 churches, 5 metochions (2 in Russia: Petrograd
and Moscow; 3 in northeast China: Harbin, Dal'nij [Dalian] and Man-
churian Railway station) and 20 schools.

* Kitajskij blagovestnik (1908), No. 9-10, pp. 3-4.
1" Kitajskij blagovestnik (1907), No. 5-6, p. 5.
""" Pozdnyaev. Pravoslavie v Kitae, 35.
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It was a period of expansion and accumulation of wealth. In 1913
a metochion (Missionary Yard) of the Beijing Mission was established
in Moscow. It was headed by archimandrite Avraamij (Chasovnikov),
who formerly served in Peking and was convinced that Russia would
sooner or later be flooded by Chinese, hence it was necessary to start
missionary work among the Chinese who settled in Moscow. He
established the “Chinese brotherhood” in Moscow. It was a mission-
ary socicty for spreading Orthodoxy in China. The Moscow metochion
was a place of training for the Chinese seminarians from the Beijing
Mission, but it was also an income generator for the Mission.

The Emigrant Mission, 1917-1949

Tragic events in Russia forced the Mission to return to its historical
task of serving Russians in China. The “new Albazinians™ fleeing the
1917 revolution were coming to China not in dozens, but in hundreds
of thousands. Even the dead were coming under the Mission’s protec-
tion. In April 1920 the bodies of several members of the Romanov
family, who had been executed by the Bolsheviks in Alapaevsk on
18 July 1918, were brought to China. The bodies included those of
Grand Duchess Llizaveta Fedorovna, Grand Duke Sergei Mikhailovich
Romanov, along with other members of the family and related persons.
They were first buried in the Russian cemetery at Andingmen. In 1938,
at the time of the Japanese invasion, these coffins were taken for pro-
tection to the Mission quarters and symbolically buried in the Church
of All Holy Martyrs near the Chinese victims of Yihetuan Uprising.
The October Revolution of 1917 had split the Russian Orthodox
Church into the Moscow Church, consisting of the clergy remaining
in the USSR, and the ‘Church Abroad’ of dioceses beyond the Soviet
Union’s borders and of Russian émigré communities abroad. In 1922
the Russian émigré bishops gathered at Sremski Karlovei (Yugoslavia)
and established a Synod of Bishops of the Russian Orthodox Church
QOutside Russia (sometimes called the Russian Orthodox Church
Abroad). The Beijing Mission transferred its allegiance to this Synod
Abroad. In 1922 the Synod Abroad erected the new diocese of Beijing
and China. Innokentij was at its head as archbishop. Vicariates were
established in Shanghai, administered by vicar bishop Viktor £ 5w T
(Leonid Viktorovich Svyatin H{ff qa<, 1893-1966), and in Tianjin
under vicar bishop Iona (Pokrovskij). A separate diocese of Harbin led
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tan Innokentij, claiming to possess, with the approval of the Nanjing
government, all legitimate rights to the Mission’s property. The Metro-
politan of Moscow responded to this appeal by accepting protohiereus
Sergij into the jurisdiction of the Moscow Patriarchate and entrusting
to him the care of the Orthodox parishes in China. Later protohiereus
Sergij Chang signed his letters to Moscow as “Administrator of the
Chinese diocese™."” In the end only a small number of Chinese clerics
from Tianjin followed Scrgij Chang and Bishop Viktor managed to
prove his legitimacy to the Nanjing government.

Bishop Viktor strengthened centralisation in the Spiritual Mission,
which was proclaimed to be the centre of the Chinese diocese and
inseparable from it. The Mission’s work was strcamlined and made
more accountable to the superiors. Gradually its financial situation
improved. There were plans to re-start missionary activities among
the Chinese and to re-open missionary stations closed in 1919. In 1934
Hicromonk Ioann {52 (Mikhail Maksimovich, 1896-1966) was raised
to the rank of bishop. ITe was consecrated by Metropolitan Antonij
(Khrapovitskij) of the Russian Orthodox Church Outside Russia in
Belgrade. St. John the Wonderworker, as he is now known, was subse-
quently sent to Shanghai. During his administration greater emphasis
was placed on the importance of monasticism and charity.

In an attempt to build bridges between Russians and Chinese, Fr.
Ioann formed the “Chinese Orthodox Christian Brotherhood” in 1935.
Led by Orthodox Chinese, it was expected to help form an indepen-
dent Church. This institution worked on translations into Chinese and
engaged in missionary activities among the Chinese. The brotherhood
also facilitated understanding through languages instruction by pro-
viding Russian courses for the Chinese and Chinese for the Russians.
Considerable work concerning the propagation of the faith was under-
taken by protohiereus Nikolaj Li Xunyi 4558 — .1

" The Orthodox scholar Fr. Dionisij Pozdnyaev considers these actions by Sergij
Chang an “attempted church schism” which violated all rules and ecclesiastical can-
ons, because Sergij did not inform bishop Victor about this letter and was centinu-
ously untruthful to him as to whether he continued to recognise Victor as the head of
the Mission. Pozdnyaev, Pravoslavie v Kitae, p. 72.

'* The short catechism Dongzhengjiao vaoli wenda GRS Ul hE=s prepared
by Nikolaj Li and published in Shanghai in 1936, was recently reprinted in mainland
China as a supplement to the works of Zhang Sui (1986), pp. 310-316 and Yue Feng
(1999) pp. 296-302.
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In 1935 Bishop Viktor organised solemn services to commemorate
the 250th anniversary of the Spiritual Mission (taking as the Mission’s
starting date the year of arrival of the captured Russian priest Maksim
in Beijing in 1685—instead of the date of the official foundation which
was decreed by Peter the Great in 1700 or the arrival in Beijing of the
first Mission in 1715. At the very least, it was a call for the psychologi-
cal unification of the Russian community around the Mission."

The Japanese invaders imposed strict control over the life of Rus-
sians and of the Church. They forced Viktor to cede administrative
rights over churches in Manchuria to the Harbin diocese (which was
isolated in Manchukuo jugi=]). He was appointed by the Japanese
against his will as the Chair of the Anti-Comintern Union of North
China. During the occupation missionary activities among the Chinese
were stopped. The principal missionary effort was put on combating
Roman Uniate and Protestant proselytism among the Russian refugees
in China. In 1937 Viktor was elevated to the rank of archbishop.

During the Second World War all links with the Synod Abroad at
Karlovci were severed. This ignited further disputes over the issue of
administrative subordination of the Chinese Church. After the war
Viktor applied for China’s inclusion under the administration of the
Moscow Patriarchate. But several months later Metropolitan Anasta-
sij of the Church Abroad succeeded in re-cstablishing the link with
the Beijing diocese. This led to a split in Shanghai, when loann was
appointed by the Church Abroad as an independent bishop of Shang-
hai diocese and relieved Viktor of administering this ex-vicariate. The
Moscow Patriarchate, for its part, continued to regard Viktor as the
head of the united diocese of Beijing and China.

In the meantime, the Shanghai parish had split into a pro-Moscow
pro-Viktor group of about ten thousand (they had all regained Soviet
citizenship) and a pro-Ioann group of about five thousand (these were
still emigrants). loann himself accepted citizenship of the Republic of
China. In February 1946 Viktor received a Soviet passport and dur-
ing his travels to the rebellious Shanghai diocese he was protected by
bodyguards from the Soviet consulate. In October he was arrested in
Shanghai on charges of collaboration with the Japanese occupation
authorities. To some degree this move was motivated by the Guomin-
dang government’s attempt to curb Viktor's pro-Moscow activism.

'* Bogoljubov & Avgustin (eds.). Pravosiavie na Dal’nem Vostoke, pp. 74-84.
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1922 his successor, Pius XI, sent Celso Costantini [fJ]J&Z 5 (1876-1958)
as the first apostolic delegate. Not a member of the diplomatic corps,
he was to supervise the entire Catholic Church in China. In 1924 three
Chinese were named prefects apostolic and in Shanghai Costantini
presided over the first plenary council of China. This was the backdrop
for the pope to consecrate six Chinese as bishops in St. Peter’s Basilica
in 1926, a significant event since the first and only native bishop had
been consccrated in 1685. In 1929 Costantini met the Chinese Foreign
Minister who affirmed the policy of dealing with matters about the
Catholic missions with the papal representative, not with the foreign
powers.” When Costantini in poor health left China in 1933, of the
119 ecclesiastical territorics nincteen were under the direction of Chi-
nese appointees. The Anti-Japanese War of 1937-1945 stopped further
efforts to create a native episcopacy. But in February 1946 Pius XII
elevated Bishop Thomas Tian Gengxin [TI§i3 (1890-1967) as the first
Chinese cardinal.’ This was a prelude to the papal decree of April that
same year in formally setting up the episcopal hierarchy in China with
twenty archdioceses and seventy-nine dioceses replacing the vicari-
ates apostolic of the past, though for the time being the prefectures
apostolic were to be maintained. At that time Cardinal Tian became
archbishop of Beijing and Paulus Yubin T (1901-1978) was named
archbishop of Nanjing. An important change that ycar was the arrival
of Antonio Riberi ZZE3H! (1897-1968), the first papal internuncio to
China, who presented his credentials to the government in Nanjing
on 28 November 1946. Since the Vatican did not establish diplomatic
relations with the People’s Republic of China in 1949, the new Chinese
government considered Riberi no longer an envoy, but a citizen of
Monaco. Riberi was expelled from China on September 5, 1951, went
to Hongkong and later to Taiwan.” The ecclesiastical archdioceses and
dioceses as well as most members of the hierarchy on the continent
remained in place.

* Ibid., pp. 136-139.

* Brandewie, The Last Shall be First: The Life of Thomas Tien Keng-hsin, China’s
First Cardinal.

* Ibid., p. 157.
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time, the growth of Chinese national consciousness became increas-
ingly evident—and with it the realisation that an indigenous clergy is
an essential precondition for the emergence of the Chinese Church.
The debate concerning the establishment of the Church in mission
territories was reopened in 1907 by the French secular priest Léon Joly
(1847-1909) in his influential Le christianisme et UExtréme-Orient.'
The work exposed legitimate concerns and obvious abuses, accus-
ing in particular the missionary religious orders of having neglected
the formation of an indigenous clergy. For one thing, Joly alluded to
many of the issues which Propaganda Fide had long recognised as
obstacles to the creation of an indigenous Church, namely the unfor-
tunate perceived and real collaboration between mission and politics,
the inadequate advancement of the Chinese clergy, the failure to create
viable independent Christian congregations, and the failure to con-
secrate Chinese bishops and the transfer of ecclesiastical control to
them. Instead, the relatively small number of indigenous priests had
been raised solely to obey Rome when in reality they remained under
the control of foreign bishops and missionaries. In spite—or perhaps
because—of its at times polemical nature and limited distribution,
Joly’s work created a certain awareness in Europe and, more impor-
tantly, had a profound influence on a small number of foreign mis-
sionarics in China. Indecd, the Belgian scholar Claude Soctens regards
Joly’s contribution as the starting point for reopening of the debate
concerning the state of the Church in China."?

Whereas the Catholic pioneer missiologist Joset Schmidlin later
conceded that Joly had presented his accusations “with a good deal
of truth”,"” at the time the publication was severely criticised by sev-
eral Jesuit writers for its exaggerations, one-sidedness and generali-
sations." In addition to this polemical feud, and partly as a specific
response to Joly’s accusations, the Swiss Jesuit scholar Anton Huonder
in 1909 published a more objective study of the issue of the indigenous
clergy.” ITaving reviewed the development and state of the native clergy
in mission countries, with a lengthy section on China, he concluded

"' Léon Joly, Le christianisme et 'Extréme-Orient.

Soetens, L’église catholique en Chine au XX* siécle, p. 68.
* Schmidlin, Katholische Missionsiehre im Grundrif§, pp. 316-332.

'* This polemical exchange has been examined by Maurice Cheza, “Le chanoine
Joly (1847-1909) et la méthologie missionnaire”.

* Huonder, Der einheimische Klerus in den Heidenldndern.

12



576 PART TWO: REPUBLICAN CHINA

that the question of an indigenous clergy was one of the most impor-
tant and most difficult problems of Catholic mission work, “whose
ultimate goal is nothing but the creation of new, independent, viable
churches with a native clergy and episcopacy.”"® While admitting that
not enough indigenous priests had been trained, Huonder neverthe-
less ended his account on an apologetic note. Although the goal of an
indigenous church, supported by the natives and growing from within,
had not been achieved, the rcasons for the slow recruitment of an
indigenous clergy had, according to Huonder, a great deal to do with
the high ideals of the Catholic priesthood. These were obstacles that
could not easily be overcome, since most Christian congregations were
still “young plantations in the midst of a jungle of pagan darkness and
corruption of morals”.'” TTuonder concluded that “the native priest,
apart from many honourable exceptions, is not equal to the European
in etliciency, intelligence, administrative ability, reliability and giving
these mission churches too much independence too soon is not desir-
able in their own interest”.'®

This complacent Eurocentric missionary attitude was severely
undermined during and in the aftermath of the First World War by
the disruptive effect of the conflict in terms of finance and personnel
and by the spiritual damage that was done to Christianity in general
and the missionary enterprise in particular. As a Chinese newspaper
put it, “Europe calls us barbarians, but it seems to us that, since Euro-
pean civilisation only knows how to create weapons of destruction,
it would be better to remain barbarian.” A Chinese official accused
Europe, “the ruler of the world”, of “incomprehensible barbarism”.*
Indeed, the war contributed significantly to the growth of Chinese
national consciousness and aggravated the divisions between native
clergy and foreign missionaries. At the same time, the war and its
consequences had exposed the many problems that resulted from the
failure to create a strong indigenous clergy and a self-supporting local
Church in mission countries.

In the face of these adverse conditions, Pope Benedict XV (1914-
1922) embarked on a comprehensive reorientation of mission work.

5 Ibid., p. 311.
' Ibid., pp. 281-282.
¥ Both quotes in ibid., p. 310.
¥ Quoted in Miotk, Das Missionsverstindnis im historischen Wandel am Beispiel
der Enzyklika ‘Maximum Iud’, p. 38, note 89.
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2.5.2. Catholic Religious Communities of Chinese Women
R. G. Tiedemann

As has been noted in previous sections, in the past most Chinese
Catholic Virgins, especially those living in the remoter rural parts of
the country, were without solid religious formation, regular spiritual
guidance and sacerdotal supervision as well as without sacraments. In
other words, many were left to their own devices in an overwhelmingly
‘pagan’ environment, without the protection of convent walls. Thus,
by the middle of the nineteenth century, when European priests began
to arrive in greater numbers, the idea of establishing Chinese Catho-
lic sisterhoods gained momentum for several reasons. The ambiva-
lent attitudes of the newly arrived missionaries toward the ‘institute
of Virging’ is one significant factor. At the same time, the desire of
some unmarried Chinese Catholic women, including certain Virgins,
to lead a life of spiritual perfection in religious communities was also
an important consideration. Finally, from the mid-nineteenth century
onwards the Vatican began to encourage the foreign vicars apostolic
to create local religious institutes as part of a move toward genuinely
indigenous churches.

Présentandines, the first Chinese religious sisterhood

In the second half of the nineteenth century various measures were
taken to ‘regularise’ the religious life of the virgins. One of the earliest
and somewhat unusual proposals was put forward by the Jesuit priest
Luigi Maria Sica g%FLI7 (1814-1895) in 1855, Since so many girls had
been rescued and raised in orphanages by fervent Virgins, he wanted
to make some of them instruments of conversion, Sica thus proceeded
to open an educational facility near Shanghai for selected young girls
who had been abandoned or saved from infanticide. Initially about a
dozen young rescued girls, aged around twelve years, were assembled
at the principal Jesuit residence of Xujiahui 23z in the neighbour-
hood of Shanghai, where they were required to live a vita commu-
nis and observe a rule of discipline that had been drawn up by Sica
with the approbation of Bishop TFrancesco Saverio Maresca #7774
(1806-1855) and the Jesuit Visitor Pierre Fournier (1802-1855).! Four

" Joscph de la Serviere S, Histoive de la Mission du Kiang-nan, Vol. 1, p. 334,
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Virgins, whose task it was to instruct and form the girls, were to live
with them under the same rule and discipline.” In this manner at least
some of the unmarried Jiangnan laywomen were encouraged to orga-
nise themselves into an indigenous religious association. Indeed, these
Vierges Présentandines (Virgins of the Presentation) who did not take
vows, were the forerunners of what was to become the Association of
the Presentation of the Blessed Virgin S2R(ERE = (more commonly
known as Présentandines), under the authority of the French mission
superior,

This transformation into the Association was facilitated by the
arrival of the Helpers of the Holy Souls (Auxiliatrices des Ames du
Purgatoire) PREE from France in 1867. The French sisters took
charge of 32 Vierges Présentandines and 66 girl orphans or pupils at
the Shengmuyuan S5 which had been established for these Vir-
gins. Although none of the girls spoke French or were able to under-
stand the foreign sisters’ customs, a novitiate of the Presentandines
was nevertheless opened in September 1869 with 34 Virgins. On
8 September 1873 the first three Presentandines made their promise to
serve the Mission in whatever work it asked them to do.’ It should be
noted, though, that the Presentandine novices were formed alongside
those novices who were going to join the Auxiliatrices.” In this context,
it can be argued that some young Chinese Catholic women, including
Virgins, having come into contact and worked with the foreign sisters,
became attracted to a life in a communal religious environment.

The growth of indigenous sisterhoods

In other parts of China, too, dedicated schools for female catechists
were established in order to elevate the Virgins religious life. In
this connection, Louis-Simon Faurie fif#5¥] MEP (1824-1871), the
vicar apostolic of Guizhou, reported to Propaganda Fide in 1865 that
attempts had been made on several occasions to encourage the Virgins
in his jurisdiction to lead communal lives and assemble them in a con-

* Sica, Jiangnan, 8 April 1855, Annales de I'Oeuvre de la Sainte-Enfance 10 (1858),
p. 218.

* Joseph de la Serviere S], Histoire de la Mission du Kiang-nan, Vol. 2, p. 286. See
also “Les Vierges Présentandines du Kiang-nan”, Relations de Chine 6 (Jan-Apr 1919),
p. 160,

* La Serviere, Vol. 2, p. 285, 287.
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of course, an idea that had been promoted by the Vatican since at
least the mid-ninectecnth century, both with regard to indigenisation
and the communal life among those Virgins who were already living
guasi conventualiter. By way of indirect criticism of the regional syn-
ads in China, Propaganda Fide’s Instruction of 18 October 1883 urged
the vicars apostolic to combine the Christian Virgins into religious
communities, and that “it would be very useful if indigenous religious
diocesan congregations were crected”.?

The creation of religious institutes of ‘diocesan’ right also impor-
tant because the aggregation of indigenous sisterhoods as tertiaries to
European institutes was not uncommon, especially in Franciscan mis-
sions. Conscquently, many native associations were still dependent on
the superiors of foreign religious congregations. By the early twentieth
century the Holy See was, therefore, favouring the creation of par-
ticular congregations for indigenous peoples. These were in any case
regarded as more useful, since indigenous sisters were better adapted
to the peculiar conditions of the locality, much more conversant with
the language and local customs, and naturally much more intimate
with the native women. Such ‘diocesan’ religious institutes would,
moreovert, be truly autonomous bodies placed directly under the juris-
diction of the vicar apostolic rather than the superior of the foreign
rcligious congregation. In this way their members would no longer be
treated as mere assistants by the European religious institutes.’

The Oblates of the Holy Family

During the last decades of the Qing and especially during the Repub-
lican period (1912-1949) a significant expansion of Chinese religious
communities of women occurred.”” For many of these Chinese sister-
hoods the accessible historical information is, however, rather scanty.
The record is, however, a little more comprehensive for one of the

8 Metzler, Die Synoden in China, pp. 118. See also Max Bierbaum, “Die Griindung
klssterlicher Genossenschaften fiir Eingeborene”, Missionswissenschaft und Religion-
swissenschaft 1 (1938), p. 9 (Reference to “Instructio S.C. de Prop. Fide, Romae, 18
Octobris 1883, Collectanea S. Congregationis de Propaganda Fide, Vol. 2, 1606, VII).

* Bierbaum, “Die Griindung klosterlicher Genossenschaften”, pp. 11-12.

'Y See Tiedemann, Reference Guide to Christian Missionary Societies in China, Part
ITI: “Roman Catholic: Chinese Religious Communities of Women (Associations of
Diocesan Right)”; see also the table “Religious Communities of Chinese Women
(Catholic)” in the Appendix of this Handbook.
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active. In other instances it has proved difficult to determine the pre-
cise date of foundation. In any case, among the seventy or so Chinesc
Catholic sisterhoods, there was a great deal of variation in their status,
ranging from what appear to be mere loosely organised pious unions
of Virgins to properly constituted diocesan religious institutes.” The
transitional process from the one to the other awaits further investiga-
tion. Thus, in each individual case it needs to be established whether
the pious association in question had a common uniform habit, a name
or title, and fulfilled other requirements demanded by the Sacred Con-
gregation of Religious in the twentieth century. While some of the
Chinese religious institutes had obtained a formal decree of erection
as diocesan institute (religious institute of diocesan right) from the
Sacred Congregation, none of them had received a positive approba-
tion (starting with the decree of commendation or decretum laudis,
followed by the decree of pontifical approbation of the congregation
as well as approbation of its constitution) to make them institutes of
pontifical right during the missionary era in China.

Following the assumption of state power by the Chinese Com-
munists, these religious communities were disbanded, either in the
1950s or during the Cultural Revolution. In a few instances a degree
of continuity was maintained because small remnants of such religious
institutcs were able to reconstitute themsclves and develop outside the
People’s Republic of China, mainly in Hongkong and Taiwan. Among
the earliest surviving Chinese religious institutes are the Virgins of the
Sacred Heart of Mary BERFEE. [ FH 2 who were established by the
Paris Foreign Mission Society as an association of Virgins in Man-
churia in 1858. They only had the vow of chastity, without the vows
of obedience and poverty, but lived communally and wore a religious
habit. These sisters were, therefore, more developed than the old “insti-
tute of Virgins’. When Manchuria was divided into the Vicariates of
North and South Manchuria in 1898, those religious who remained
in the Vicariate Apostolic of South Manchuria (later Moukden) and
became the Sisters of the Sacred Heart of Mary SERLEE[MZ L& and
some sisters who managed to leave the mainland have developed the

2 A diocesan institute is onc governed by ordinarics (bishops, vicars apostolic,
etc.). It has not yet obtained a decree of commendation (decrefum laudis) from the
Apostolic See. For details, see Joseph Creusen S], Religious Men and Women in the
Code, 4th English ed., p. 10.
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the early 1950s, when he was attacked politically and removed. He was
very active on the national Protestant scene from the 1920s on, includ-
ing the National Christian Council and the YMCA. He also attended
several International Missionary Council meetings as a delegate, and
served as a vice president of the World Council of Churches from 1948
to 1951. From the mid-1950s on he lived in obscurity, and apparently
lost his faith long before his death.

From 1917 until the 1930s Zhao, along with other important col-
leagues at Yenching affiliated with the Life Fellowship (Shengmingshe
4 apnil), tried to justify Christianity as relevant to the concerns of
Chinese intellectuals.” These other colleagues included Liu Tingfang
ZFLF (Timothy T. T. Lew; 1891-1947), Xu Baogian & (P. C.
ITsu; 1892-1944), Wu Leichuan 5:35)I[ (1870-1944), and ITong Ye
AiZ% (Willlam Hung; 1893-1980), along with a few of the Western
educators at Yenching such as John Leighton Stuart and Lucius Porter,
All of these Chinese academics found a personal strength in Christian
faith, but struggled with the challenge of making Christianity relevant
to the national crises of the day. In attempting to do so they took a
liberal or modernist theological stance, and tended to strip out the
supernatural elements of doctrine. All of them to some degree became
disillusioned with the institutional church.

Wu Yifang B2lE7 (1893-1985). Wu was an important Christian
educator who became the first woman college president in China.
The daughter of a Zhejiang Qing government official, Wu attended
several schools, some of them Christian, in Hangzhou, Shanghai, and
Suzhou. In 1916, at age 23, she joined the first class at Ginling College
for Women in Nanjing, the first women’s college in China. At Gin-
ling she became a Christian, and joined the Methodist church. After
graduation she taught for a time in Beijing, then gained her M.S. and
Ph.D. in Biology from the University of Michigan between 1922 and
1928; while in the U.S. she was also very active in the Chinese Stu-
dent Christian Association and the Chinese Student Alliance in North
America. She returned to Ginling College as president in 1928, and
held this post until 1952, when Ginling merged with other institu-
tions in Nanjing. During her career, she helped develop Ginling into
a highly respected school, served on many national and international
religious and secular bodies, shepherded the migration of Ginling to

* See Philip West, Yenching University and Sino-Western Relations, chs. 2-3.
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many years his tact kept this Sino-foreign body functioning despite its
internal tensions. Yu also helped to found, and was first chairman of,
the Institute of Pacific Relations, an important scholarly forum until
the 1950s; and he was prominent at the 1928 International Missionary
Council meeting at Jerusalem. While in the U.S. in 1933 to influence
public opinion against Japan’s invasion, he suftered a cerebral haemor-
rhage, and was incapacitated until his death.

Wu Yaozong S f# 57 (Y. T. Wu; 1895-1979). Wu became an impor-
tant YMCA figure in the 1930s and 1940s, as director of publications
and founder in 1945 of the important magazine Tianfeng AJml. He
was later the most prominent leader in the state-sanctioned Three-
Sclf Patriotic Movement after 1949. Converted by a Sherwood Eddy
campaign in the 1910s and later educated at Union Theological Semi-
nary and Columbia University in New York, Wu’s Christianity veered
strongly towards radical social reform and eventually to social revolu-
tion and cooperation with the Communist Party. In this he was repre-
sentative of a whole group of Chinese Christian intellectuals, many of
them affiliated with the YMCA, who took this path after 1930.

The Chinese YWCA also had a number of important leaders who
began to take over from the foreign secretaries in the 1920s. Ding
Shujing T #{&F (-1936) was the first Chinese National Secretary from
1926 until her untimely death, when she was succeeded by Cai Kui
535 (1902-). Deng Yuzhi &i#1& (Cora Deng; 1900-1996), who
became National Secretary in 1950, had worked cdosely with the Com-
munist Party as head of the YWCA Labour Bureau in the 1930s. In the
late 1940s and info the 1950s, much like Wu Yaozong from his base
in the YMCA, Deng became a leading figure on the national scene as
Chinese Protestantism adapted itself to the new Communist system.
Ironically, whereas she had been rather a nominal Christian in terms
of personal piety in the 1930s, after 1950 her Christian identity appar-
ently became much more meaningful to her.®

Yan Yangchu 2:[%%/) (James Yen; 1893-1990). Yan is one of the
best representatives of a genre of Christian reformers and activists
who worked outside church, YMCA, or formal government circles,
although he co-operated with all of them. Working under YMCA aus-
pices Yen developed a mass literacy programme for the tens of thou-

* Emily Honig, “Christianity, Feminism, and Communism: The Life and Times of
Deng Yuzhi,” in Daniel Bays, ed., Christianity in China, pp. 243-262.
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sands of Chinese labourers in France at the end of World War I, then
founded the Mass Education Movement in the 1920s and the Dingxian
ZEN% (Hebei Province) Rural Reconstruction Experiment in the 1930s,
These Christian-oriented projects, a reformist drop in the bucket of
China’s vast rural problems, were swamped by the chaos of war with
Japan and the Communist revolution, but later survived as interna-
tional organisations based in the Philippines after 1950.

Several Chinese Christians held prominent posts in government, or
were leaders in the realm of secular higher education. Three of Repub-
lican China’s most important diplomats, Gu Weijun gE#t5 (V. K.
Wellington Koo; 1887-1985), Wang Zhengting T 1F 4L (1882-1961),
and Yan Huiqing BAZEE (W. W. Yen; 1877-1950), were Protestant
Christians. They served ably, all as ambassadors and in other top dip-
lomatic posts and Wang and Yan as foreign ministers, under succes-
sive governments from the early Republic through the warlord period
and the Nationalist (Guomindang) Government after 1927. At the
same time they remained active in lay leadership roles in their respec-
tive church traditions (Yan in the Anglican church, where his father
had been a pastor; Wang in the Chinese Independent Protestant
Church).

Although both Sun Yat-sen and Chiang Kai-shek were at least
nominal Christians, in the top cchelons of the Nationalist Govern-
ment probably the most staunch Christian believer and supporter of
Christian causes was Kong Xiangxi FLf£FE (H. H. K'ung; 1881-1967).
Kong was a scion of a wealthy commercial and banking family of
Taigu, Shanxi Province. After converting to Christianity at an Ameri-
can Board of Commissioners for Foreign Missions school in Taigu,
he attended another missionary school in north China and eventually
went to Oberlin College in Ohio, graduating in 1906. Back in Taigu
as a representative of the Oberlin-Shanxi Memorial Association, he
founded the well regarded Mingxian $4E School, and established a
reputation as a promoter of modern education. After his marriage
to Song Ailing AZ8# in 1914, in future years his connections with
brothers-in-law Sun Yat-sen and Chiang Kai-shek brought him high
posts in the Guomindang and the Nationalist Government, including
minister of industry and commerce after 1928 and minister of finance
after 1933. During these years he remained warmly supportive of the
Mingxian School, of Yenching University in Beijing (whose board of
managers he headed for many vears) and of several foreign missionar-
ies as well.
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the communities were all disbanded in 1953 and Jing was arrested and
disappeared.’

In addition to the founders of the movements described above, all of
which became institutionalised to some extent as regional or national
Protestant churches or denominations, between the early 1920s and
1949 several individuals developed national stature as respected inde-
pendent pastors, evangelists, writers, or teachers.

Some of these individuals were women. Most women leaders in Chi-
nese Protestantism in the twentieth century made their contributions
in the Sino-foreign sector, for example in missions-supported educa-
tional or social welfare work, or in the YWCA. Dora Yu, described in
the previous section as an cvangelist in the Sino-foreign scctor, was
also quite independent in many ways, especially in her financial self-
support. Two other women, whose early careers were linked to each
other, are other examples.

Shi Meiyu  [2221< (Mary Stone; 1873-1954) and Kang Cheng X
(Ida Kahn; 1873-1930). Both Shi and Kang were natives of Jiujiang,
Jiangxi province, and came under the training and sponsorship of
an American Methodist educational missionary, Gertrude Howe. The
two gitls left China together in 1892 for medical training at the Uni-
versity of Michigan, and in 1896 were the first Chinese women to
graduate from an American medical school. They were both sent back
to Jiujiang as medical missionaries of the Methodist Woman’s Foreign
Missionary Society, and together they established a modern hospital
in Jiujiang in 1901. In 1903 Kang Cheng went to Nanchang, the capi-
tal of Jiangxi, to establish an independent modern hospital supported
by local Chinese, and Shi Meiyu remained in charge of the Jiujiang
hospital.

Kang remained with the Nanchang hospital for the rest of her
career, though she was also active in many national forums as well.
Shi Meiyu remained in charge of the Jiujiang hospital until 1920,
when she left the U.S. Methodist mission because of its drift away
from strict evangelical religious doctrines. She and Jennie V. Hughes
EHEHE (1874-1951), an American missionary friend who also left the
mission, moved to Shanghai where they established a new independent

* For a comprchensive study, sce Tao Feiya [a/TR4H, Zhongguo de Jidujiao wutuo-
bang Yesu jiating (192{-1952).
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and self-supporting enterprise, the Bethel Mission. Bethel included
a hospital and nurse’s training course, as well as a Bible school and
evangelistic training institute. The Bethel Mission, which later moved
to Hongkong where it still exists today, became well known in the late
1920s and early 1930s for sending all over the country “evangelistic
bands,” groups of ardent young men and women from its training
institute to conduct Christian revival meetings.

Some of the participants in the “Bethel bands™ went on to impor-
tant individual careers in their own right. One was Ji Zhiwen 51784
(Andrew Gih; 1901-1985), who remained with Bethel until 1947,
when he founded the Evangelize China Fellowship. Ji travelled exten-
sively around the world, and his organisation later established many
churches and schools throughout Southeast Asia.

Song Shangjie Z=f9ET (John Sung; 1901-1944). Song was the most
flamboyant of the veterans of the Bethel bands, and may have been the
most intluential, if also the most controversial, Chinese evangelist of
the 1930s. Song was the son of a Methodist pastor in Fujian Province.
He studied in the U.S. from 1919 to 1927, where he did theological
studies at Union Seminary in New York after receiving a Ph.D. in
Chemistry. He had an intensely negative reaction to the liberal theol-
ogy at Union, and returned to China to become a fiery fundamentalist
cvangcelist, first with Bethel and then after 1934 on his own. He openly
denounced liberal theologians, foreign or Chinese, but wherever he
went there were widespread conversions and church revival as a result
of his emotion-packed meetings. He was incapacitated by poor health
after 1940.

Several other individuals were prominent in the independent Prot-
estant sector, though only a few can be mentioned. Wang Zai + &
(1898-1975) was an older colleague of Watchman Nee in Fuzhou
in the early 1920s, then became a popular travelling revival speaker
within China and in overseas Chinese communities as well.

Wang Mingdao F0H3E (1900-1991; orig. name F ) was from
the 1920s a popular independent pastor in Beijing; his church was
called the Christian Tabernacle. Stern and rather dogmatic, often criti-
cal of missionaries and vociferously opposed to liberal theology, Wang
was a powerful speaker and teacher. From the late 1920s he spent
scveral months cach year on the road conducting cvangelistic meet-
ings and developed a national reputation, which was enhanced by his
long-time editorship of The Spiritual Food Quarterly. A fearless man,
Wang defied the Japanese authorities during the early 1940s and after
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Yet other Chinese found the teachings of Jesus appealing and even
recommended them to fellow citizens, but felt no inclination to join
the church. At one point, Communist party founder Chen Duxiu had
suggested study of Christian precepts in the belief that they were a
source of Western dynamism.> A minority converted to Christianity,
some becoming members of denominational churches, some joining
independent Chinese churches, and yet others working with non-
denominational socictics such as the YMCA or practicing their own
private Christianity.

Any discussion of influence must be preceded by caveats and any
deductions tentative. Even though hundreds of thousands and even
millions of Chinese had some contact with Christian missions and
their activities and even though a considerable proportion of these
belonged to the educated elite, the vast majority of Chinese remained
untouched by Christianity. Christians and their institutions and pub-
lications were among many other sources of information for Chinese
reformers. When, for instance, the Qing dynasty proposed to establish
a national educational system in the early twentieth century, it sent
educational missions directly to Japan and the West and it opted for
the Japanese model, itself based on the German program. At the same
time, mission schools in China were easily accessible so that they were
visited by Chincse cducators sccking guidance, and their graduates
and textbooks were pressed into service by the new national schools.’
In the final analysis, Chinese objectives, not the goals and activities of
Chinese and Western Christians were determinative. Scholarly con-
sensus would seem to be that the Christian input was modest, though
not insignificant.

Among those who have examined interactions between Christians
and Chinese is Lewis S. Robinson who, in his work Double-edged
Sword, discusses twentieth-century fiction writers who had contacts
with Christianity and who depicted Christians in their novels and
short stories." Somewhat surprising is the number of authors who fall

¢ Chen, “Tidujiao yu Zhongguo ren” (Christianity and the Chinese people), Xin ging-
nian, 3,3 (1 February 1920), pp. 14-22.

* Ruth Hayhoe and Marianne Bastid (eds.), China’s Education and the Industrialized
World; Jessie Lutz, China and the Christian Colleges, p. 98, Sally Borthwick, Education
and Social Change in China.

* See also, Robinson, “Images of Missionaries in Twentieth-Century Chinese Fic-
ticn,” Paper presented at the Conference on American Missionaries and Social Change
in China.
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classes, recreation and sports, meeting places for Chinese professional
associations, literacy and adult education courses, Bible study, special
interest groups such as debating societies, English conversation, choral
and drama societies, and so forth."”” Y leaders were experts in the pub-
licity techniques of mass campaigns as they launched public drives to
improve public health and sanitation, to inspire religious revivals, to
spread scientific knowledge, or to enrol the poor in literacy classes.

Even if the great majority of participants in Y activitics were not
Christians and the small number of conversions was a source of con-
stant concern among Y workers, all were urged to engage in social
service. By helping the poor and needy, they gave expression to the
Christian spirit and they fulfilled their duty as loyal patriotic citizens.
Actual contact with factory workers and the urban poor could be a jolt-
ing experience for educated youth who had idealised the masses from
afar. More than one social activist testified that it was the turning point
in his/her life. Deng Yuzhi (Cora Deng) of the YWCA, Yen Yangchu
(James Yen) of the Mass Education Movement, and Qu Qiubai of the
Chinese Communist Party, for instance, determined to devote their
careers to ameliorating the lot of the poor and oppressed.'

Yen and Deng were, of course, Christians, but they in turn launched
programs that affected the lives of many Chinese. According to
Charles Hayford and Jessie Lutz, the Y campaigns were onc source in
the development of mass campaign techniques by Yen for his Mass
Education Movement and by communist leaders like Mao Zedong for
their many mass movements.” Mao Zedong and Li Lisan also used
the Mass Education Movement as a cover in organising and radicalis-
ing miners, railway workers, and youth. Though Ilayford and Lutz
acknowledge that many sources were available to Yen and the com-
munist leaders and that they creatively adapted their methodology to
their needs, the authors do offer evidence of direct contacts and of
similarities in the use of group singing, popular drama and movies,
cartoon-like posters, parades, identification and wooing of local vil-
lage leaders, and so forth. Backed by military and political power the

" Tun Xing, Baptized in the Fire of Revolution; Eugene E. Barnett, My Life in China,
p. 125.

"% Lutz, “The YWCA-YMCA and China’s Search for a Civil Society,” in Lin, Jidujiac
yu Zhongguo xiandaihua, p. 636,

7 Charles W. Hayford, To the People, pp. 42-46; Lutz, Chinese Politics and Christian
Missions, pp. 86-87. 102.
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communist mass campaigns became far more effective than those of
the Y or even of Yen.

Emily Honig has illustrated how Deng Yuzhi as head of the Labour
Bureau of the YWCA organised Shanghai factory workers to partici-
pate in the Communist revolution.'® For the YWCA’s evening classes
for women labourers, Deng designed a curriculum that instilled work-
ing class and feminist consciousness; texts expatiated on the evils of
impcrialism, the oppression of the proletariat by the capitalists, and
duties of patriotic citizens. Deng sympathised with the communist
social programme and the Communists in turn found the YWCA
night schools a safe cover for recruiting labour activists and party
members during the 1930s.

In both the YWCA and Christian girl’s schools, women held admin-
istrative and teaching positions, though scholars have not always
agreed as to their importance as role models."” The YWCA was a
socially acceptable support group for women as they moved from the
private sphere of home and family to the public sphere of business.
politics, and community service. Thus, it served as a forum in which
middle class women could learn leadership skills according to Alison
Drucker?® Awaiting further study is the contribution of the multiple
non-government organisations sponsored by churches, Christian
schools, and the Y to the growth of civic culture in China.”

Language is another realm in which the work of Christians extended
beyond evangelism. Because Christian missionaries, particularly Prot-
estants, believed that their converts should have direct access to the
Bible as the Holy Word of God, their ideal was a literate congregation
nourished by Scriptural writings in simplified Chinese. For minorities
or ethnic groups like the Hakka who lacked a written language, this
required the construction of a written vocabulary either in roman-
ised letters or in Chinese characters, or both. Only with the guidance
of Chinese having a classical education could Western missionaries
carry out this work and it should be possible to discover more about
the contribution of these Chinese linguists. The missionaries’ goal

'* Honig, “Christianity, Feminism, and Communism: The Life and Times of Deng
Yuzhi,” in Bays, Christianity and China, pp. 243-262.

'* Jane Hunter, The Gospel of Gentility.

* Alison R. Drucker, “The Role of the YWCA in the Development of the Chinese
Women's Movement, 1890-1927,” Social Science Review, 13 (September 1979), pp. 423
440.

2 Tutz, “The YWCA-YMCA
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however, are the consequences of the movement. Mission memoirs
and histories initially highlighted the murder of over two hundred
missionaries and the burning of churches, schools, and residences.
Chinese historians and later Western historians have portrayed the
destructiveness of the International Expedition and the heavy burden
imposed on the Chinese in the form of indemnities and additional
infringements of Chinese sovereignty. Most, however, acknowledge
that the Qing defeat instigated a turn toward reform and a determi-
nation to acquire Western knowledge, whether directly or through
Japanese mediation. Christianity was often included in the Western
learning to be studied. Largely absent from the picture have been the
Chinese Christians, of whom thousands lost their lives and many more
fled, losing home and property. A few ended up as labourers in the
besieged legations. Whether the subsequent history of others can be
recovered in church histories, family records, or local gazettes awaits
rescarch. Projects under the guidance of Margo Gewurtz of York Uni-
versity (Canada) and of Daniel Bays, R. G. Tiedemann, and Tao Feiya
offer promise.'®

Between the Boxer Uprising and the major anti-Christian move-
ments of the 1920s, several student storms in parochial schools and
exchanges between Christian educators and the Chinese government
raised issues that would become central to the 1920 campaigns.’® When
the Qing dynasty began to institute a national educational system in
the early twentieth century, mission educators were rebuffed following
a request for recognition of their schools so that their graduates would
be eligible for government overseas scholarships and civil service
positions. The Chinese Board of Lducation refused on the grounds
that it did not wish to encourage foreign interference in Chinese edu-
cation or hinder the abolition of extraterritoriality. In 1905 U.S. immi-
gration restrictions, anti-Chinese riots, and humiliating treatment of
Chinese students and visitors by immigration officials aroused such
resentment that Cantonese initiated a boycott of American goods.
Identifying Canton Christian College (Lingnan University) with Amer-
ican racial policies and what would later be labelled cultural aggres-
sion, some students withdrew from the school while others refused to

"> See, for example, Tao Feiya and Liu Tianlu, fidujiae hui yu jindai Shandong shehui
(Protestantism in modern Shandong).

'* Tatsurc and Sumiko Yamamoto in their brief survey of anti-Christian movements
from 1922 to 1927 contrast these movements with the Boxer Uprising,
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3. REPUBLICAN SCENE
CHINESE HISTORICAL CONTEXT

In the late nineteenth century Christian missions had been primary
targets of traditional Chinese antiforeignism, yet in many respects the
foreign missionaries had also laid the foundations for the subsequent
development of a national consciousness and the carly revolutionary
stirrings. To a significant extent it was Protestant missionary involve-
ment in modernising projects that provided the inspiration for the
partial transformation of the Manchu Qing Empire into the Chinese
nation.' In particular, their role in the development of a modern edu-
cational system brought new ideas. Western learning and notions such
as individualism, democracy and international law were introduced
to a growing, younger body of scholars. In this connection, the role
of Chinese-language missionary journals and newspapers should not
be underestimated. Although there is little evidence to show that a
national consciousness was developing within the Boxer Movement
itself, it is nevertheless appropriate to regard the tragic events of 1900
as a significant catalyst for the emergence of modern nationalism in
Chinese society. The rise of nationalism, usually seen as a function of
modernity, probably started with the 1898 reformers, but became a
recognisable force only after 1900.

The Post-Boxer Decade

In the wake of the Boxer Uprising most local communities came to
terms with the Christian religion, its practices and institutions. In any
case, as a result of the punitive experience following the Boxer fiasco,
the Chinese generally did want any further complications. Moreover,
the Western powers were no longer so keen to intervene in religious
matters in China, and the missionaries themselves began to realise
that indiscriminate interference in local Chinese affairs was in the end
counter-productive. Besides, after 1900 the nature of Chinese society

! Cyriac K. Pullapilly, “Note from the General Editor”, in Lutz, Chinese Politics and
Christian Missions.
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itself began to change, certainly at elite level, when the Chinese rul-
ing class embarked on a programme of political reform and economic
modernisation, a process in which local elites were playing an increas-
ingly assertive role. Now the Chinese governing class was more open
to Western ideas. The secular utilitarian appeal of the missionary
enterprise, in particular, gave foreign clergy and local Christians the
opportunity to contribute to the development of China. At the same
time, with the rise of Chincse national consciousness, the indigenous
forces promoting change sought both to adopt certain elements of
Western culture but also exert control over its penetration.

Foreign missionaries as well as leading Chinese Christians had a
role to play in this development. In the course of the late nincteenth
century, many missionaries had discovered that evangelisation alone
would not bring the desired results. Other means had to be employed
to attract the unconverted Chinese, such as setting up dispensaries,
hospitals, orphanages, and above all schools. The carly establishments,
for the most part village schools, were also deemed necessary to raise
literacy and enable converts and inquires to read the Bible, catechism
or religious tracts. When the Confucian examination system was
abolished in 1905, Western learning was promoted in a rather sig-
nificant fashion in China, with government approval. Now the cul-
tural penctration of China procceded at a quicker pace and in a rather
more comprehensive way. At this crucial stage, experienced Catholic
and Protestant missionaries associated with well established mission
schools were able to offer vital assistance to reform-minded Chinese
officials. Although their participation in the running of government
schools was short-lived, missionaries continued to develop their own
attractive educational facilities.” Western medicine, too, now proved
rather more acceptable to innovative Chinese elites.

Christians, Warlords and Chinese Nationalism in the early Republic

The 1911 Revolution overthrew the alien Manchu dynasty and the
imperial system. Sun Yat-sen, the ‘father of the Chinese revolution’—a
product of mission schools—and his revolutionary movement, were

? On the development of Catholic educational facilities by the Society of the Divine
Word in southern Shandong, see Rivinius, Traditionalismmus und Modernisierung in
China 1904-1914.
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not opposed to Christian missions. As matter of fact, in some parts of
China Chinesc Protestant Christians had participated in reformist and
revolutionary activities.” Moreover, it was during the turbulent 1911
Revolution that missionaries were asked to act as mediators between
opposing factions. The veteran French Jesuit missionary Léopold Gain,
with many years’ experience in northern Jiangsu, noted that the Cath-
olic priests, while remaining neutral during the various local struggles
in 1911-1912, had been involved in mediation amongst the various
contending factions.

In Hubei, Shaanxi, at Nanjing, in Shandong, as in Xuzhou fu, and in
Anhui, jointly or in turns, imperialists [i.c., monarchists], Tartars,
republicans, [and] organised gangs of brigands have come to request
the missionaries to act as go-betweens, intercede on their behalf, to be
arbitrators. And the missionaries never refused, never shrank from any
hardship, from any danger, to stop blocdshed, to avert ruin, to calm
hatreds, in a word, to play the role of peace-makers....*

Benign interventions by missionaries became particularly significant
during the warlord era of the early Republic. Yet much of the recent
literature has focused on the anti-missionary and anti-Christian move-
ments of that period.” In order to resolve this apparent contradiction,
it is necessary to pay particular attention to spatial variations. A closer
examination of the sustained opposition of Chinese intellectuals and
students to Christianity and missionary work shows that it was primar-
ily an urban phenomenon in Central and South China. The academic
bias has obscured the rather different realities in China’s countryside,
where most Chinese, including Christian converts, were living.

The wave of radical nationalism and revolutionary activism in the
wake of the May Fourth Incident of 1919 found particular expres-
sion in the Anti-Christian Movement (1920-1922), the Anti-Christian
Campaign (1922), the Recovery of Educational Sovereignty Movement
(1924-1928) and the May Thirtieth Movement (1925). Indeed, educa-
tion emerged as one of the central bones of contention: who would

* See, for example, Dunch, Fuzhou Protestants and the Making of Modern China,
1857-1927.

' Léopold Gain, “Dans la Chine nouvelle”, dated Shanghai, October 1915, p. 508.

7 See especially Yip Ka-che, Religion, Nafionalism and Chinese Students: The Anfi-
Christian Movement of 1922- 1927, Lutz, Chinese Politics and Christian Missions; Ning
J. Chang, “Tensions Within the Church: British Missionaries in Wuhan, 1913-287,
pp. 421-444.
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have control over what was being taught, the foreign missionaries
or the Chinese? Thus, anti-Christian demonstrations were becoming
more common and missionaries were accused of abusing Chinese sov-
ereignty and cultural sensibilities. We should, of course, not forget that
especially the missionaries of mainline denominations continued to
enjoy a privileged status in China under the so-called ‘unequal treaty’
system. Indeed, some radical activists claimed that missionaries were
not living according to Christian principles in that they separated
themselves from Chinese society at large, living in spacious, comfort-
able homes, often in walled compounds, etc. This is of course true
for many missionarics, cspecially those sent by mainline denomina-
tional churches. At the same time, it has been argued that their lifestyle
helped prolong their lives and thus could contribute more to the well-
being of the Chinese people.

Although some of the northern cities also experienced anti-Chris-
tian protests and disruptions, compared to the provinces in central and
southern China, this agitation was relatively ineffective in the North.
In any case, these protest movements were essentially urban affairs
promoted by a comparatively small, radicalised elite. As far as overt
revolutionary activities in northern China are concerned, they were
of little significance until the approach of the Northern Expedition in
1927. At this time organisers trained at the Guangzhou Peasant Train-
ing Institute in Guangzhou were appearing in the North in advance
of the revolutionary armies. Even then, as has been shown elsewhere,
revolutionary and anti-imperialist movements did not really flourish
in North China in the 1920s.° In the face of frequent natural calami-
ties, widespread banditry and destructive warlord conflict, the people
were above all concerned with survival in an increasingly uncertain
world. This more than anything else blunted the radical anti-Chris-
tian campaigns. On the contrary, the often chaotic conditions afforded
the missionaries ample opportunities to operate as healers, provid-
ers, protectors and mediators. That is to say, the foreign evangelists
had adapted well to local conditions and their presence was generally
appreciated by the populace at large.

® See R, G. Tiedemann, “Communist Revolution and Peasant Mobilisation in the
Hinterland of North China: The Early Years”, pp. 132-152.
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Whereas foreign missionaries lived in relative safety in North China
and elsewhere, for many Chinese people the 1920s were a time of great
suffering. The frequent warlord confrontations brought destruction of
life and property, irregular exactions and looting. The loss of central
authority aggravated collective violence and fostered the growth of
more severe predatory activities. Only the mission stations remained
safe havens to which rich and poor, Christians and non-Christians,
flocked in times of impending danger. As onc of many cxamples, a
Steyl missionary at Yanzhou (known as Ziyang at this time), south
Shandong, observed at the time of the Zhili-Fengtian war in North
China: “The better families, military and merchants had brought their
valuables plus women and children to the Catholic mission long ago.
It was a large migration; everyone believed to be safe with us.”” Indeed,
the various military factions tended to respect the integrity of mission
stations. The contending parties evidently were eager not to offend the
forcign powers. Thus, many thousands sought refuge in the mission
compounds in times of armed conflict. It should also be noted that
rural mission stations usually were well fortified and could withstand
attacks by traditional bandits (tufei). The mission compounds not only
protected the people but also offered sustenance and medical aid to the
starving and sick. Wherever warlord armies came to blows, wounded
soldicrs of whatcever faction were trcated in mission hospitals. Thus,
the radical, urban-based nationalism notwithstanding, on the whole
the missionaries’ standing in Chinese society did not diminish. On the
contrary, their role as protectors and mediators was enhanced in these
times of chaos, and the mission compound quite literally became a
safe haven for Christians and non-Christians alike. The missionary
enterprise continued to grow, and its members expanded their roles
as protectors, relief workers, educators and modernisers.?

On the other hand, the growth of national consciousness also
affected Chinese Christians. Some of them were demanding greater
involvement in and control of church affairs. While some participa-
tion of Chinese in the running of the church had been conceded by
the foreign missionaries in the 1920s, many felt that not enough had
been done. Especially in the area of financial control, funds continued

” Rudolf Pétter, Yanzhou, 24 November 1925, in Steyler Chronik 1925, pp. 43-45.
¥ See R. G. Tiedemann, “‘They also Served!” Missicnary Interventions in North
China, 1900-1945", pp. 155-194.
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forced Chinese Christians into independence from the Western mis-
sionary enterprise.*

In the end it was the growing strength of the Chinese Communists
that determined the fate of the missionary enterprise. Until 1941, while
the Second United Front with the Guomindang was still in effect and
the Communist guerrillas were in the process of constructing their
base areas in the remoter parts of North China, they did not greatly
hamper the work of the Church. However, this began to change as
the war progressed. The Communists’ ultimate goal was, of course,
national reintegration and the assumption of state power. To this end,
their continuing grass-roots united front policy notwithstanding, they
adopted a “unity-and-struggle’ approach in the relative sccurity of their
base areas, consisting of a three-pronged programme: (1) creation of
new rural mass movements; (2) weakening the power of the traditional
rural elite; and (3) elimination of Chinese regional competitors. The
task was facilitated by the fact that the CCP had been able to establish
a common Party organisation throughout northern China and could
mobilise considerable coercive power in the form of the Eighth Route
Army (assisted by usually well disciplined locally organised guerrilla
units). Furthermore, the Party had developed an overall policy that
was implemented with patience and flexibility.

Sin¢ce Roman Catholic missionarics, in particular, had been able to
insert themselves successfully in the countryside as conservative power
holders and mediators in local affairs, with their own comprehensive
ideology and mass organisations, they proved to be serious competitors
of the expanding Communist movement. It is, therefore, not surpris-
ing that they, too, came to be exposed to the same processes designed
to undermine the hitherto powerful position of traditional rural power
holders. The treatment of the Belgian-born priest Vincent Lebbe otfers
a striking example of how the revolutionaries dealt with such competi-
tors. After the Anti-Japanese War had started, he became a passion-
ate promoter of Chinese patriotism.?* In spite of —or perhaps because
of—the fact that Lebbe had been totally committed to assisting the
Chinese people in their desperate struggle against the foreign invader,

* Timothy Brook, “Toward Independence: Christianity in China Under the Japa-
nese Occupation, 1937-1945", in Bays, Christianity in China”, pp. 317-337.

# For further details, see Jacques Leclercq, Vie du Pére Lebbe. Le Tonnerre qui
chante au loin, Tournak: Casterman, 1961, especially Chapter 11. At the time of Lebbe’s
death, his stretcher bearers had saved the lives of some 20,000 soldiers. Thid., p. 322.
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the Communist felt it necessary to remove him from their area of
operations. Several factors help explain this development. First of all,
unlike many other missionaries who assumed a more neutral stance
during the war, Lebbe was an activist collaborator in (Guomindang)
China. Moreover, it became clear that the significant ideological dif-
ferences between the Catholic Church and the Chinese Communist
movement would never be resolved. Thus, the pragmatic co-existence
during the early years of the war could not hide the fact that the Cath-
olic Church and the Chinese Communists remained mortal enemies.
This was becoming increasingly clear by the early 1940s with the
more frequent confiscations of mission resources and the occupation
of rural mission stations by the cxpanding Communist movement.
By the end of the war virtually all foreign priests had abandoned the
countryside for the safety of the Japanese-occupied towns and cities.
The stage had been set for the catastrophic assault on the foreign mis-
sionary enterprise during the Civil War period. At the same time, the
internment of many foreigners, the shortage of foreign funds, and the
general hardships of war experienced by the remaining missionaries
made it increasingly difficult, if not impossible, for them to play their
traditional role of providers and protectors in occupied China. Here it
should, however, be noted that China consisted of three distinct enti-
tics during the war years: Guomindang (Tree China’) China, with its
capital at Chongging; Japanese-controlled (occupied) China, including
Manchuria and the Guomindang ‘puppet government’ at Nanjing; and
the Chinese Communist border regions, base areas and guerrilla zones,
with Yan’an serving as the wartime capital. Foreign missionaries and
Chinese Christians, therefore, experienced war-time conditions differ-
entially, depending on where they were in time and space.

After the Pacific War, missionaries returned once more to China,
confident that a new age had begun. Note, for instance, the troop car-
rier Marine Lynx made three voyages taking hundreds of American
Protestant missionaries from San Francisco to China in late 1946
and early 1947. Yet the euphoria was short-lived. The radical forces
of Chinese revolutionary nationalism had succeeded in establishing
themselves as a powerful and ultimately dominant factor in the vil-
lages during the Anti-Japanese War and the Civil War of 1946-1949.
In other words, in the 1940s, preciscly at the moment when the mis-
sionary enterprise had achieved its greatest prestige and influence, it
was confronted by new and rather more serious challenges. By 1949
it was becoming clear that the missionary era, with all its complexi-
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4. THEMES
41. NEw PROTESTANT THEOLOGICAL ISSUES, 1900-1949
Daniel H. Bays

The currents of change besetting the Protestant movement in China
between 1900 and 1949 were produced by factors both internal and
external, and both religious and non-religious.

Missions Structures, Ideology, and Theological Splits

The Protestant community in China, still led by foreign missionaries
but with increasing numbers of Chinese Christians playing leading
roles as well (cross-reference: Handbook I, Part II, 2.6.2. Leading Prot-
estant individuals), was characterised by a large degree of unity and
co-operation until the second decade of the twentieth century. Despite
differences in nuances and even outright disagreements over issues
such as the role of schools or social services versus evangelisation, the
essential unity of the missionary “force” was clearly shown in the
nation-wide Shanghai conferences of 1877, 1890, and 1907, which no
mission body in China failed to attend. Common cftorts at institution-
building in the areas of education, medicine, publishing, and journal-
ism also united the Protestant community before about 1920. A
traditional evangelical theology inherited from the nineteenth century
provided further common ground, as shown for example in the role
of the Student Volunteer Movement for Foreign Missions (SYM) co-
ordinated by John R. Mott and so influential from the 1890s to the
1920s.' The National Christian Conference of 1922 was the last major
Protestant forum at which almost all missions and even some new
independent Chinese churches were represented.’

Meanwhile, change was afoot. From the 1890s on were increasingly
visible the factors that would splinter the Protestant world by the
1920s. One major change was the large number of new missions after
1900. Unlike the old denominational missions, which were part of

' On the SVM in China see Clifton J. Phillips, “The Student Velunteer Movement”.
? See James A. Patterson, “The Loss of a Protestant Missionary Consensus™; and
William R. Hutchison, Errand to the World, ch. 4.
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Another growing line of theological fissure among Protestants was
ecclesiastical. As carly as 1910, Cheng Jingyi FH&7{5 (1881-1939) had
publicly decried Western-imposed denominationalism at the Edin-
burgh Missionary Conference.” One of the products of the ecumenical
trends of the 1920s, that is of the National Christian Conference of
1922 and the National Christian Council (Zhonghua Jidujiao xiejin hui
s R 2 S was a united church or union church structure.
The Church of Christ in China (CCC; Zhonghua Jidujiao hui
FE EoR B @), was formed in 1927. By the late 1940s it included
about one quarter of all Protestants, almost entirely from the old
mainline denominations such as most of the Presbyterians, Method-
ists, thc Amcrican Board of Commissioncrs for Forcign Missions
(ABCFM) and the London Missionary Society.® But many missions,
conscious of their own independence and unique denominational tra-
ditions, or suspicious of the liberal theology of the CCC, as well as
many fully independent Chinese such as the True Jesus Church and
the Little Flock, remained aloof from it. Indeed, certain mainline
denominations established their own China-wide church organisa-
tions. Thus, the Anglican/Episcopalian missions formed the Zhonghua
Shenggong hui THEEE /41, the Chinese national church of the Angli-
can Communion, in April 1912. The various Lutheran missions, for
their part, organised the Lutheran Church of China T HH{E&HR T in
1917. The CCC did, however, represent a desire of many Chinese
Christians to erase the lines of denominationalism, and in that sense
was a precursor to the vigorous measures taken to abolish denomina-
tions in the 1950s under the Three-Self Patriotic Movement.

Social Change and Protestants

Socio-economic changes, especially in coastal and riverine cities which
had been the sites of most Protestant mission institution-building after
1880, had a visible effect on the profile of Chinese Protestants in the
early twentieth century. In particular, the mission educational system
was turning out numbers of young people trained not just to serve
mission institutions (for example, in preaching, schools, medicine, and

> For extensive quotation from this famous speech by Cheng, see Charles Boynton’s
obituary, “Dr. Cheng Ching-Yi.”
¢ A straightforward basic descriptive history is Merwin, Adventure in Unity.
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publishing or translation), but who had skills to achieve occupational
and social mobility in the wider society. From 1900 to 1920, a significant
number of Protestant school graduates, many of them still practising
Christians, made their way forward as businessmen or professionals
in port cities, as teachers in government schools, or as employees in
government agencies such as the customs and the post office.

A concrete example of this trend is in the contribution to modern
cducation and economic progress in Shandong made by the graduatces
of American Presbyterian Calvin Mateer’s Christian college in Deng-
zhou from about 1890 to 1910. The young men who graduated and
entered the private sector of business and the professions in cities such
as Qingdao and Ji'nan provided the economic resources and lay lead-
ership for increasingly self-confident and autonomous Protestant con-
gregations after 1910. Several of these congregations achieved total
independence from foreign missions.” Other congregations in Shang-
hai and environs followed the lead of Presbyterian Pastor Yu Guozhen
Bl A (1852-1932) in helping to form a federation of independent
churches. In Fuzhou (F'ujian province), as well, the first two decades
of the twentieth century saw a remarkably high number of talented
young Christians take leading roles in the reform societies and politics
of the city and the province.®* More broadly, Christians were among
the members of the provincial assembly in scveral provinces in the
early years of the Republic after 1912. Yet another example of this
upward mobility lay in the career of Chen Chonggui [543 (Marcus
Ch'eng, 1884-1963), who rose from the poorest ranks of society
through the mission educational system to make a career first as the
leading Chinese figure in the Swedish Covenant Mission and later as
an independent evangelist, Christian journalist, and seminary head.®

This socio-economic change in Christian congregations and especially
the growth of Protestant Chinese leadership enabled the emergence of
the “Sino-Foreign Protestant Establishment”, with its partnership
between foreign missions and talented Chinese in the churches, col-
leges and seminaries, and in Christian institutions such as the YMCA/
YWCA. It also made possible the growth of entirely independent Chi-
nese churches and congregations from the 1910s onwards, a wholly

" See Bays, “A Chinese Christian ‘Public Sphere’?”
* Ryan [, Dunch, “Piety, Patriotism, Progress”, especially chs. 3-4.
* Tor a basic biography, see Chen Renbing, “Chen Chonggui mushi xiaozhuan”.
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new phenomenon which created an entirely separate and diverse sec-
tor of Chinese Protestantism by 1950, one which probably included as
many as a quarter of all Protestants."”

The expanding roles for women in the twentieth century also can be
traced partly to the Protestant community creating change in the edu-
cational opportunities and social roles for women. Women’s educa-
tion, and their increasing autonomy in evangelistic activities in the
church and in the YMCA, arc dealt with in discussion of scveral prom-
inent women in section 8.2.2. In addition, it seems that another group
of graduates of Christian women’s schools or colleges, while they did
not enter “Christian” careers, were profoundly affected by the sense of
community they found in these schools and were imbued with the
determination both to become self-reliant, independent individuals
and to take up careers of service to society and the nation. A large
number of them never married, an apparent strategy for maintaining
that independence.”!

The Crises of Chinese Protestantism, 1925-1937

During the decade from the mid-1920s to the mid-1930s, the tone and
dynamics of Chinese Protestantism changed considerably. The cumu-
lative effect of a scries of crises crippled the old forcign missions sector
of the Sino-Foreign Protestant Establishment, whereas the new inde-
pendent sector of entirely Chinese groups gained momentum.

The first crisis to hit was the advent of an aggressive modern mass
nationalism which made its appearance in most urban areas as part of
the May Fourth era, and grew rapidly in the early 1920s. This strongly
anti-foreign movement targeted foreign missions and Christianity as
part of the imperialist presence in China that must be demolished.
Both of the powerful new political parties that dominated the politics
and nationalist discourse of the 1920s, the Guomindang and the Com-
munist Party, reviled foreign missions as cultural imperialism and
denounced Christianity itself as both Western and superstitious. This

10 See the discussion of the True Jesus Church, the Little Flock, and the Jesus Fam-
ily in Part I, 2.6.2, and also in Bays, “The Growth of Independent Christianity in
China”.

' See the essays by Heidi A. Ross, “Cradle of Female Talent”; Judith Liu and Don-
ald P. Kelly, “An Oasis in a Heathen Land”; and Emily Honig, “Christianity, Femi-
nism, and Communism.”
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As the joint Sino-foreign Protestant endeavour slowed in the decade
after 1925, the fully independent Chinese Christian groups mentioned
previously accelerated in growth: the True Jesus Church, Watchman
Nee’s Little Flock, and others. This independent sector came into its
own in the late 1920s and 1930s, though it was still a minority of the
overall Protestant community.

Thus by the late 1930s theological, ecclesiastical, and Chinese-
foreign tensions overlay the basic trend of devolution of missions to
the Chinese church.

The Trauma of War and Civil War, 1937-1949

The problems of Christianity were aggravated by China’s national
political situation in the 1930s. The Guomindang government of Chi-
ang Kai-shek had effective control over only part of the country, and
civil war with the Communists resumed in these years. But most desta-
bilising was Japanese aggression, which began in Manchuria in 1931
and culminated in all-out war and full-scale Japanese¢ invasion in mid-
1937. Now foreign missions and Chinese Christians, along with all
Chinese, were swept up in the maelstrom of a devastating war.

From mid-1937 until early 1942 Japan could harass but not expel
the thousands of forcign missionarics in China, most of whom stayed
at their posts. But in early 1942, after formal war with Japan began, all
the missionaries from Allied countries who could not escape were
interned, most for the duration of the war. The role of the churches
and Christianity during the eight years of war is understudied, and
needs more systematic attention from scholars.”® The key feature of
these years is clear, however: the absence of foreign missions over large
parts of the country from 1942 to 1946, and the resulting necessity for
Chinese Christians to take an unprecedented degree of responsibility
for all aspects of the Protestant movement.

An exhausted China welcomed the victorious end of the war with
Japan in 1945. But in 1946, just as foreign missionaries were returning
to China in significant numbers, civil war broke out once again between
Nationalists and Communists. Despite the chaos of civil strife, the late
1940s were dynamic years for the Protestant movement. There was

'* Tor pioneering worlk on this time period see Timothy Brook, “Toward Indepen-
dence”; and Zha Shijie, “Kangzhan shigi™.
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4.2.1. Christianity and Cultural Transmission
Ruth Hayhoe and Yongling Lu &7k 45

In China’s transition from Empire to republic, higher education played
a crucially important role. The establishment of modern universities
represented a fundamental break with both the institutional patterns
and the content and organisation of scholarly knowledge that charac-
terised classical institutions. Christian missionaries played an impor-
tant role in this process, first in the development of a new vocabulary
for modern knowledge, and secondly in the establishment of new
institutions. The late ninctcenth century had secen a number of mis-
sionaries who moved from direct Christian evangelisation to extensive
work in the translation of a wide range of Western literature into Chi-
nese, in some cases consciously following in the footsteps of earlier
Jesuit work in this area. The best known such figures are Timothy
Richard, with the Society for the Diffusion of Christian and General
Knowledge, John Fryer, at the Shanghai Polytechnic Reading Room
(Gezhi shuyuan FE(ZEE), and W. A. P. Martin, who taught at the
Tongwenguan for many years.! Their pioneering work in adapting
classical terminology to modern use was later taken up by scholars
such as Yan Fu 78 (1854-1921) and Ma Xiangbo F4H{I7 (1840-
1939), who attempted to build a modern Chinese vocabulary on the
basis of classical terminology in the face of a rising tide of neologisms
from Japan introduced by the large number of Chinese students and
scholars who studied in Japan between 1900 and 1911. We have argued
elsewhere that the alienation of modern academic terminology from
its classical scholarly roots has made the modern Chinese higher edu-
cation system peculiarly vulnerable to political manipulation from
above,” something particularly noticeable in the 1950s, when Soviet
introduced texts and terminology fitted neatly into the academic
frameworks supplied by an earlier era and consolidated a narrow set
of modern subject specialisations. If anything, the early translation
work of Christian missionaries, and of Christian scholars such as Ma
Xiangbo, kept alive some linguistic connections to classical terminology

' Covell, W.A.P. Martin: Pioneer of Progress in China.
? Lu and Hayhoe, “Chinese Higher Learning: The Transition Process from Classical
Knowledge Patterns to Modern Disciplines, 1860-1910”.
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aries. Protestant missionaries favoured the model of the liberal arts
college and put a strong emphasis on moral as well as intellectual for-
mation. One of the striking expressions of the importance they placed
on indigenisation can be seen in the architecture of many of the Chris-
tian colleges—Jinling in Nanjing, Yanjing in Beijing, St. Johns in
Shanghai—which remains to this day some of the best exemplars of
traditional Chinese style in university buildings.” By contrast, Chinese
intellectuals and political leaders, with the help of Boxer Indemnity
funding, developed Qinghua University on the model of the American
university rather than the college, with a strong graduate school, and
considerable emphasis on research as well as teaching. French Jesuits
developed a model that would protect their students from the secular
and socialist currents of French society at the time, while such Chinese
intellectuals as Li Shizeng and Cai Yuanpei €< (1868-1940)
attempted to emulate these very currents in the creation of the Uni-
versité Franco-Chinoise 1775 AZ in the 1920s.°

The Christian colleges exemplified distinctive Western institutional
models within the modernising Chinese higher education system, yet
they also adapted gradually to the system, and to their differing geo-
graphical contexts. The nationalisation movement of the mid to late
twenties led to most of them coming under the control of governing
boards dominatecd by Chinese members, and accepting the rule that
there should be no direct proselytisation in their formal teaching pro-
grammes. In terms of geographical differences, their very character as
liberal arts colleges, concerned with moral as well as intellectual for-
mation and linked to local development concerns, ensured strong local
connections. This was particularly the case for the Protestant colleges,
less so for the Catholic institutions.

We can thus see interesting differences in the kind of cultural ethos
developed by St. John’s University, in Shanghai, Yanjing University in
Beijing and West China Union University in Chengdu. The Shanghai
context supported a kind of socialisation into the commercially domi-
nated bourgeois culture of the city at the time” and fitted well with the
kinds of class associations of American episcopalianism at the time. By

? Fenn, Christian Higher Education in Changing China 1880-1950, pp. 163-164.

¢ Hayhoe, “Catholics and Socialists: The Paradox of French Educational Interaction
with China”.

7 Yeh, The Alienated Academy, pp. 49-88.



THEMES 685

the East China Institute of Political Science and Law took over the St.
John's University campus in 1952.

The system was drastically changed, to follow a Soviet model with a
relatively small number of comprehensive and normal universities,
with broad curricula, and a majority of highly specialised universities
in engineering, and other professional areas. What is interesting to
note is the substantive contribution of the Christian institutions to the
mainstrcam of the new system. While rigorous specialisation, and a
series of thought reform campaigns, limited the influence they could
have at the time, they were woven into the new tapestry and form an
integral part of the heritage of diversity that has been revived and
drawn upon by Chinese intellectuals in the reform period since the
early eighties.

There is a rich literature on Christian higher education, which has
gone through several phases. On the Western side, there are original
accounts by figures such as Timothy Richard, W. A. P. Martin,
F. L. II. Pott, Leighton Stuart etc. Then there are the formal histories
of the Protestant colleges written largely by missionaries associated
with the Protestant colleges and published by the United Board for
Christian Higher Education in the 1950s. Finally, there is a rich critical
literature developed by Sinologists since the sixties and seventies,
including Jessic G. Lutz (1971), Philip West (1976), Wen-hsin Ych
(1990), Karen Minden (1994), Dong Wang (2007), etc.

On the Chinese side, it was almost mandatory to condemn all
aspects of the Christian higher education contribution as the cultural
arm of imperialist aggression up until the early eighties. However,
with the more reflective and diverse historical research that has
emerged since 1978, a much more contoured and discriminating pic-
ture has been drawn, in writings by scholars such as Shi Jinghuan
(1991), Zhang Kaiyuan (1991) and Zhu Weizheng (1994). The latter
two volumes were based on conferences, jointly organised by Chinese
and Western scholars, which focused on Christianity and Chinese cul-
ture. A particularly valuable resource for understanding changing Chi-
nese views of Christianity and cultural development is the extensive
bibliography recently compiled, which lists all major publications in
Chinese on the subject since 1949."°

" Zhu (ed.), Jidujiao yu jindai wenhua (Christianity and Modern Culture),
pp. 429-489.
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As Chinese scholars have had the opportunity to reflect critically on
their experience of the Soviet model of higher education, whose con-
tours continue to shape the present system, they have come to realise
that this too was a kind of experience of cultural imperialism, an
encounter in which there was remarkable coordination among the
forces of educational, cultural and political conformity to Soviet pat-
terns. In the first backlash against the Soviet model, during the expan-
sion and localisation that camc in the wake of the Great Leap Forward
in 1958, numerous new local institutions were established and there
was considerable support for broader and more locally relevant cur-
ricula than the narrow and highly specialist teaching plans. While
these new institutions were born in times very different from those of
the earlier Christian colleges, it is fascinating to note that the kinds of
expertise and spirit of service built up under Christian auspices still
had their outlets at this time. An example is the establishment of the
Qinghai Medical College, the first such institution in the remote and
poor province of Qinghai, by twenty teachers from Sichuan Medical
College in Chengdu. This college was located on the campus of the
Christian West China Union University, and its core faculty had been
graduates of the university’s medical faculty, which had been largely
established and run by Canadian missionaries.

Although only onc thread, Christianity clearly became interwoven
into the texture of China’s modern intellectual culture, and still con-
tinues to exert some influence, through historical and philosophical
research, and through newly emerging relations of collaboration with
Christian institutions elsewhere.

Christian Colleges, Seminaries and Universities, 1930s

Name Location Founded Co-operating Missions

Protestant Universities

Chceloo University (Sh_a’r}tun . Ji'nan, Shan- 1904 BMS, PN, MMS, SPG,

Christian University) 75 X2 dong UCC, WIMS, WUCC

Central China College (Hua Wuchang, 1929  a union of five distinct

Chung) fELH A [Tubei units supported by
PLEC, MMS, LMS5,
RCUS, YM

Lingnan University (Canton Guangzhou, 1886  non-denominational

Christian College) 41 ¥ A5 Guangdong

University of Nanjing <& <" Nanjing, 1910  MEC, PN, UCMS,

Jiangsu ABFMS
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4.5, CIHRISTIANITY AND THE COMMUNIST REVOLUTION
Tao Feiya [fifeqn

To a certain extent, Christianity and Communism are both doctrines
to reform society, but they advocate different approaches and rely on
different social forces. Owing to this, they are in competition with one
another when working in the same socicty. A tension arose between
Christianity and the Chinese Communists soon after the Chinese
Communist Party (CCP) was born in July 1921. The anti-Christian
movement of the 1920s was one facet of the anti-imperialism move-
ment and the carly Communists apparently took the initiative in
founding the Anti-Christian Federation. The CCP followed Marxism’s
theory that religion, as an illusion reflected in man’s mind, was the
external force that governs the daily life of people and in a class society
the social suffering was the major source for religion. The ruling classes
throughout history had made use of religion as the ‘opiate’ to benumb
the will for struggle of the people. Christianity, owing to its foreign
identity and association with the might of imperialism, came under
particular attack.’

Christianity was mentioned formally for the first time in a draft
party programme of the Third CCP Congress in Junc 1923 and was
listed as one of the imperialist influences whose development should
be confined.” However, the Communist Party was still in its embryonic
stage and did not have control of any part of the country. Thus, the
only thing they could do was to generate much of the early anti-
Christian propaganda. Their denunciations generally employed nation-
alist and anti-imperialist themes rather than issues of religious freedom
or scientism. The Chinese Communists had not yet publicly taken a
definite stand with regard to Christian missions, and in the ideological
discussions criticism of religion received far less attention than was the
case in Lastern Furope at the time.

' Yun Daiying THACTH, Yun Daiying wenji T80 2 2 (Collected works of Yun
Daiying), Beijing: Renmin chubanshe, 1984, vol. 1, pp. 371-373.

* Central Party Archives T{1OL4% ZEF (ed.), Zhonggong zhongyang wenjian xuanji
AL mILes7 (=58 55 (Selection of documents of the CCP’s Central Committee),
vol. 1, Beijing: Central Party School Press, 1982, p. 112.
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publication approved by the Vatican, called in its main topic, “Exter-
minate the Communists in China”, for “all belicvers to pray for the
extermination of the Communists” (Sacred Heart, no, 2, 1932, p. 38).
In contrast, the Christian enterprise enjoyed good relations with the
Guomindang [# £ &. Three of the ‘Four Big Families’ (Chiang j%,
Soong &, Kong f|,) dominating Chinese politics in the 1930s had
close relations with Christianity. Chiang Kai-shek (Jiang Jieshi
W& 41, 1888-1975) converted and joined a Christian church in
Shanghai in 1930. By becoming a Christian, Chiang strengthened his
ties with the American establishment, the principal foreign supporters
of Christianity in China. Some Chinese Christian leaders were invited
as advisers to head up the Nationalists’ ‘Rural Reconstruction’ pro-
gramme and the ‘New Life Movement. The Communists, therefore,
naturally assumed that “Christians often supported reactionaries”.’

From hostility to moderation

As the Japanese threat to China’s sovereignty and territorial integrity
increased, the CCP’s perceptions of imperialist countries changed
temporarily. The Party now considered Japan to be the arch enemy of
China while softening its attitude towards the Western countries.
Christianity as the religion from the West now became onc of the cle-
ments in the national ‘Anti-Japanese United Front’. In an interview
with Edgar Snow (1905-1972), Mao Zedong (I3, 1893-1976)
promised that the Party’s ‘New Policy’ would allow foreign missionar-
ies to preach, own land, establish schools and run other enterprises
under the Chinese Soviet government.* After the Xi'an incident (1936),
the Central Committee of the CCP instructed local party organisations
“to guarantee religious freedom and not infringe upon the rights
of churches and pastors if they are committed to practising their reli-

Moy

gious duty”.

7 See Stanton Lautenschlager, With Chinese Communists, p. 17. Canadian-born
Lautenschlager & %% (1888-1950) was a member of the American Presbyterian
mission.

* Mao Zedong, Mao Zedong wenji (Collected works of Mao Zedong), Beijing: Peo-
ple’s Press, 1994, p. 394.

* Central Party Archives (ed.), Zhonggong zhongyang wenjian xuanji, vol. 11, Bei-
jing: Zhonggong zhongyang dangxiao chubanshe, 1986, p. 135.
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The minority nationalities of China may be classified by their lan-
guage groups, those with populations outside of China, their religions,
and their response to the Christian message. With the exception of
Tajik, nearly all languages of northeast, north central, and north-west-
ern China are Altaic. The many groups in south and southwest are
divided into four subgroups: Tai, Tibeto-Burman, Miao-Yao, and
Mon-Khmer. Ten nationalities in northern China have significant
populations in Russia, Korea, and among the independent republics
once constituting the USSR. At least ten groups in southwest China
have populations in Laos, Thailand, and Myanmar, some with many
Christian adherents.

In general, all minority groups in northern China, with the excep-
tion of the Mongols, are Muslims. The Mongols and Tibetans adhere
to Lamaism, a form of Buddhism. Nearly every group in southwest
China and Taiwan has been dominated by a belief in spirits, a tradi-
tional folk religion. One exception is the Dai {55, who historically
have been committed to ITinayana Buddhism. Even for groups that are
Islamic or Buddhist, the principal reality is the spirit world. With the
Koreans and also with many groups in southwest China and Taiwan,
the Christian faith has gained a strong hold. Some, such as the Lisu
fE{E P in Yunnan and most groups of the Gao Shan (S L[k in Tai-
wan, consider Christianity to be their major faith.

Missionaries have sought for more than twelve hundred years to
bring the Christian faith to the minority peoples of China. Beginning
with the Nestorians during the Tang dynasty (618-907) and continu-
ing at least until the advent of the PRC, Christian workers have tried
to penetrate Mongolia, Tibet and areas in what is now Xinjiang in
northwest China. Only within the modern era of Christian missions to
China, in the late nineteenth century, was missionary work com-
menced among the many minority groups in southwest China. Dutch
missionaries established churches among the minorities in Taiwan
early in the seventeenth century, but no effective efforts were made to
establish churches among them until about 1870.

At the present time several minority groups (Dai, Manchu {if&,
Dong {[{f%, Mulao {4 {Zf%, Nu #&&Jf%, Zang 57, Drung #jgElkK, and
Maonan F;15 fc) in China have Christian communities, numbering
no more than onc thousand adherents, and with no strong, vibrant
churches. Fourteen nationalities (Zhuang Af#%, Tujia +%/7%, Yao
W, Bouyel FRfRH, Jing 507, Yi 4, Bai [1J%, Miao (5, Lahu



THEMES 719

RITHE, Va (LK, Hani 18] 245, Korean #HEEE, Jingpo S8, and
Lisu) have Christian populations numbering from ten thousand to
four hundred thousand. Their churches are well established and their
members continue to evangelise among their own peoples. With the
exception of the Koreans, these groups are located in Yunnan, Guangxi,
Guizhou and Guangdong provinces in the south and southwest por-
tions of China.’

The lack of Christian communitics among the minority groups
committed to Islam or Buddhism does not mean that no efforts were
made to evangelise them. Undocumented efforts by Roman Catholics
to reach into Tibet go back to the Yuan dynasty (1260-1368 A.D.), but
the most credible evidence comes from carly in the 17th century dur-
ing the latter years of the Ming dynasty (1368-1644). From this time
until the coming of the People’s Republic of China in 1949, Catholic
missionaries have sought to evangelise Tibet, whether from India, the
northwest corner of Yunnan, or through western Sichuan.!

One set of Catholic statistics for 1949 gave twelve hundred Catho-
lics in Tibet and three thousand Tibetan Catholics in China.® In 1996
the first Tibetan priest was ordained to pastor small community of 900
Catholics in south-eastern Tibet very close to the border of north-
western Yunnan.® The Protestant effort to evangelise Tibet did not
commence until late in the nincteenth century. The results have been
minimal with possibly a few converts meeting in house churches in
Lhasa. Several Tibetan Christians attend worship services in a Chinese
church in the city of Kangding g (¢, Sichuan, near the ethnic Tibetan

? The overview of the present status of the Christian communities comes from Cov-
ell, The Liberating Gospel in China and Chao, The China Mission Ilandbook, pp. 137
195. The linguistic analysis comes from Ramsey The Languages of China, For general
information the reader may see Ma Yin (ed.), China’s Minority Nationalities. Also of
general value are Blunden and Blunden Cultural Atlas of China, and Dreyer, China’s
Forty Millions.

! A detailed chronicle of these efforts may be found in Covell, The Liberating Gos-
pel, pp. 33-55. The best bock on the early efforts until the early 18th century is by Wu
Kunming {1 ELEH, Zaogi chuanjiao shi HUEN S AER TR RN L. Other sources for
this Catholic effort come from Launay, Histoire de la Mission du Tibet and various
issucs of Annales de la Société Missions-Etrangéres de Paris.

° Hambye, “Tibet,” New Catholic Encyclopedia, vol. 14, pp. 151-152 Statistics at the
beginning of the PRC rule gave a total of 1,881 believers along the Yunnan-China
border. See Liu Dingyin ZI{1E, “Tianzhujiac Kangding jiaoqu”, Yunnan Zongjiac
Yanjiu 5% 4 =2 7% 1995, Vol. 1, p. 57.

¢ China Church Quarterly, Newsletter No. 29, Winter 1997, p. 3.






THEMES 721

Christian communities—Sediq FE{= 5L /& in Taiwan, and Miao, Lisu,
and Korean on the mainland of China—will be analysed as representa-
tive of these communities in general. Each of these four are unique in
their experiences and yet have many features in common.

The Sediq (often called Taroko A% B /f¢) are one of ten groups of
original inhabitants included among the Gaoshan, high mountain
peoples. Their total population is about 350,000, of which at least 50%
would profess themsclves to be Christian. The Sediq, numbering about
25,000, were the first to believe. The faith first came to them in the late
1930s and reached its height as the Japanese persecuted Christians at
the end of World War II. Both Protestant, largely Presbyterian, and
Catholic churches may be found in all 46 of their villages, which are
located along the Pacific ocean, in the valley between TTualian
ffsd and Yuli &< B as well as in the high mountains near Puli 5 Hl.
Protestant believers alone number nearly 9000. They have formed a
presbytery which is an integral part of the General Assembly of the
Presbyterian Church of Taiwan.

Most of the Bible has been translated into the Sediq language, and
literacy primers have been developed for use in released-time classes
in primary schools. While many church members are farmers, some
are doctors, dentists, teachers, and business men. Both church leaders
and pcople have developed a new political consciousncss in Taiwan’s
emerging multipolitical society and are beginning to insist on justice
to rectify what they perceive as past inequities."

Many different Miao peoples are to be found in Guizhou and Yun-
nan Provinces. The largest ethnic Christian community is among the
The Christian movement among the Flowery Miao began with James
R. Adam of the China Inland Mission in 1903 just north of Anshun
7Z)A. Thousands became Christians, with Adam himself baptizing
6,500. Those inquiring about the faith from farther north he referred
to Samuel Pollard fA4%3E (1864-1915), a Methodist missionary work-
ing at Zhaotong FA4#d in north-eastern Yunnan and in the mission
station, Shimenkan right across the border in north-western Guizhou.
He also baptised thousands and the movement spread farther west
into the Wuding g% area of Yunnan. Even though many other

" Tora detailed account of the Sediq see Covell, The Liberating Gospel, pp. 243-262
and Covell, Pentecost of the Hills.
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mals roaming near their mountain homes* Norma Diamonds,
Professor at the University of Michigan has argued that most Chinesc
scholars engaged in minority studies see the minorities as in an earlier
stage of human history. Hence, to have a script of their own, as a
“civilised people,” helps them to refute this evolutionary view >

As Chinese scholars investigate and analyse the Christian move-
ment among China’s minority peoples, their prime concerns are rea-
sons for belief and the impact of their religious faith upon their
community life. They attribute the wide spread of Christianity among
Yunnan’s minorities to political, social, religious, and cultural features.
Two major political components are the nearness of some groups to
the border with Myanmar in far western Yunnan. Here they came
under the influence of British imperialism which brought both mili-
tary power and the Gospel** T'ien Ju-k’ang, a scholar from main-
land China, has emphasised that the internal political and religious
structures of the most responsive groups—scattered and dispersed
high in the mountains—was so decentralised that they could not resist
either on the government or temple level the intrusion of an outside
religion.”

However, as minority peoples accepted the Christian faith, they
found that the church provided for them a new organisational form.
This gave them a corporate identity as a people that they had not had
previously. It also gave them a social platform when, either with or
without outside help from missionaries, to stand up against oppressive
action from landlords and Chinese government officials who had no
respect for them.®

Another major reason given for faith among minority peoples is
that economically they were feudalistic societies with many oppressive
elements. Christianity brought freedom from excessive taxation by
landlords—Chinese or other tribal groups—and also freed people from
wasteful spending on demonolatry, marriage ceremonies, and from

* The author has heard Sediq Christians talk and pray in this fashion.

* Diamond, “Christianity and the TTua Miao: Writing and Power”.

* Qin Heping Z5F 14, “Dianxi bufen shaoshu minzu diqu Jidujiao lishi wenti
cutan”, pp. 31-32.

7 T'ien, Peaks of Faiih, pp. 38-45; the same emphasis is made by Han Junxue
B e P2 “Shilun Jidujiao zai Yunnan shaoshu minzu wenhua jinchen zhong de diwei
he zuoyong”, p. 21.

» Han, p. 23. The author points out that this sense of emerging political freedom
was often a rallying cry to bring more converts into the churches.



730 PART TWO: REPUBLICAN CHINA

Gospel count in producing responsiveness or in causing differences in
degree of response? Zhang Tan 7&IH in his thorough rescarch of the
Miao notes that the later differences between the Methodist and CIM
churches was that the former seemed to be more concerned with
“indirect preaching” and “educational preaching”, while the latter
emphasised evangelism.™

The original motivation which brought many minorities to faith
may have been sccular rather than overtly religious. But with them,
even as with Christians historically, post-baptismal instruction was
crucial. As they were taught Christian truth, they saw clearly that God
was in control over all those factors that had influenced them. In the
absence of trained, ordained pastors, the Miao and Lisu have to depend
largely on lay people to lead them. Despite this, they continue to grow
and have developed into stable, responsible, and committed Christian
communities.” At least three critical problems confront them. Will it
be possible to train a sufficient number of pastors to help the people
in their faith development? Will the government tend to assimilate the
minority peoples or continue to encourage them in using their own
cultures and languages? How will churches deal with pressures of
modernisation, even in isolated mountain communities.”” China’s new
ideoclogy is materialism, and its impact upon the spiritual life of ethnic
churches could be devastating, This is not only a pressing issuc for the
Sediq in Taiwan and the Koreans in northeast China, long accustomed
to being sinicised, but it will be equally challenging for the Christian
faith in Guizhou and Yunnan.
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An architecture graduate of the St. Lucas Institute of Gent and an
cnthusiast of Flemish art, he built his first Gothic church in Gansu in
1891, and from 1909—released from his congregational vows—he
devoted himself until 1928 entirely to the apostolate through architec-
ture, interior decoration, and furniture for places of worship.! He was
praised for his harmonious juxtaposition of local architectural mate-
rial, wood and bricks, in a medieval inspiration, the purity and sobri-
cty of his decorations of alternating white marble and granite, his ability
to teach Chinese artisans European sculpture in stone and wood.

But in the 1920s he moved against the stream of aesthetics of the
times. At the moment when the nationalism of Young China mani-
fested itsclf, the Catholic Church proclaimed, through the voice of the
Delegate Apostolic Celso Costantini [{l[{& %% (1873-1958). Costantini,
who was in China from 1922 t01933, was a trained artist himself. Soon
after his arrival, he began to encourage the development of a distinc-
tively Chinese Christian art.* He was convinced that the Western style
of art was not suited to China and would reinforce the impression that
Christianity was a Western, not an universal religion. As one of the
proposal of the first plenary council (or national synod), convened by
Costantini at Shanghai in 1924, stated: “In constructing and decorat-
ing the sacred buildings and residences of the missionaries, styles of
forcign art should not be employed, but, as far as possible and accord-
ing to the opportunity, forms of the native art of the Chinese people
should be used. (n. 453)™

In order to implement the decision to Sinicise Catholic church
design, Costantini chose in 1925 the Dutch Benedictine architect, Dom
Adelbert Gresnigt Z H[JE, as his close collaborator. The supporters of
an indigenous religious art argued that to impose the ways appropriate
for the European Middle Ages would in China be in bad taste, an
anachronism, offensive to the Chinese cultural tradition and a serious
pedagogical mistake. The worship could, they said, adapt very well to

' See Van Hecken, “Alphonse Frédéric De Moerloose”, (1968).

* First document: a letter from Mgr Costantini to two superiors of mission, namely
Edward J. Galvin [5)8§ 2 SSC of Hanyang and James E. Walsh ZEFE{}: MM of
Kongmoon VT|"], 23 April 1923, published as “Universalité de I'art chrétien”, in Bul-
letin des MEP (1924), pp. 20-25. See also Costantini 1926 and 1940/1949; “Quelques
idées...™; Gresnigt, 1928/1932; “Art chrétien chinois”, 1932. Note that in some accounts
Gresnigt’s Chinese names is given as ff5 L% and &5 FIHT.

* Quoted in Sergio Ticozzi, “Celso Costantini’s Contribution to the Localization
and Inculturation of the Church in China”, Tripod 28, no. 148 (Spring 2008), p. 19.
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It is customary to trace the beginnings of a proper Chinese Chris-
tian art to the first intervention by Mgr Costantini in 1926.” That is
true, to be sure, as a theoretical and systematic expression, but not at
all in practice. For in the interior of China the missionaries had been
building for a long time their chapels, their residences, their schools,
‘without style’ they said, that is to say on the model of local dwellings,
but more solid. Since 1883, small delightful buildings in Chinese style
were reported from Gansu, for example. In North China, the design of
small churches was usually in the shape of the letter ‘L', called renzi-
tang A7 by the Christians, or, according to the missionaries, “pants
church”, after the manner of winter trousers which stand upright by
themselves when filled with wool and padding. Thus, a church consists
of two identical buildings, each with its own entrance, communion
rails, confessional, stations of the cross, the one building for men, the
other for women, but joined at right angles. On the inside the junction
of the two naves is indicated by one high altar and by a little bell-tower
on the outside. When a church or chapel has only one nave, the male
attendees stay in the front and, separated by a communion rail, the
female attendees stay in the back. The faithful attend service by kneel-
ing on the floor or, during the sermon, seated cross-legged on cush-
ions they have brought along.

Protestants, too, had to face up to the dilemma of the architectural
style and resolved it in practice like the Catholics, but with less polem-
ical tension. In the nineteenth and early twentieth centuries they
applied the Neo-Gothic (English style) in the coastal cities and adopted
the Chinese cottage style in the interior of the country. Then, in the
1920s, the Anglo-Saxon admirers of Chinese art promoted the Sinici-
sation of edifices, whereas the cultured Chinese converts tended to
prefer the medieval European style. In 1926 Mgr Costantini gave as an
example to the Catholics® the (successful) result of the new buildings
of Yenching University on the outskirts of Beijing.’

" See for example A. Chan, “Missionary Art”, The New Catholic Encyclopedia 1X
(1967), p. 910.

* Costantini (1926}, p. 227.

* See West, Yenching University, (1976), p. 38.
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The Hermeneutic Orientations of Key Missionary-Scholars

When we consider the interpretive positions adopted by these three
major missionary-scholars, focusing on their self-conscious commit-
ments as well as some identifiable influences which they assumed in
what may be considered a somewhat less self-conscious manner, we
need to note the differences in the specific Christian worldviews they
endorsed and the institutional connections which they accepted, but
also should consider the active roles which they took up within Chi-
nese and non-Chinese settings during their lifetimes. For example,
Couvreur remained in China for the balance of his life, {as did some
other notable Protestant missionaries including W. A. P. Martin),
while Legge and Wilhelm become directly involved in the academic
study of China within tertiary institutions in Europe. In this regard,
missionary-scholars like Legge and Wilhelm endured an important
transformation of professional roles: though they were previously mis-
sionaries working in scholarly manners, they became something like
“post-missionary sinologists” as missionary-scholars, and so were
essentially sinologists who had previous careers as missionaries. In
some cases, such as Wilhelm, this change of roles also involved a
transformation of their own worldviews. It should also be noted that
the majority of these figures had been teachers of some sort while they
were missionaries in China, and so once could also say that their pro-
fessional transformation of roles involved a change from being
missionary-educators in China to becoming sinological educators and
specialists in European and North American university settings.

Generally speaking, the three key missionary-scholars whose works
established the “canon-in-translation” for international sinology
adopted very different hermeneutic orientations.

James Legge was a Congregationalist Dissenter and self-consciously
supported a Scottish evangelical realist worldview informed by Scot-
tish Commonsense philosophy and its Christian advocates. This
involved precedents in Neo-Aristotelian philosophy promoted by
Thomas Reid (1710-1796) and Dugald Stewart (1753-1828), as well as
their application to the philosophy of religion from a Christian stand-
point by the Scottish Presbyterian theologian, pastor and philosopher,
Thomas Chalmers (1780-1847). Significantly, it was this particular
kind of relatively liberal evangelical worldview that carried a major
influence among Anglophone missionaries and academic circles, so
that even one of the nineteenth century presidents of Yale University,
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James McCosh (1811-1894), was also a major philosophical advocate
of this Scottish realist worldview."

To the contrary, Séraphin Couvreur followed Jesuit precedents in
the production and interpretation of the Ruist canon. In this regard he
adopted a position presented the authorised interpretation of Ruist
scriptures, in his own case following the established texts of Zhu Xi’s
(1130-1200) commentaries. Nevertheless, like Ricci before him, Cou-
vreur promoted the existence of an carly monotheism found within
the most ancient Ruist texts, claiming that evidence for this level of
self-conscious natural theology was manifest in these texts and their
traditions related to tian X and shangdi t7."* In this regard he was
following the theological and philosophical precedents of Thomas
Aquinas, who was deeply influenced by Aristotelian teachings. As a
result, it is not surprising that Legge, who relied on a Scottish Neo-
Aristotelian worldview, also argued for the existence of an ancient
monotheism within these same texts as evidence of a relatively advance
natural theological consciousness among ancient Chinese sages. What
Legge further asserted, unlike Couvreur, was that this monotheistic
worldview had been revived in the imperial cult during the Ming
dynasty 50 years before the coming of Jesuit missionaries to China in
the sixteenth century, and so an active form of monotheistic belief
which Legge associated with authoritative Ruist traditions was also
identified.”” In this regard, Couvreur remained more reserved, present-
ing instead the authorised Zhu Xi interpretations that were metaphys-
ically less explicit about any monotheism, and relying on sinological
precedents set in the French Academy for rendering some of the Ruist
canonical literature in ways that reflected values of the French Enlight-
enment. Still it should be remembered that the Jesuit order established
what could be considered a counter-cultural alternative in tertiary
education in continental Europe, and so its impact in the counter-

% All of these issues are discussed in a thorough manner in Pfister (2004). The Yale
University president decumented his intellectual heritage by writing a book about the
Scottish Realists. McCosh, The Scottish Philosophy.

" Couvreur explicitly addresses this issue in his introductory essay to his rendering
of The Book of Paetry, which he entitled Cheu King (Ho Kien fu: 1896).

2" Legge first identified and translated the prayers prepared for these imperial sac-
rificial rites in the 1850s, in the first section of The Notions of Chinese concerning God
and Spirits. 11e returned to these same prayers thirty years later, and offered a slightly
revised version of them as well as a new interpretation in The Religions of China:
Confucianism and Taoism Described and Compared with Christianity.
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of identification returned to plague the Christians when some of
them wanted to demonstrate their patriotism to the state through
political action.

Social and Economic Charges

Missionaries were criticised by the Chinese Christians for their failure
to identify materially with Chincse people. This found concrete expres-
sion in the great discrepancy in the standard of living between most of
the missionaries, except those belonging to the China Inland Mission,
and the Chinese people. In the treaty ports and towns, the large West-
ern style missionary houses and their Western way of living could
hardly escape notice of the people. With a much higher rate of salary,
which was at great variance to that of a Chinese worker of comparable
age and ecclesiastical responsibility, missionaries could hire three to
four domestic servants.' In the eyes of the Chinese, missionaries were
part of a rich and privileged elite.

In justifying a higher standard of living, concern for the health of
missionaries and problems in bringing up children in China was the
usual argument.”” To remain healthy, a comfortable way of living
which resembled to that at home would cushion them from the harsh
rcalitics of lifc and e¢nable them to work more cfficiently. Another
rationale was that missionaries’ novelty in their house served to attract
attention and inspire awe from the people whereas their affluence
would demonstrate the truthfulness and vitality of their Gospel. In a
double sense, missionaries thought, their affluence had apologetic
value."” Such an argument did not remain uncontested in the period
of our study. When challenged by Chinese Christians in the 1920s
missionaries reasoned that living a certain amount of comfort would
enhance their social status and would enable them to establish rela-
tionship with the cultured classes of Chinese.'*

" See ‘A China Missionary [David M. Paton], “First Thoughts on the Débécle of
Christian Missions in China”, IRM 40 (October 1951), p. 414.

' H. R. Williamson, British Baptists in China, London: Carey Kingsgate Press,
1957, p. 333; S. H. Dixon, “The Experience of Christian Mission in China”, IRM 42
(1953), p. 293.

"* 1. 1. Bonk, Missions and Money: Affluence as a Western Missionary Problem, New
York: Orbis, 1994, p. 41.

'* See Kenneth Allison Baird, “Missionary Mistakes”, CR 60,7 (July 1929), pp. 460-
461.



THEMES 773

Missionaries paid a staggering cost for their insistence on maintain-
ing a higher economic level. It made identification with the life situa-
tion of the Chinese impossible. Missionaries preached the Gospel of
the poor but lived a life of material abundance themselves. It raised the
question as to the validity of the Gospel message and distorted Chinese
understanding of it. Consequently not a few who joined the Church
were “rice Christians”. Missionaries” comfortable lifestyle elicited envy
and hostility from the Chinese. It led to “invidious comparison” of the
two life styles and aroused suspicion of the Chinese as to the motives
of missionaries. Missionaries were not aware of the double standard
by which they applied to themselves and to the Chinese. They ridi-
culed those who wanted to imitate their life style as “moncy-loving”
people.”” While they enjoyed a higher standard of living, the Chinese
pastors could hardly make ends meet. As they were preoccupied with
comfort and security, they could not effectively challenge their con-
verts to a life of self-sacrifice which they refused to follow.

Missionaries’ affluent life style formed a great social barrier segre-
gating them from the Chinese people. In Jonathan Bonk’s words, the
missionaries were “inhabiting an island in a sea of poverty, which
insulated them”.'* Few of the missionaries made attempts to fraternise
with the Chinese. They chose to spend their leisure time and holiday
with their fellow countrymen. Their children, too, were separated from
the Chinese and were sent to costly special schools catering to those
children of privileged Westerners.

Missionaries were not aware of the problems created by their eco-
nomic and social disparity. They did not realise that their economic
ascendancy over the Chinese distorted the latter’s perception of mis-
sionary motives. It also isolated them from the life experience of the
Chinese, thus creating a “hypocrisy of ministry without identification”.”

Religious Charges

In the 1950s Chinese Christians blamed the missionaries for imposing
Western style of worship and their home-made denominational

" 1. . Bonk, The Theory and Practice of Missionary Identification 1860-1920,
Queenston: Edwin Mellen Press, 1989, p. 69.

'* Bonk, Missions and Money, p. 46.

Y Thid., p. 75.
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divisions upon the Chinese Church. Missionaries were also criticised
for the failure to sct up a three-self church in China.

Missionaries admitted that they had failed to adapt worship to the
Chinese way of life. As for the problem of Western denominationalism
missionaries sought remedy by making comity agreements to limit
rivalries among themselves. They also sought to promote functional
unity of churches and missions through the National Christian Coun-
cil and the church of Christ in China. The former, which was formed
in 1922, represented the majority of all Protestant institutions in China
whereas the latter, which held its meeting in 1927, brought together
mainly the congregational and Presbyterian groups comprising about
onc-third of communicants in the country. In spite of thesc efforts, the
lack of unity among Chinese Christians proved to be a great obstacle
to united witnesses in times of difficulties.

Another charge against missionaries was their failure to establish a
three-self church in China. The principle of the “three-self’, that is,
self-governing, self-supporting and self-propagating, had been laid
down by Henry Venn, the Honorary Secretary of the Church Mission-
ary Society from 1841 to 1872, as the goal of missions. It appeared,
however, on paper because the type of church the missionaries wanted
to implant in China was based on Western models maintained by a
Western trained ministry. In many places the congregation found it
impossible to support it and self-support especially in the twentieth
century was gravely handicapped by natural disasters, civil strife, local
unrest and the Sino-Japanese War of 1937-45. From the beginning
Chinese Church had to rely heavily on Western personnel and finance.
Furthermore, missionaries held a firm grip of the Church and this
deprived the Chinese Christians of their opportunity to learn the spirit
of responsibility. Under the unyielding control of the missionaries
many intelligent and capable young men were discouraged from enter-
ing church ministry. In addition, the education by which Chinese
church leaders were trained was Western in content. This cultural con-
ditioning perpetuated a Western form of ecclesiastical organisation
and church life, thus undermining the purpose of creating an indige-
nous church.’ The Chinese Church, in consequence, remained foreign
in the eyes of the outsiders.

'* Ling, “The Changing Role of the British Protestant Missionaries in China”, p. 212.
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If the atmosphere in the nineteenth century was unfavourable to the
spread of Christianity, what happened to the twentieth century with
the dawning of a new political era? With the demise of Confucianism,
missionaries saw a great opportunity for Christianity. In the first few
years following the 1911 Revolution Christianity seemed to have
enjoyed a receptive hearing. Evangelistic meetings held in the major
cities drew large audiences in the country.” But with the ascendancy
of the New Thought Tide in China, Christianity was increasingly under
pressure.

Missionaries deluded themselves into believing that after the New
Thought Tide had challenged and driven out all old beliefs, things
would go sweetly for Christianity as a marriage bell. This was but a
pipe dream. The rise of scientism, the influx of Western agnostic and
atheistic literature and the Russian revolutionary propaganda gave
new impetus to the anti-Christian tradition in China. Christianity
became the chief target of attack and suftered a devastating blow in the
ensuing anti-Christian and anti-imperialist movements in the 1920s.*
During the carly years of the Nanjing regime some GMD officials were
hostile to Christianity. In the first two or three decades of the twenti-
eth century when secular Westernisation was under way, there was no
good ground for assurance that Christianity would have greater oppor-
tunity to show its value.

The lack of spectacular success in conversion led some historians to
conclude that the missionary movement in China was a failure. They
judged the mission solely in terms of the number of converts. Histo-
rians were not the first to judge success of missions mainly on the basis
of visible results. The belief in number was shared by many missionar-
ies, both conservative evangelicals and Social Gospellers, the pre-
millennialists and post-millennialists, who entertained the hope of a
large scale conversion in China. However, no mass conversion occurred
because of two main reasons. Firstly, resistance to Christianity was
strong on account of its foreign nature. Secondly, missionaries were so
concerned about the question of “rice Christians” that they carried out

* John Mott and Sherwood Eddy made tours of China in 1911, 1913, 1914 and
1915 and held evangelistic meetings for students in major cities in China. See Dai
Weiliang, “Muai erjun zai Zhongguo da budao hou chengyi baogaoshu zhaiyao”,
Zhonghua jidujiao nianjian vol. 1 (1914), pp. 57-59; idem, “Aidi bodae shimo”, Zhong-
hua jidujiao nianjian vol. 2 (1915), pp. 119-128,

* Ling, “The Changing Role of the British Protestant Missionaries in China”, p. 220.
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high-ranking people in mission headquarters, the World Council of
Churches, and to the Vatican, to supplement the picture painted by
the official sector of the Chinese Christian Churches.”

The second type of bridge , like the first type, was built by foreign
missionary societies who had carried out mission work in China before
1949, but unlike the previous type they had no Chinese religious mem-
bers of their own in China. They initiated a new type of mission, not
by directly sending missionarics to China as before, but trying to work
for Chinese Christians in the spirit of reconciliation which they felt the
Chinese church needed most. In their own way, they played the role of
a bridge in contacting the CCPA and TSPM, with a very sympathetic
attitude and approach. They invited the CCPA and TSPM informally
to send their members on visits with the aim of softening the antago-
nistic attitude of the CCPA and TSPM to the Vatican and of breaking
the isolation of CCPA and TSPM by giving them a chance to come out
of their shell and see for themselves that the local churches in Hong
Kong, Germany, the United Kingdom and the USA operated with a
great amount of freedom and autonomy while keeping their essentially
spiritual unjon with the Holy See or other foreign churches. At the
same time, through their international connections these missionaries
were able to offer material assistance to the CCPA and TSPM in the
form of donations of books to seminarics as well as scholarships and
grants for Chinese seminarians, and priests to study abroad as well as
financial assistance in many other ways.

The third type of bridge is built by Overseas Chinese Christian intel-
lectuals and professionals as well as foreign missionaries who respond
to the need of institutes of social services and tertiary education in
China with a missionary spirit. They go to China to serve there as pro-
fessionals. In Hong Kong an agency called International Technologi-
cal, Educational and Cultural Exchange (ITECE) was set up to provide
service and assistance by Catholic professionals (including missionar-
ies and laity) for China’s modernisation programmes. There is a Prot-
estant counterpart called Amity Foundation doing more or less the

Zongjiao wenhua chubanshe. 1995, pp. 55-76. The English translation first appeared
in Donald E. Maclnnis, Religion in China Today: Policy and Practice, New York: Orbis
Books, 1989, pp. 8-25.

* The Chinese Government insists on the nondenominational character of churches
in China. Thus, there are no denominational churches in the official Protestant sector.
They are called simply called Christian or Protestant churches.
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same kind of service work in the Chinese Protestant Church. ITECE is
an amalgamation of missionary cfforts: whereas the Columban Fathers
and Sisters take care of its administration, the Maryknoll Sisters pro-
vide the premises for the office while other missionary societies send
their members to China to work and to teach. In 1997 there were
52 missionaries of various societies and some laity teaching in differ-
ent tertiary institutes as language teachers, medical and technological
cxperts.

In general, through these bridges various types of assistance were
given to the Chinese Christian Church (both the official and unofficial
sectors), including training of church personnel, providing religious
literature and financial aid to church opcrated and church related
enterprises in rural as well as in urban areas. Even after the June Fourth
massacre in Tiananmen Square in 1989, when many international
NGOs social assistance bodies pulled out of China, Catholic social
assistance continued all the same. With the missionaries’ endeavour,
the revival of the Chinese Christian churches had been so successful
that it caused alarm in the government and a particular document
(Document No. 3, 1989) was issued by Party Central, along with other
regulations intended to curb the revival and growth of the Chinese
Catholic Church through foreign assistance.”

Initiated by the mission socictics, “concerned China groups” and
“China Desks” were formed in Europe and North America under the
auspices of national/regional bishops conferences as well as the World
Council of Churches and National Council of Churches to encourage
support for the Church in China. In fact, through the efforts of mis-
sionary societies, Catholic and Protestant leaders from China met 150
other Christians from around the world in Montreal in 1981, Appar-
ently the attitudes of the Catholic and Protestant Churches toward
mission were altered, bringing about a change of approach to the
China mission.

In the past four decades, with the contribution of former missionar-
ies in China, the growth of local churches in Hong Kong, Macau and
Taiwan was spectacular in the 1950s and 1960s. The exile of Franciscan
missionaries to Hong Kong in 1948 was accompanied by their transla-

I Circular on “Stepping Up Control Over the Catholic Church to Meet the New
Situation”, Party Central Office document no. 3, 1989, in Beatrice Leung, Sino- Vatican
Relations, pp. 376-383.
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tion project which had begun in Beijing in 1945. Under the leadership
of Fr. Gabricle Maria Allegra 757kHH (1907-1976) OFM, the transla-
tion team continued their work in Hong Kong. The first Chinese Bible
was published in 1968 and its contribution to the Church in the Chi-
nese speaking world is unfathomable. The reopening of the Catholic
Fujen University and five Protestant universities in Taiwan and two
Protestant tertiary colleges in ITong Kong was also due to the work of
former China missionarics. Although the church authoritics in Taibei
under the leadership of Cardinal Yubin and Protestant leaders had
done a lot of the groundwork for the reopening of these universities,
yet without the contribution of former missionaries to China and their
socicties, these Christian universities would not have been possible.
The Christian universities function as a meeting point of the church
and intellectuals for dialogue concerning socio-cultural issues.

The “bridge” projects in 1980s and 1990s saw a drastic change of atti-
tude and orientation of missionaries. Right now the Catholic church in
China is on the road of revival and is developing, with 60,000 to 70,000
new converts annually. In the 115 dioceses in the whole country, there
are 73 bishops, over 1,000 priests and 31 seminaries (11 major and
20 minor) training 700 seminarians. There are 4,500 churches scat-
tered everywhere within the PRC. There are over 40 religious convents
for sisters with more than 1,000 professed religious and 1,600 nov-
ices.” When the Catholic Church and the Christian Church in China
were able to be rebuilt from the ashes of the Cultural Revolution, the
contributions of former missionaries and their mission societies were
essential.

Now evangelisation in China is no longer a question of sending for-
eign missionaries to take charge of ecclesiastical territories in China,
to convert Chinese pagans to Catholicism or Protestantism and to
extend the right of extraterritoriality to their Chinese converts as they
did in the nineteenth century under the protection of foreign powers.
After more than thirty years of having no missions on the Mainland,

* In 1948 the exiled Tranciscan missionaries brought along to Hong Kong their
Studium Biblicum, a Chinese Bible translation project that had been started in Beijing
in 1945,

 These figures were given by the late Bishop Joseph Zong Huaide ZE {8 (1917
1997), the chairman of the China Catholic Bishops College HHEIX + 27 + #1[H], when

he received a delegation of women religious from Hongkong in December 1996.
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Religious Congregations
(Men)

Year Year of Year of

Founded Arrival Arrival

Year of
Arrival

No. of Members
in Taiwan (T,

in in Hongkong Hongkong (HK)
China Taiwan or Macan & Macao (M)

Divine Word Missionaries 1875 1879 1954 1648 (HK16) (T59)
(SVD)

Marist Brothers of the 1817 1893 1964 1649 (HK14)
School (FMS)

Maryknoll Missioners (MM) 1911 1918 1951 1918 (HK39) (T16)

Missionary Oblates of 1816 - - 1966 {(HK8)
Mary Immaculate (OMI)

Missionary Society of St. 1918 1920 1970 1650 (ITK4) (T14)
Columban (SSC)

Order of Augustinian 1621 1923 1962 - (T9)
Recollects {OAR)

Order of Cistercian of the 1098 1833 1970 1950 (HK20) ('I's)
Strict Observance (OCS0)

Order of Friars Minor 1209 1292 1951 1948 (HK12) (T49)
(OFM)

Order of Preachers 1216 1631 1626 1861 (HK14) (1'20)
(Dominicans) (OP) (M)

Order of St. Benedict (OSB) 520 1924 1948 - (T5)

Order of St. Camillus (MI) 1586 1946 1952 - (T21)

Paris Foreign Mission 1660 1684 1952 1847 (HK13) (T28)
Society (MEP)

Paulist Fathers (SSP) 1948 - 1960s (M) (M3)

Pontifical Foreign Missions 1850 1870 1960 1858 (ITK40) (T4)
Institute (PTMELE)

Salesians of Don Bosco 1845 1902 1951 1927 (HK76)(T23)
(SDB) (M31)

Society of Jesus (Jesuit, SJ) 1510 1552 1951 1926 (HK35)(T225)

(M11)
Socicty of the Divine 1881 1922 1959 (T9)

Saviour (SDS)

Catholic Missionaries in Taiwan, Hongkong and Macau (Women)

Religious Congregations
(Women)

Year Year of  Year of
Founded Arrival

Year of

Arrival Arrival in

No. of Members
in Taiwan (T)

in China in Hong Ilong Kong (IIK)
Taiwan Kong or & Macau (M)
Macau
Benedictine Sisters (OSB) 1846 1930 19416 - (T8)
Canossian Daughters of 1808 1860 - 1860 (HK103) (M25)
Charity (FDCC)
Carmelite Nuns (Order 1451 1869 1954 1933 (HKL1) (T30)
of Discalced Carmelites)
(OCD)
Chinese Dominican Sisters 1932  in China 1949 - (T27)

(OP)
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2.2. GROWTH OF THE CHINESE CITURCII SINCE 1949
Alan Hunter and Chan Kim-kwong [ @I5¢

The fate of religions in traditional China was profoundly influenced by
state intervention as the imperial bureaucracy promoted some sects,
and suppressed others. When the Chinese Communist Party (CCP)
took control in 1949, it soon followed its predecessors in establishing
policy guidelines and an administrative structure for conducting reli-
gious affairs. But while China’s emperors had for the most part been
content to regulate religions and suppress only heterodox sects, the
new rulers had a morc ambitious project: to strictly control all reli-
gions, and eventually to eliminate them. The CCP viewed the Chris-
tian churches with particular suspicion as agents of imperialism, and
adopted various methods to suppress them. For details of the ideology
that inspired this project and the mechanisms for implementing it, the
reader is referred to our article, “Chinese Churches and Communist
State: The Patriotic Churches” in this Handbook. We focus here on the
Churistian experience after 1949—in the mainland and also in the Dias-
pora—which forms a remarkable chapter in the history of religions
in Chinese society. In the People’s Republic, Christian churches were
targeted for systematic repression by a hostile state apparatus, yet the
number of Christians increased beyond all expectation. By the 1990s
there were at least twenty-five million Christians, with churches in
almost every county. Christian communities had also developed pat-
terns of religious life that reflected local cultural traditions, for exam-
ple in spiritual practices, doctrines, and institutions.

Many details of this phenomenon will probably remain forever
a mystery, because it was for the most part undocumented and, for
much of the time, underground. Nevertheless scholars have pieced
together enough material to recount the outline of the story with some
confidence. For further details, the reader is referred to the following
studies:

Richard C. Bush, Religion in Communist China, Nashville: Abingdon,
1970.

Alan Hunter and Kim-Kwong Chan, Protestantism in Contemporary
China, Cambridge University Press, 1993.

Anthony Lambert, The Resurrection of the Chinese Church, London:
Hodder and Stoughton, 1991. An updated version has been pub-
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than ever before. The banner of the Cross has never been easy to carry
and it will not be easy in the new era of China.”

However, differences of opinion rapidly deteriorated into conflict
between this group and Christians who declined to endorse the new
line in church politics. From the early 1950s, there was an escalation of
attacks in the media and in meetings (in both Protestant and Catholic
circles). Among the former, perhaps the most famous case was that of
Wang Mingdao _1-AH1T (1900-1991). Before 1949, Wang had been an
independent pastor and a prolific writer who, although not militantly
anti-Western, had refused to work inside mission organisations and
had also bravely retused to collaborate with the Japanese during the
occupation. Wang refused to accept the leadership of the TSPM and
was subjected to a vicious campaign before being imprisoned from 1955
to 1980. He became known as a “man of iron” for his refusal to com-
promise despite persecution, and became a living symbol of faith for
many Chinese Christians. Many Roman Catholic priests also became
martyrs in this period, including Franciscus Xaverius Zhu Shide [Chu
Shih-teh] ZfE & (1913-1983) S], who deliberately left the safety of
Hongkong for Shanghai in 1949 in order to be with his community,
writing to his brother, “As long as there are Christians in Shanghai, I
must still return there. Because 1 am a priest. | represent Christ and his
Church. Wherever I am, the Church is. I am willing to stay in Shanghai,
to let the Communist Party know that the Catholic faith is still alive”.
He was imprisoned in 1953 and died in a labour camp in 1983.

After the early 1950s, the visibility of the Christian community
diminished rapidly. This led many observers to conclude that the
church had collapsed and would never regain its former position. In
fact, the opposite occurred. It is true that the institutional structures
were first transformed into pro-government agencies and then, after
1958, virtually abolished. But in 1978, relatively large numbers of
Christian groups began to emerge. They had been born during the
years of repression, although there is almost no documentary evidence

of their history.

! “Message from Chinese Christians to Mission Boards Abroad”, December 1949,
quoted in Gao Wangzhi, “Y. T. Wu: A Christian Leader Under Communism”, in Bays
(ed.), Christianity in China p. 345.

* Translated in Kim-Kwong Chan and Alan Hunter, Prayers and Thoughts of Chi-
nese Christians, p. 23. Francis Xavier Chu Shu-Teh [Zhu Shude], If the Grain of Wheat
Dies, .. It Yields a Rich Harvest, [Rome, Italy?: s.n., 19847].
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The Deng Xiaoping reform era, 1978 to 1997

Deng Xiaoping returned to power in December 1978, and China’s
economy and society underwent a sea-change. Radical reforms cre-
ated a national economy that was largely capitalist, with a substantial
amount of foreign investment. The government’s main focus was to
rally all social groups to implement the programme of economic mod-
crnisation, rather than to insist on idcological uniformity. As the ccon-
omy boomed, especially in the mid-1990s, many Chinese cities began
to resemble those of neighbouring Asian countries, with an abundance
of consumer goods. Controls over cultural life generally were much
relaxed, and religious activities were legalised, although still restricted.
Standards of living improved dramatically for some groups, and tens
of millions of new consumers had higher disposable incomes than ever
before. However, there were also losers in the reforms: impoverished
peasants, migrant workers, the unemployed. After the shared poverty
of Maoism, Chinese society became polarised, complex, and volatile.
Churches grew rapidly in this new, fast-changing environment.

Church growth

The number of Christians in China has been a matter of intense debate
among scholars and other observers of the church.* It is thought that
in 1949 there were approximately one million Protestants in the whole
of China, and perhaps three million Catholics. It is quite impossible to
estimate how many should be counted during the years of repression
before 1978, and even for subsequent years we can make only approxi-
mate calculations. There have been no nation-wide or even province-
wide surveys conducted with reliable techniques, and many individuals
decline to register. The government and state-approved church leader-
ship generally wants to downplay the numbers of Christians for politi-
cal reasons, and similarly evangelical groups may want to exaggerate
them. There is also the problem of defining what is meant by the term
‘Christian’,

The TSPM stated that there were around six million Protestants in
1990, and ten million by 1996. A more reasoned estimate provided by

* Tor a resume of the debate, see Hunter and Chan, Protestantism, pp. 66-71.
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“liberal” overseas groups. In recent years there has also been strong
interest in miracles and healing, and on end-time teachings. Some of
these beliefs may be considered to lie within the parameters of orthodox
Protestantism, but others, with their associated practices, should per-
haps be considered heterodox, and may owe more to indigenous cultic
practices than to mainstream Christianity.

The TSPM generally operates in rather formal churches or meeting
places, with traditions adapted from thosc of the mainline denomina-
tional mission churches. In recent years, pastors within the organisation
have produced Chinese-language hymns and liturgy, and promoted,
with moderate success, a style of congregational worship that can be
accepted by the great majority of churches. At times, although much
less in recent years, they have been subject to censorship and their
literature has reflected government concerns: for example, some ser-
mons and publications express support for the government, and some
cxpress disapproval of “supernatural” teachings, such as the Day of
Judgement, exorcism, and spiritual healing, which appear to contra-
dict Marxist tenets,

What is known in some literature as the “house church™ movement
is the other major institutional element of Chinese Protestantism.
During the years of repression, the faith survived as personal devo-
tion, and in small home meetings that appear to have spread their
influence during the 1960s and 1970s. In the 1980s, home meetings
and house churches expanded far beyond their original scope. Some
of them developed extensive national and international networks, with
thousands of members, and even publishing and educational facilities.
To reflect this change, in our 1993 publication we proposed the adop-
tion of the term “autonomous Christian communities” (ACCs) as now
more accurate than “house churches” to describe these groups.’

Many ACCs inherit practices from groups that were formed in the
1920s. Interaction with popular culture has sometimes led to syncre-
tism with local cults, and in some areas a Pentecostalist style of worship
has been practised since around 1910. Phenomena such as speaking in
tongues and faith healing are widespread, but many groups, on the
contrary, are pietistic: for example, most “Little Flock” congregations
are opposed to charismatic styles of worship, and place emphasis

” Hunter and Chan, Protestantism, pp. §1-88.
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on literal belief in the Bible, and on what they assert are Apostolic
traditions.

Another important formative influence has been the energetic and
well-financed contemporary evangelical missions or “China Minis-
tries”, usually based in Hong Kong or the USA, which over the past
two decades have provided training materials, personnel, and success-
ful Gospel Radio broadcasts. At present, a theme emphasised among
many ACCs, and promoted by some overseas agencics, is martyrdom
and an extreme missiological orientation. Asceticism and sacrifice of
earthly life for the Gospel is praised, and believers told that the high-
est goal is to abandon everything to follow Christ. Such calls appear to
have some success in arousing religious zcal among young converts,
especially in poor rural areas.

The extent of Christian activity outside TSPM supervision has
aroused considerable controversy. TSPM sources tend to claim that
the movement hardly exists, and that only small, insignificant, and
occasional groups of isolated eccentrics meet outside its own purview.
On the other hand, many groups abroad seem to view the groups
through a romantic haze. In fact, it is extremely difficult to gather
reliable information about them, as they are spread through the coun-
tryside. Temporary leadership structures rise and fall, the communi-
tics publish little, and most receive few visitors.

The Roman Catholic community

As described in “Chinese Churches and Communist State”, the Catho-
lic community in China split into the pro-government or “Patriotic”
section and the pro-Rome or “Underground” section in 1957, as the
Patriotic faction began to consecrate bishops without Rome’s approval.
In 1980, the pro-government group re-established the Chinese Catho-
lic Patriotic Association, formed a Chinese Bishop’s Conference and
the Chinese Catholic Church Affairs Committee (which merged into
the Bishop’s Conference as a sub-committee in 1992). These structures
emphasise their ecclesial autonomy from Rome, and consecrate bish-
ops independently from Rome. The Patriotic group, which had about
seventy bishops by 1996, is the only Catholic community recognised
by the Chinese state. It openly rejects the political and administrative
authority of the Vatican, but acknowledges the Pope’s spiritual author-
ity; this theological stance places it in a deeply ambiguous Canonical
position. The CCPA operates many seminaries and has adopted the
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post-Vatican II liturgy, in this respect being similar to other Catholic
communities worldwide.

As for the pro-Rome faction, when the government began to relax
its control on religion in 1978, Rome authorised the handful of sur-
viving pro-Rome bishops to consecrate successors, to ordain priests,
and to re-establish a Chinese Holy Hierarchy under Rome’s authority.
They established a Bishops™ Conference in Mainland China in 1989,
and regard themselves as the only orthodox Catholic Hicrarchy, the
legitimate continuation of the Chinese Holy Hierarchy set up in 1946.
This pro-Rome ecclesial structure, with about sixty bishops by 1996, is
in direct opposition to the government, which views any foreign inter-
vention as a challenge to national sovereignty. This community (ille-
gal in Chinese law, but legitimate in Canon) has since enjoyed rapid
growth with its own seminaries, religious orders, and support from
overseas groups. Many of its members are incarcerated, some have
died in jail or detention, and its activities are often raided by authori-
ties, sometimes brutally: the Roman Catholic community in China has
been victim of some of the worst human rights abuses in the 1980s and
1990s. Until the mid-1980s , this faction favoured the Tridentine lit-
urgy; since then, it gradually adopted the Vatican IT vernacular liturgy
to keep in step with the Catholic Church outside China.

The situation was further complicated by the death of Bishop Peter
Joseph Fan Xueyan 0224 (1907-1992), the most senior pro-Rome
bishop. By the mid-1990s, some underground bishops wanted to
achieve reconciliation with the pro-government faction, while others
in the pro-Rome camp vigorously opposed such a development. These
groups and some individuals have issued pastoral letters advocating
their views, which added to the confusion in the Catholic community.

The Sino-Vatican relationship is further complicated by the Taiwan
factor. The Vatican has maintained full diplomatic relationship with
Taiwan, strengthened by the formal visit of the Vice-President of the
Republic of China to the Vatican in 1997 (the most senior Chinese offi-
cial to visit the Vatican to date). Yet the Beijing authorities would not
engage in talks with Rome for normalisation of Sino-Vatican relation-
ship unless the Vatican severs its relationship with Taiwan. In a sense,
the Chinese Catholic community is a hostage in the Beijing-Taipei dip-
lomatic struggle, and the Holy Sec’s link to the underground Church
is deemed a subversive act. Pope John Paul II's efforts to find a rap-
prochement with Beijing are defeated by his often open endorsement
of the underground Catholics; at the same time, he makes conciliatory
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Chinese practically shape theological development in China by provid-
ing textbooks and training to Chinese seminarians. On the Catholic
side, the Church in Hong Kong attempts to serve as a bridge between
the Chinese Catholic Church and the universal Church, and Catholics
from Hong Kong and Taiwan have been key elements in the restruc-
turing of the Chinese Catholic community since 1978.

The Chinese churches in Diaspora mirror the fate of the Chinese
community in Diaspora. Morcover, the intimate relationship between
mainland and overseas Chinese Christians looks set to continue. As
Christianity in China faced tremendous suppression between 1949
and 1978, Christianity grew and developed among the overseas Chi-
nesc. Then, as the church in China began to re-emerge with numerous
adherents yet very poor resources, the Chinese church in Diaspora
supported it-generously. Now, churches in Diaspora and those in
China (like businesses, families, and other social groups) may continue
to grow closer and consolidate their ties to become a major grouping
in world Christianity.
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2.3. CHINESE ORTIIODOX CHURCII
Alexander Lomanov
Last years of the Mission, 1949-1956

Before the Communist take-over of mainland China, the Orthodox
Church was split into pro-Sovict and non-Sovict groups. During these
years Soviet politics again interfered with the Beijing Mission’s life.
Many emigrants wanted to return to the USSR that was painted by
propagandists as a happy land where the Orthodox Church was free
from oppression and rapidly developing,

In 1946 the Centre of the Fast Asian Exarchate BEna 3 #& of
the Russian Orthodox Church was established, not in Beijing but in
Harbin. In reality this led to the existence of three quasi-indepen-
dent bodies: the Exarchate in Harbin, the Spiritual Mission in Beijing
and the ‘rebellious” diocese in Shanghai. The latter was in hands of
Bishop Ioann {)I=E (Maksimovich), who was legitimate in the eyes of
the Nationalist (Guomindang) government. The Mission in the care
of Archbishop Viktor ZE574EES (Svyatin) was regarded politically as
a “Soviet institution”. In the struggle for control over the Mission’s
property, Viktor joined forces with the Sovict representatives in China.
While Toann was prepared to make this property Chinese, Viktor
wanted to protect it by claiming it as Soviet property in accordance
with the Sino-Soviet treaty of 1924.

This rivalry ended in favour of Archbishop Viktor. The patriarchal
exarch, Metropolitan Nestor [& 1:¥% (Nikolai Aleksandrovich Anisi-
mov) (1884-1962) of Harbin, was detained by the Chinese Commu-
nist authorities in June 1948. He was deported to USSR and tried in
Khabarovsk for anti-Soviet activities and exiled for eight years. The
conflict with Ioann ended in May 1949 when he and his Shanghai
flock left for the Philippines. Probably bishop Viktor’s struggle for
control over the Mission was based upon a tragic misunderstanding
on his part. Ie sincerely believed that the Soviet authorities would
endorse the continuation of the Ecclesiastical Mission in China.

In 1949 Viktor proposed to the Moscow Patriarchy to develop the
Mission’s activities in five arcas: missionary, cultural, monastic, cco-
nomic and charity work."' In order to re-start evangelisation among the

' Dionisij Pozdnvyaev. Pravasiavie v Kitae (1998}, pp. 117-118; for the English ver-
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Chinese, he proposed to strengthen ties with the ecclesiastical schools
in Russia, to open classes for Chinese priests in Beijing, to re-open
missionary stations that were closed thirty years earlier, to establish
seminaries in Beijing, Tianjin and Shanghai, and to form a commis-
sion for the translation of the prayer books into Chinese. Other sug-
gestions included placing greater emphasis on the monastic training
of priests and the opening of Russian elementary schools, but these
were difficult to realise in the climate of new-born Communist China.
Finally Viktor petitioned Moscow Patriarch Aleksij I to send to China
the new 21st Mission.

In his blueprint for the future development of the Mission, Viktor
planned to get complete financial independence and even to be able to
provide the Moscow Patriarchate with some funds. ITe had big plans
to open businesses on all Orthodox premises in China (agriculture,
sanatoriums, houses to let, etc.), although this was once again not
compatible with Communist economic policy.

Viktor also suggested to use these businesses for the baptisms of
the Chinese—the best chances for conversions would be created by
Russians and Chinese members of the Mission working together in
agriculture and the Missions’s commercial enterprises. Viktor was
appealing to the pragmatic feelings of the Chinese, but this “business
cvangclisation” did not live beyond the rapidly approaching confisca-
tion of the Mission’s business enterprises.

In his response Patriarch Aleksij I criticised Viktor for paying too
much attention to the economic side of the Mission and suggested to
him to change his view of the Mission as of business enterprise or a
“feudal domain”. For the sake of objectivity, it should be remembered
that Viktor spend a lot of time and effort defending the Mission’s
property in the 1930s and 1940s, and he was very proud of his suc-
cess. The Patriarch ordered Viktor to establish the Chinese Ortho-
dox Church with Chinese clergy and a Chinese flock over a ten-year
period. In August 1950 the Patriarch put Viktor in charge of the East
Asian Exarchate, comprising five dioceses (Beijing, Harbin, Shanghai,
Tianjin and Xinjiang) and appeinted him as the head of the 20th Mis-
sion (the previous appointment had been made by anti-Soviet Church
Abroad).

sion, see Dionisy Pozdniaev, “The Chinese Orthodox Church on the Path to Auton-
omy”, Far Eastern Affairs, No. 4 (1998), p. 65.
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The conciliatory pro-Communist stance of Viktor and of the Rus-
sian Church had very limited effectiveness. “The Moscow Patriarchate
believed that voluntary transfer of real estate without compensation
would be a natural precedent for resolving the question of foreign
missionary property in China. Subsequently, however, expectations of
loyalty towards Orthodoxy from the [Chinese] authorities in connec-
tion with this noble gesture were not justified”.* On the other hand, it
helped to extend the presence of the Russian Mission till 1956. Almost
no other Western missionary was able to stay in Communist China
for this length of time (unless one counts the incarcerated Catholic
priests).

When Archbishop Viktor left China on 24 May 1956, the situation
of the Orthodox Church in China looked grim, but not yet desper-
ate. The Chinese government agreed to the transfer of the adminis-
tration from Viktor to Vasilij (Shuang) as Bishop of Beijing. At the
same time, it permitted the establishment of a new Orthodox church
in Beijing in place of the Northern Yard which had been lost to the
Soviet embassy.

The Church Invisible (post-1957)

The year following Viktor's departurc was spent by the Chinese clergy
in settling the formalities of property transfers and in mergers of small
parishes which had lost their flock. In 1957 Moscow Patriarchate gave
autonomy (i.e. full independence and self-governing) to the Chinese
Orthodox Church which was named in Chinese as Zhonghua dong-
zhengjiao hui ||\ HEE TRFE

But Vasilij had still not been consecrated as bishop, so only the rebel-
lious Simeon had the highest ecclesiastical rank. A glimpse of hope for
the future of the Church came on the day of ordination of archiman-
drite Vasilij (Shuang). On 30 May 1957 he was consecrated in Moscow
as the bishop of Beijing. After his return to China the Council of the
Church was to be convened to elect him as the head of the Church.
But the rivalry initiated by bishop Simeon prevented this and humble
Vasilij failed to establish himself as an efficient head of the Chinese
Church. He became seriously ill in 1960 and died in January 1962.

* Dionisy Pozdniaev, “The Chinese Orthodox Church” (1998), p. 71.
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3. Having appropriate understanding of and re-evaluate the idea of
religion as an ‘opiate of the people’

4. Recognition that religion has an ethical or moral dimension and
can play a positive role in a socialist society.

5. Religion can be compatible with socialism. One of the most sig-
nificant points that religious apologists have tried to make is that
religion does not necessarily oppose socialism, as it is an integral
part of human socicty and should therefore be accepted as such and
not be seen as a rival ideology.

6. Religion should be seen as an intrinsic part of the socialist cultural
inheritance. This leads on from point 5, and can be seen as a call for
recognition of the important role played by religion in the forma-
tion of human civilisation.

7. A call for the reform of the leadership and administration of reli-
gious affairs work. This is perhaps a logical result of the preced-
ing points, as a re-evaluation of the nature and role of religion in
Chinese society would necessarily entail a revision of RAB policy
which since the 1950s seems to have taken as a premise the fact that
religion is hostile to socialism and therefore needs to be kept under
control.

The main non-Church rescarch centres for the study of Christianity
in the People’s Republic are at present located in the Institute for the
study of World Religions in the Chinese Academy of Social Sciences
(CASS) and the Institute for Religious Research in the Shanghai Acad-
emy of Social Sciences, and the Institute for Religious Studies of Nan-
jing University. Of these, the Institute for the Study of World Religions
is the oldest, being founded in 1964.

The Shanghai institute was established after the beginning of the
period of ‘Reform and Opening’ to train scholars in much the same
way as, although on a smaller scale than, CASS in Beijing. It pub-
lishes a journal Dangdai zongjiao yanjiu {2052 (Contempo-
rary Religious Studies) which is still classified as ‘internal circulation
only’, that is, distribution is restricted to mainland China and not for
foreign consumption.

The Institute for the Study of Religion in Nanjing was set up in 1978
at the instigation of the China Christian Council as a first step in the
process of rehabilitating religious study, and especially the study of
Christian issues, in China in the aftermath of the Cultural Revolution.
This centre is officially a part of Nanjing University with an emphasis
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on the academic, as opposed to theological, study of religious issues
in China and abroad. Nevertheless, it retains strong links to the China
Christian Council, as many of the staff are active Christians who also
hold posts in the Jinling Theological Seminary. The Institute publishes
a journal, Zongjiao 5= (Religion), which carries many articles on
religion contributed by academics from the various research centres
in China.

In addition to thesc rescarch centres, scholars in several universitics
have also established centres for the study of Christianity—in particu-
lar, Peking University in Beijing (established in 1982) and Hangzhou
University in Zhejiang province (established in 1991). Both of these
centres arc part of the Departments of Philosophy of their universi-
ties, and owe their existence to the interest of individual academics
in Western philosophy and Christianity (rather than being set up by
the University, Faculty or Department). At Peking University, where
the Philosophy Department first took students of Christianity in 1982,
there is an emphasis on the study of Christian philosophy and the
influence ot Christianity on the development of Western philosophy.
In Hangzhou the research centre also covers this field but has in addi-
tion developed a project for the study of Christianity from a socio-
logical and historical perspective as a cultural import into Zhejiang
province. The Hangzhou centre has published a journal Zongjiao yu
wenhua luncong 77l GEES (Religion and Culture).

The large number of articles and books on Christian topics over the
past few years are indicative of an interest in Christianity among only
a minority of intellectuals, and in addition, it is clear that for many
of these, Christianity remains a ‘cultural ideology’. Yet despite lack-
ing faith experience, it is within this group that much of the current
dialogue between Christianity and Chinese culture is being conducted
by “sympathetic intellectuals who deliberately remain un-churched”.
An insight into one of the main reasons why this may be so is given
in a brief quotation from Zhuo Xinping ZZHT7T (1955-), head aof the
Christianity section of the Institute for the Study of World Religions
in Beijing: “I am not a Christian. As an outsider I have the privilege
of being eclectic. I can choose what fascinates me, affirm what I find
helpful, but I can also leave behind a lot of the baggage which burdens
belicvers.™

' Amity Newsletter (Hong Kong) 32 (Spring 1995), p. 4.
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QOutside these official and semi-official centres described above, there
are other loose groupings of scholars and intellectuals who share an
interest in Christianity. In 1992 five principal groups had been iden-
tified: in Beijing, Shanghai, Wuhan, Chengdu and Guangzhou.? Of
these, the largest groups were in Beijing, followed by Shanghai and
Wuhan, with smaller, less-organised groups in Chengdu and Guang-
zhou. All of these groups share three things in common: the majority
of their members can be classificd as being of the younger generation
of scholars in China (that is, those in their early thirties to late forties),
who grew up during and were shaped by the experience of the Cul-
tural Revolution. Their principal concern is the future of China and of
Chinese culture in a time of rapid and far reaching social, cconomic
and cultural change, and they all became active in the late 1980s as the
economic state improved and political controls weakened.

More than sympathisers—the ‘Culture Christians’

In the late 1980s there appeared in mainland China a group of intel-
lectuals, drawn from various backgrounds, who took their interest in
Christianity a step further than objective study and research. This group
was distinctive in that while identifying themselves as Christians, they
remained outside the established churches in China and claimed to be
looking for a new way of expressing their faith that was neither tied
to a political agenda nor to a perceived narrow and dogmatic Church
doctrine. Bishop K. H. Ting, writing about the emergence of this intel-
lectual group in the late eighties, labelled them ‘Culture Christians’,
and their exploration of Christian faith ‘Culture Christianity’.

Much of the published work of intellectuals in this group does not
fall into the category of ‘theology’ as understood in the West: for
example, many of their articles are analyses of Western theologians
or reviews of Western published works, or translations of Western
theology, rather than original creative theological thinking. Their pub-
lications nevertheless “reveal the gap between the theology of the local

Churches and some of the live cultural issues [of the day]”.”

? He Guichun and Lu Daji “The Current Situation of Religicus Research in China”,
China Study Journal 10,1 (April 1995), pp. 5-12.
* China News Analysis (Hongkang) 1452, p. 3.
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the cross of Christ and the Word of God as found in the scripture,
‘the crucified God is then at once the critical point and the founda-
tion stone on which this theology is to be built’.

2. It must be liberating and not despotic. The core of this theology is
to be a dialogue between God and man and between man and man.
Theology must be recognised as a human creation—its language is
human language and not God’s language, and as such can lay no
claim to divinity or orthodoxy. This theology must be constantly on
the move,

3. It must be a scientific theology—not only in methodology but by its
very nature.

4. It must be both existential and a priori—based on the incarna-
tion of Word in the world. In overcoming this conflict it may also
overcome the problem of present Chinese theology which is caught
up in an ‘antagonistic dualism’ which sets Western culture against
Chinesc. This will allow Chinese theologians to sce that theology is
based not on nationalism but on the existing relationship between
God and all humanity.

5. It must be an incarnational theology that underlines the impor-
tance of the present world and that can give direction to a theology
of a culture that is emerging from its own national tradition—a
situational thcology that incarnates the spirit of Jesus in the exist-
ing situation. This is a theology that unfolds from within a culture,
culture is its soul and its substance. Christ’s spirit emerges then as
the ground and pattern of culture.

The ideal for Liu Xiaofeng is that Chinese theology should not be a
borrowed theology that has become Chinese, but a theology “already
existing and emerging from the Chinese language and environment”.
Further, “there is, in the end, no substantial distinction to be made
between Western and Chinese theology” in that the most important
change in Chinese theology over the previous decade had been “the
transformation of its profession of a Christian faith received from
abroad into a spontaneous search for meaning”. This for Liu marks
an important turning point in the history of Chinese theology and is
a key to its future development.

Lia secs the present cultural scene in mainland China as very com-
plex, a situation in which both Confucianism, the basis of traditional
Chinese culture, and Marxism, the cultural norm and dominant ideol-
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ogy in the People’s Republic since 1949, have lost a great deal of their
former influence.

It can be argued that the idea of ‘Culture Christianity’ belongs
broadly to the humanistic ethical religious tradition in China, with
its emphasis on the potential benefits that Christianity can bring to
Chinese society. However, at the same time it also goes beyond this
by acknowledging the existence of a transcendent God who is ‘wholly
other’ than the present physical world. Perhaps Liu’s most radical
departure from previous Chinese theologians is his call to Christian-
ise Chinese culture, which displays a commitment to a new vision for
Chinese society, one in which the integrity of both Chinese culture
and Christian faith are maintained.

The challenge of Modernisation

Although the context of the debate on the nature of religion is one part
of the intellectual debate on Christianity at present, the other is the
changing world in which China finds herself in the late twenticth cen-
tury. Economic liberalisation coupled with increasing contacts with
the outside world means that China in the era of ‘reform and opening’
since 1979 has experienced and is still experiencing great changes in
socicty. After the trauma of the Cultural Revolution and the relaxation
of strict economic and social control, the implementation of the policy
of ‘socialism with Chinese characteristics’ has led to the creation of an
increasingly market-based economy, a growing gap between rich and
poor, an increase in crime, official corruption and vice, as well as the
advent of a consumer society.

While many people in China are wealthier and better off than before,
the economic boom has also brought with it an erosion of old certain-
ties and values. To many people in China, it seems as if the old ethics
and morality of communism have been discredited by the Cultural
Revolution and have been discarded, with nothing to take their place
and exert a moral influence on the developing society. The Churches
are aware of this, and see here the possibility that Christianity may
have a role to play. The same may well be true of many scholars and
other intellectuals who have encountered Christianity in the course of
their rescarches. In October 1994, scholars and Church theologians
came together at the ground-breaking conference Christianity and
Modernization, which was held in Beijing.
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systematic elimination of the missionary enterprise served as one use-
ful instrument. Given the prevailing hostility and significant ideologi-
cal differences between Catholicism and Communism, it is perhaps
not surprising that the foreign personnel of the Catholic Church in
China was treated especially harshly. As C. K. Yang has argued, the
Maoist belief system, as a non-theistic ‘faith” with distinctly religious
and nationalistic characteristics, was not prepared to tolerate ideologi-
cal compctitors,’ especially not forcign oncs. In other words, the Mao-
ist ‘true believer regarded the Catholic Church as a greater threat than
other religious institutions in China.*

This threat was, however, perceived not only as ideological in nature,
but also as an economic, political and social challenge. Although
Catholics numbered approximately 3 million among a population
of about 500 million, they were part of a well organised infrastruc-
ture with the capacity for co-ordinated nation-wide action supported
by important international links. Moreover, collectively the Catholic
Church—in most parts of the country still largely controlled by for-
eign priests—possessed significant economic power, especially as a
major landowner in the countryside. With the implementation of the
Agrarian Reform Law of 1950, CCP’s cadres expanded and intensified
the campaign to ruin the Catholic missionary enterprise by impos-
ing punitive taxes, confiscating economic resources (grain, land and
buildings) and destroying or requisitioning mission property. Similar
campaigns of economic ruin would be waged against Western com-
mercial and industrial interests in the treaty ports.” In rural China,
where most Chinese Catholics and foreign priests were located, the
destruction of the socio-economic basis of Catholic villages and the
assaults on mission personnel were also designed to draw the masses
into a psychological commitment to participate in the drive against
the foreign priests. In North China this process had already begun
during the Civil War period. The attack on and destruction in 1947
of the Trappist monastery of Yangjiaping f52Z¥F in what at the time

? C. K. Yang, Religion in Chinese Society, pp. 381-387.

* For a more detailed discussion, see Myers, Enemies without Guns, pp. 21-25.

* FPor details concerning the campaign against British and French firms, see Shai,
The Fate of British and French Firms in China, 1949-54: Imperialism Imprisoned.
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The harsh and degrading treatment of foreigners may seem crude,
but this kind of “political theatre’ was intended to appeal to the baser
instincts of the simple-minded masses. The spectacle of “foreign devils’
being paraded before them and punished as ‘evil-doers’, as well as the
prospect of economic gain at the expense of their Catholic neighbours
encouraged many common folk to suppoert the government and its
agencies. In other words, the combination of nationalistic rhetoric and
the public humiliation of forcigners were part of the general drive to
secure regime consolidation and establishing the legitimacy of the new
Maoist state. In this connection, it is noteworthy that the new rul-
ers, although keen to take over various mission institutions (hospitals,
relief centres, schools), nevertheless launched an uncompromising
attack against the missionary enterprise without ever alluding to the
fact that many foreigners had sacrificially served the Chinese people in
often very difficult circumstances. In other words, the Chinese Com-
munists had to be portrayed as the only saviours of the nation. That
glory could not be shared with any other group of people—and cer-
tainly not with ideologically motivated foreign activists.

In contrast to the foreign Catholic presence in China— essentially
hostile toward the Communist Party-state, the Protestant missionary
enterprise was highly fragmented and thus lacked a single, unified
structure of authority and approach. Indced, some libcral members of
the mainline denominations were even prepared to welcome the revo-
lutionary changes. Generally speaking, Protestant missionaries were
not attacked with the same vehemence as the Catholic priests. Many
married foreigners had left China with their families before the anti-
missionary campaigns go under way. In the aftermath of the mission-
ary exodus from China, church people in the West began to ask: What
had gone wrong? David MacDonald Paton 2% Afsr (1913-1992), per-
haps the most outspoken critic of the Protestant endeavour, blamed
the missionaries’ cultural insensitivity and reliance on Western impe-
rialism for this “failure’.'® Such an interpretation, while there is some

has recently been published by Theresa Marie Moreau (ed.), Perseverance Through
Faith: A Priest’s Prison Story. The Memoirs of Father W. Aedan MacGrath. For the
experiences of the PIME missionaries in Henan, see Lazzarotto, La Cina di Mao pro-
cessa la Chiesa.

'Y Paton, Christian Missions and the Judgment of God, London: SCM Press, [1953].
Paton had been an Anglican missionary in China during the turbulent years from
1939 to 1951, On the end of the missionary era, see also the collection of articles edited
by Jessie G. Lutz, Christian Missions in China: Evangelists of What?
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self-support and self-propagation’ in order to eliminate foreign influ-
ences from the Chinese churches. Many of its leaders had becn associ-
ated with the Church of Christ in China and had been active in the
YMCA and YWCA in the 1930s and 1940s. Whereas liberal Protestants,
most of whom had formerly been members of mainline denomina-
tions and worked with foreign missionaries, were willing to co-operate
with the Communists, the more conservative elements, especially the
indigenous Protestant churches and charismatic evangelicals who had
been quite antiforeign in the past, now were opposed to the dissolu-
tion of denominational structures and resisted coerced unification or
collaboration with the new state. In response, the TSPM organised a
series of denunciation campaigns against unathliated groups and indi-
viduals in the 1950s. Jing Dianying, Wang Mingdao and Ni Tuosheng
were some of the most prominent victims,

Even greater suffering was endured by China’s Christians during
the nation-wide mobilisation campaigns, especially after Mao Zedong
began to exert greater ideological control from 1957. Agricultural col-
lectivisation in the mid-1950s, the Anti-Rightist Campaign (1957),
the Great Leap Forward (1958-1960), the establishment of the com-
mune system, the Socialist Education Movement of 1962-1965 and
the calamitous Great Proletarian Cultural Revolution and the Ten Bad
Years (1966-1976) wcre all inspired by Maoist revolutionary fervour.
The persecution of Christians was particularly intense in the 1960s.
During the Cultural Revolution not only Catholics loyal to Rome were
attacked and imprisoned, but even ‘patriotic’ Catholics who had been
willing to co-operate with the government. In 1964 the Chinese Cath-
olic Patriotic Association was disbanded. TTowever, the new masters
of the country had rather more ambitious plans to bring about the
radical transformation of society, including people’s religious beliefs.
Of course, the control of religion by the state had preoccupied China’s
rulers in the past as well,”” but the Maoist activists wanted to go much
further. It was their intention to ‘liberate’ the common people from
religion and ‘superstition’ and to propagate their secular, scientific,
and rationalistic worldview. Thus, they began a process of controlling
and undermining Buddhist, Daoist and Christian religious practices,
for they were thought to be obstacles to the socialist transformation

* Yu, “On State and Religion in China: A Brief Historical Reflection”; Bays, “A
Tradition of State Dominance”.
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of China. The provincial and local authorities exploited these mass
mobilisations to attack the Catholic as well as Protestant communities
in the countryside. In many rural areas places of worship were closed
or converted into schools, warehouses, village factories and govern-
ment offices. Where such campaigns and the confiscation of church
property were carried out, the socio-economic viability of the Chris-
tian communities was obviously undermined. Iowever, the extent
and impact of these interventions and Red Guard violence are by no
means clear. How, for example, did Catholic villages or villages where
Catholics formed a majority cope with the Maoist radicals during this
period? What compromises were made?

Indecd, when the Chinese government permitted the resumption
of ‘normal’ religious activities in 1979, it quickly became apparent
that Chinese Catholics had survived the turbulent years of the Maoist
era. Especially the long-established Christian communities had forged
strong group identities and solidarities, reinforced by common Catho-
lic rituals, which outsiders had found difficult to break down.'®

The decision to reopen places for religious activities was taken at
the Third Plenum of the CCP’s 11th Central Committee in December
1978 as part of the policy of openness and implementation of the Four
Modernisations programme. However, divisions became apparent in
both the Catholic and Protestant churches. On the onc hand, refer-
ence is made to ‘government-approved’, ‘public’ and ‘open’ Catholic
or Protestant churches; on the hand, there are churches that are not
registered, namely ‘underground’, ‘clandestine’ or ‘secret’ churches.
The unregistered Protestant churches are also called “house churches’
(jiating jiaohui ZEEZ{7). Concerning the government-approved
Protestant churches, the TSPM was re-established as the SPEFEAF
HEBEEFEESZLES (or =ZBH# ! for short) and the China
Christian Council [ E B # @ (CCC) was founded in 1980 as
an umbrella organisation for all Protestant churches to concern itself
with matters of faith, church order and theological education. Bishop
Ding Guangxun (K. H. Ting) | S0l (1915-) was made head of
both organisations. The “Two Organisations” [f§=, as they are com-
monly referred to, are ‘post-denominational’ bodies sanctioned by the

'® For a discussion of the survival of Catholic communities in China, see Madsen,
“The Catholic Church in China: Cultural Contradictions, Institutional Survival, and
Religious Renewal”; idem, “Catholic Conflict and Cooperation in the People’s Repub-
lic of China™
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behaviour, the Chinese government has not always drawn a clear dis-
tinction between ‘illegal’ house church groups and ‘criminal’ cults.”!

As concerns the Catholic Church, in the late 1970s and early 1980s
many of the clergy imprisoned in the 1950s were gradually released
and allowed some limited activity. These priests took the opportunity
to set up an underground church, engage in surreptitious communica-
tions with the Vatican, to train priests and consecrate bishops with the
Popc’s blessing. Until recent times, relations between the two factions
of the Catholic Church have at been complicated and at times hostile,
but on the whole such tension have been diminishing in recent years.

Whereas reconciliation within Chinese Catholicism is not impos-
sible, the protracted negotiations for Sino-Vatican normalisation are
by no means encouraging. One key issue concerns the Vatican’s insis-
tence on making the final decision in the selection of bishops. Certain
events have also influenced the negotiations, such as the Tiananmen
Square cpisode in 1989 and PRC government reaction to the con-
troversial canonisation by Pope John Paul II on 1 October 2000 of
Chinese and foreign Catholics who were killed by the Boxers. Chi-
nese government spokespersons vilified these canonised individuals as
criminals who had been the accomplices of the Western imperialists >
To a large extent, this reaction is indicative of the fact that, in the
words of Richard Madsen,

the PRC government is too insecure about its grip on the country to
give the Catholic Church even a modest level of autonomy, even if doing
so might work to the PRC’s long-term best interests.... Because of the
ways in which both the Vatican and the PRC government would like
to impose more bureaucratic control over the Church, Rome and Bei-
jing are engaged in a complex game of co-operation and conflict that is
evolving in uncertain directions. This will affect the ability of the Chi-
ncse Catholic Church to renew its theology, recruit and train adequate
clergy, and adapt its pastoral practices to an urbanizing, market-driven
society.”

! Kristin Kupfer, “Christian-inspired Groups in the People’s Republic of China
after 1978: Reaction of State and Party Authorities”, Social Compass 51.2 (2004), pp.
273-236.

* See e.g. D. L. Mungello, “Fact and Fantasy in the Sexual Seduction of Chinese
Converts by Catholic Priests: The Case of the 120 Martyrs”, Sino-Western Cultural
Relations Journal 23 (2001), pp. 8-21.

#* Madsen, “Catholic Revival During the Reform Era”, p. 486, 487.
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on the ‘reconstruction of Chinese theological thinking’ are particularly
noteworthy.** According to his thinking, the creation of the Chinesc
Church’s own theological system will enable the Church and Chinese
socialism to mutually adapt and contribute to the building of a harmo-
nious society (hexie shehui 171 2).” Paradoxically, in this scheme
of things the Chinese government—having realised that religion is not
easily eradicated—appears to have accepted Christianity as a positive
power in the construction of in the construction of that harmoni-
ous society, yet at the same time the Party-state seeks to tighten con-
trol over all forms of religious activity. Thus, a common Sinocentric
position in the search for a theology in the ‘Chinese world” notwith-
standing, such an approach is not neccessarily shared by scholars in
ITongkong and Taiwan.

In any case, it is doubtful whether these theological debates are of
any relevance to the believers in China’s countryside. It is here where
the majority of Christians live. Their religious practices and activities,
especially in the autonomous Christian communities, have very little in
common with the theoretical musings of urban intellectuals. Besides,
even the CCPA and TSPM rural Christian congregations have rather
different concerns. In contrast to many of their urban co-religionists,
they find it difficult to cope with rapid economic development under
the new socialist market economy. Morcover, they are vulnerable to
the lawlessness and corruption in the political institutions as well as in
some church organisations.

Missionaries in the Chinese world

Active foreign missionary activities ended on the Chinese Mainland
around 1950. As a consequence, hundreds of Catholic and Protestant
missionaries poured into Hongkong and Taiwan, as well as some coun-
tries in Southeast Asia. Thus, the multifarious mixture of churches,
denominations and missionary organisations has created a rather dif-
ferent Christian presence in these regions outside the PRC. Moreover,

* K. H. Ting, Janice Wickeri and Philip Wickeri, A Chinese Contribution to Ecu-
menical Theology: Selected Writings of Bishop K. H. Ting; Philip L. Wickeri, Recon-
structing Christianity in China: K. H. Ting and the Chinese Church. For a recent study
of theological education in China, see Marvin D. 11off, Chinese Theological Education:
1979 fo 2006.

¥ Zhuo Xinping, “The role of Christianity in the Construction of @ Harmonious
Society Today”.
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World War in the interests of national unity, and conducted with less
vigour after it). Anti-religious ideology was cxported as an integral
part of communist doctrine after the foundation of the Communist
International, and it found fertile ground in China. In the early 1920s,
the new Chinese Communist Party (CCP) was persuaded by its advis-
ers to highlight antireligious propaganda. The widespread dislike in
China for Christians, perceived as foreign manipulators or indigenous
stooges, was casily translated into support for the CCP, especially
amongst young intellectuals.

In fact, a generation of young intellectuals had already rebelled
against the Confucian tradition in the New Culture movement of the
mid-1910s. Many of them despised Buddhism and Taocism as feudal
relics, and Christianity as pro-imperialist. This view was not confined
to radical circles but shared by people of most political persuasions,
including many in the Nationalist Party; it was the professed duty of
the educated elite (as it had been to some extent a duty of the Con-
fucian scholar) to liberate the masses from religion and superstition.
The CCP vigorously promoted anti-Christian propaganda in the 1920s
and 1930s, although they seldom engaged in violence against believ-
ers. Despite this, Chinese communists made few contributions to
the Marxist analysis of religion, and even after their rise to power,
they added little of theoretical interest to Soviet orthodoxy. For
example, Mao Zedong’s observation that religion is backward,
superstitious, unscientific, and used to exploit the masses, is merely
a commonplace.’

CCP social objectives and techniques of government

It the CCP’s theoretical analysis was pedestrian, the Party did display a
warped creativity when translating it into action. The true communist
state is not only an egalitarian, but also an atheist utopia. It is one of
the tasks of the CCP to liberate believers from their religious bondage,
and to offer them the freedom of atheism; Party members themselves
must be die-hard and militant atheists.” However, this utopian aim fre-
quently conflicted with other CCP objectives, for example the need to

* See Mao Zedong, “Report on an Investigation of the Peasant Movement in
Hunan”, Selected Works of Mao Tse-tung.

* See “The Patriotic Movement of the Christians”, Renmin ribao, 23 December
1950.
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unite the majority of the population, under Party leadership, in vari-
ous tasks such as the war against the Japancse in the 1930s and 1940s
or the modernisation of the economy in the 1980s.

The ideological rationale for tolerating religion in the atheist state
is the theory of the “united front”, which is formulated in a num-
ber of articles by CCP leaders: the CCP should at times work even
with anti-communist elements to confront a common enemy.* Thus
from 1936 to 1945, the Party gencrally welcomed co-operation with
religious believers in its struggle against the Japanese, and after 1945
against the Nationalists. According to one observer, there were enough
Christians in the communist base in Yan’an in the late 1930s to fill a
church, and in the late 1940s the CCP had good relations with Chris-
tian relief agencies. This policy of accommodation was reflected in
the proto-constitution, the Common Programme, adopted in 1950, of
which articles 4 and 5 granted religious freedom to all citizens, and
also in the first constitution of the People’s Republic of China (PRC),
adopted in 1954, of which article 88 states, “Cvery citizen of the PRC
shall have freedom of religious belief”.” The united front approach
to religion is also related to policies on national minorities, some of
whom live in sensitive border regions, are antagonistic to Chinese rule,
and are fervent religious believers. To reduce the potential for con-
flict and to consolidate national integrity, the central government as at
times accorded minority peoples social freedoms, including freedom
to practice religion.

Since the CCP interprets religion as a distorted world-view rising
from a backward society, it believes that the masses will abandon their
beliefs when a true socialist society has been achieved. The provisional
granting of religious freedom is therefore a pragmatic means to handle
religious affairs during a transitional period. Gaining the support of
national minorities and religious believers will speed the development
of socialism, which in turn will eventually undermine religion.

* See for example Mao Zedong, “The Task of the Chinese Communist Party in the
Period of Resistance to Japan”, Selected Works, vol. 1, pp. 232-48; “On Contradic-
tion”, ibid., pp. 274-312.

* Translated in Donald E. Maclnnis, Religious Policy and Practice in Communist
China: A Documentary History, New York: Macmillan, 1972, p. 21; and Constitution
of the People’s Republic of China, Beijing: Foreign Language Press, 1961, p. 39.

¢ Li Weihan, Tongyi zhanxian wenti yu minzit wenti (Questions cn united front
peclicy and nationality policy).
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be closely supervised, and that activities falling outside defined lim-
its should be suppressed. Two kinds of illegal activity were specifi-
cally mentioned in the document: criminal and counter-revolutionary
activities hiding behind the facade of religion, and infiltration by hos-
tile foreign forces.'

Believers soon took advantage of this relative tolerance, and religious
groups sprang up, or came to the surface, all over China. By the mid-
1980s, the rapid growth of religion alarmed scholars and officials, who
realised that religious activities, especially the so-called “Christianity
Fever”, were getting out of hand. The Party’s anxiety seems to be based
on several factors, primarily the risk that some religious institutions
might become influential and form independent power-bases outside
Party control. Second, religious beliefs tend to be anti-materialist and
theist, and they are therefore an ideological challenge to Marxism,
the state orthodoxy. Third, religious organisations might strengthen
demands for autonomy among non-Han Chinese, for example in Xin-
jiang or Tibet. Fourth, the Party leadership was extremely worried by
the overthrow of the Soviet government and its satellite states in East-
ern Europe, and aware of the role played by churches in the opposi-
tion to communist rule there. It feared a similar scenario in China,
especially after 1989. Perhaps most significantly, the Party holds the
view that many religious organisations arc infiltrated by, and working
in the service of, “hostile foreign forces”. This view is explicitly linked
to the concept of “peaceful evolution”, the claim that the West, in
particular the USA, is using ideological penetration and subversion
as a strategy to overthrow the Chinese government. Among the hos-
tile foreign forces allegedly infiltrating religious groups in the PRC are
evangelical Protestants (for example the Southern Baptist Church has
been accused of working for the CIA), Roman Catholics (accused of
promoting the Vatican’s interests), and sectarian groups from Taiwan,
such as the Yiguandao - -H 1.

Religious organisations have often been uncertain how to interpret
the guidelines of official policy. Officials have rarely made explicit pub-
lic statements to clarify exactly where the boundaries are to be drawn,
and it appears that even high-level cadres, not to mention lower-level
officials, are not at all sure themselves. At times of political tension,

'* Tor further details see Alan Hunter and Chan Kim-Kwong, Protestantism in
Contemporary China.
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particularly in the aftermath of the 1989 demonstrations, there have
been crackdowns on many religious groups, sometimes including the
official churches who are correctly registered with, and vetted by, the
RAB. On some occasions, there have been allegations of outrageous
abuses of human rights including torture. On the other hand, in the
southern provinces unregistered house churches may receive frequent
visits from foreign Christians, presumably in defiance of the spirit and
letter of Document 19, without much interfercnce from local officials.
The situation is very fluid and depends on a number of factors: the
national political scene, the attitude of provincial leadership, or rela-
tions between local religious groups and local cadres.'

A number of sccret directives issued by government agencies, usu-
ally at city or provincial level, to control religious affairs in their region
have been leaked to Hong Kong and reprinted. Their general trend is
to emphasise the restrictive aspects of Document 19, for example those
insisting that all religious activities should be conducted in authorised,
registered buildings; that all Christian activities are supervised by the
official church; that religious literature may not be brought in from
overseas; and that activities like faith healing and exorcism (which
do not conform with Marxist philosophy) are forbidden. A typical
example is the “Regulation Concerning the Protection of Normal
Religious Activitics in the Hunan Christian Church”, first adopted in
1981 and revised in 1990."7 Among its stipulations are clauses such
as “No meeting and sermon should run counter to the four cardinal
principles, engage in propaganda which opposes Marxism, Leninism
or Mao Zedong Thought, or interfere in politics, education or mar-
riage ... All illegal activities which are conducted in the name of evan-
gelization. .. must be resolutely prevented... We do not approve any
person from abroad to carry on religious activities within our bound-
aries.” Through the 1980s and 1990s, Christians operated in this com-
plex environment, where religious practice was officially tolerated, yet
in practice restricted; where much depended on local negotiation and
power-play; where they had to be extremely cautious about involve-
ment in politics, and especially in their relations with visitors from
overseas. Most of the above applies to both Protestants and Catholics;

'* Alan Hunter and Chan Kim-Kwong, “Growth Stress: Protestant Churches in
China in the Mid-1990s”,
7 See Bridge, (Hong Kong) no. 45, January-February 1991, pp. 10-11,
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the situation of the latter, however, was complicated by the tension
between the Chinese government and the Vatican, which has created
divisions within the Catholic community.

The “Patriotic” Churches

The TSPM and the CCPA were created in 1954 and 1957 respectively
to build a Chinese church that would be anti-imperialist and commit-
ted to the new government. A key demand was that these churches be
“patriotic” (aiguo), a term that is still used today: the CCP often con-
flates its own interests and those of the whole country, so that failure
to support the Party can be construed as treachery to the nation.

The TSPM was formally launched at the First National Christian
Conference held under CCP auspices in Beijing in the summer of
1954."* 139 people were appointed to its governing committee: for the
most part they were selected from younger Christians who had been
active in the 1930s and 1940s, often in the YMCA and YWCA. It was
not a mass organisation, and membership was restricted to those who
had secured Party approval by enthusiastic support for the new gov-
ernment. Many were “progressive” Christians who sympathised with
the CCP objectives of social reform and national independence; some
were conscrvative church leaders who decided to co-operate with the
new regime; others were underground security or Party personnel
infiltrated into Christian circles. The most active and politically reli-
able members were selected to form the Standing Committee of the
TSPM, led by Wu Yaozong and based in Shanghai, which supervised
Protestant church activities. All denominational structures and the
old National Christian Council were abolished, and Christians who
refused to co-operate with the TSPM were generally punished. Two
famous and respected church leaders, Ni Tuosheng (Watchman Nee)
and Wang Mingdao, were arrested in 1952 and 1955. Ni died in a
labour camp in 1972; Wang was released in 1979 and died in 1991.

'* The following account is based cn the following sources to which the reader can
refer for further details:
Bush, Religion in Communist China; 1lunter and Chan, Protestantisin, Francis
P. Jones (ed.), Documents of the Three Self Movement; Donald E. MacInnis, Reli-
gious Policy and Practice in Communist China: A Documentary History; Philip
L. Wickeri, Seeking the Common Ground.
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The TSPM had little role following the suppression of church
activities in 1958, and it was further weakened by the Socialist Edu-
cation Movement. It is not clear whether it was formally suspended
or abolished, but there was almost no news of the organisation until
the late 1970s. Tt is thought that most of its members were sent to
work in factories, although some of them appear to have had employ-
ment as translators, while others were perhaps subjected to periods of
detention.

In 1979 the TSPM was reconstituted, and soon afterwards a sister
organisation called the China Christian Council (CCC) [ Ho 2]
75 was formed. These two organizations, known as the “liang hui”
(“two committecs”), form the state-sanctioned leadership of the Prot-
estant community. Their functions are not clearly differentiated, and
many leading figures hold positions in both organisations concurrently,
for example K. H. Ting (Ding Guangxun | J¢:lll; 1915-), Bishop of
Nanjing, being Chairman of both from 1979 to 1997. Power resides
in the Standing Committees, which oversee church policy, relations
with overseas churches, pastoral affairs, and personnel appointments.
Most members of the national Standing Committees are also leaders
of provincial or municipal Protestant organisations. These leaders are
elected by the church members themselves, but are also vetted by the
SARA. They have considerable influence over church affairs, and they
supervise the activities of pastors and lower-level TSPM groups.

In the 1980s and 1990s, as the Protestant communities grew rela-
tively strong, the “two committees” played a vital role in legitimising
and promoting the religion. The official leaders have negotiated the
return of church property, the right to print Bibles and other litera-
ture, the opening of seminaries and thousands of churches and meet-
ing points. Bishop Ting and others have been outspoken advocates of
religious freedom. Further, the TSPM is not a monolithic entity, but a
loose fellowship with many diverse views. Many younger pastors (and
some older ones) are rebellious, and do not accept the claim of their
leadership to speak for the whole Protestant community in China;
there is a parallel with the state, where there is vast regional diversity
alongside the central government’s claim to power. We feel it is mis-
taken to regard the TSPM and all connected with it simply as puppets,
even though many Chinese Protestants do not recognise the TSPM as
a legitimate church leadership. This constituency, loosely known as
the house-church movement, argues that an essentially atheist political
organisation should not be in charge of church affairs (others object
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Catholic community in China. It condemned those who co-operated
with the CCPA as possibly in apostasy, and encouraged all priests and
lay-believers to remain loyal to Rome, even at the price of martyr-
dom. Finally another papal encyclical in 1958 denounced the CCPA
as a communist tool, instructed Catholics to struggle against the CCP,
and repeated the warning of excommunication. Rome has refused to
approve consecrations of bishops or ordinations of priests carried out
under CCPA auspices; on the contrary, it has cndorsed the creation of
an alternative, underground, and illegal hierarchy in China, compris-
ing priests and bishops loyal to the Vatican.

There are technical niceties in determining whether the CCPA should
be considered a schismatic church, and to what extent its members arc
full members of the world Catholic community. Those who agree to
work under the auspices of the CCPA can worship with little inter-
ference in open churches, and the CCPA has undeniably done good
work in church affairs, education, publishing, and other spheres. How-
ever, many prefer to stay within the underground movement, lacking
many facilities and sometimes persecuted, but in full communion with
Rome. This underground movement is deeply rooted and apparently
able to resist the state’s efforts to destroy it. This series of events has
generated an enormous amount of confusion and personal tragedy to
countless ordinary belicvers and priests.

Any overall assessment of the TSPM and CCPA should encompass
many dimensions. The organisations are certainly far from perfect and
have been criticised as tools of an aggressively atheist state. Yet it can
also be argued that they represent the only possible means by which
public, organised Christianity could have survived the post-1949
period. Eventually, each observer must decide whether they compro-
mised essential aspects of the Christian faith, or whether they wisely
adopted a practical ecclesiology that has left the church in China far
stronger than anyone could have anticipated. Critics, especially those
in the West who do not have to face the realities of political survival
in China, should perhaps avoid making them an easy target; yet it is
also possible that they are only a transitional phenomenon in the long
run of Chinese history, since we may expect a radical restructuring of
all church institutions in case the present political system is radically
changed.









FINAL CONSIDERATIONS

As the preceding pages have indicated, the encounter of Christianity
and Chinese society has been extraordinarily complex. The “Western’
religion came to China in different guises and was practiced by Chinese
believers in a variety of ways. The Handbook has introduced a number
of themes and perspectives. However, constraints of space have pre-
cluded exhaustive treatment of all the topics. At the same time, it has
not been possible to list every relevant item in the bibliographical and
‘sources sections. Many aspects of this bewilderingly rich experience
deserve more careful and comprehensive scholarly attention. Much
has been accomplished in recent years, but more needs to be done,
especially now that mission studies and the study of Christianity in
China have achieved a degree of legitimacy in the academic communi-
ties in China and abroad. The Handbook of Christianity in China has
been produced with the aim of pointing scholars in the right direction
and stimulating further research.

The contributions to this volume have also shown that the motives
for and experiences of propagating, accepting or opposing Christianity
have been mixed and varied. It is obvious that Christianity in China
was far from being a monolithic movement. Crude gencralisations,
although still commonly practiced by PRC officials and postcolonial
scholars, are surely inappropriate. What is needed is a more sophisti-
cated approach to the study of Christianity in China, one that recog-
nises its variety, contradictions and contributions. It would, of course,
be helpful if the motives of politicians and academics for interpreting
the Christian presence in China in a particular way were known. The
creation of a psychological profile for individual scholars would be a
start.

Since the propagation of the Christian message was the overrid-
ing concern of the missionary enterprise, it is appropriate to conclude
with an overview of the reception of the Bible in nineteenth and twen-
tieth-century China.



THE BIBLE IN CHINA: INTERPRETATIONS AND CONSEQUENCES 891
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In recent studies of the Christianity in China, much has been accom-
plished in the areas of missionary enterprise (education, medicine,
social service and publication), foreign diplomacy, cultural exchange,
state-church relation, and biography.! One overlooked arca of rescarch,
however, is Chinese biblical interpretation except for issues concerning
translation, even though Protestant missionaries often made it their
primary task to translate the Bible into Chinese dialects spoken in their
mission ficlds. Different interpretations of the Bible have led Chinese
churches to take contending positions on matters of religion, politics,
and society. The Bible as Holy Scripture functions as a “foundational
document” of Christianity to define its belief system and self-identity
as a religion and regulate its life patterns and mission purposes as a
social group. Biblical text is broadly embedded in the catechisms and
liturgies of Catholic and Orthodox churches. Its divine authority is
held prominent in the theologies and sermons of Protestant and Evan-
gelical churches. Its teaching has been compared to that of the Chinese
classics and has captivated the hearts and imagination of numerous
Chinese rcaders. Thus, once cannot fully understand the character and
activities of the Christianity in China without taking into account the
interpretations and consequences of the Bible in China.?

The history of the Bible in China from Late Qing to the present
can be divided into four periods in correlation to major social-politi-
cal changes of the nation.’ In each period the Bible plays significant
roles in shaping Christian belief and practice and in addressing vari-
ous crises of the Chinese society undergoing radical changes. In the
nineteenth century, the Chinese Bible was made available and used by
missionaries, who translated and taught it in churches and colleges,
to introduce Christian faith to the Chinese literati. As a result, the
transported Christianity gradually took root in the soil of China. In
the twentieth century, the Bible was often interpreted and quoted by

' Lutz (1666); Fairbank (1974); Lin (1981); Ng (1995); Bays (1996).

* Jenkins (2006), pp. 15-17; Starr (2008).

* Cf. John Yieh, “Chinese Biblical Interpretation: History and lssues,” in Foskett
and Kuan (2006), pp. 17-30.
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native scholars and preachers to explain theologies and offer responses
to ccclesial disputes and national crises, and thus a distinctive “Chi-
nese Christianity” began to emerge.

Infancy (1807-1864)

China has a long and proud intellectual history endowed with many
fascinating writings in history, litcrature, philosophy, and religion.
Sishu V9E, wujing 1158, baijia FA%, liezhuan F[{# are merely some
of the better-known classics. There are also well-developed herme-
neutic traditions concerning textual criticism, philological exegesis,
and philosophical interpretation of the scriptures copied, taught, and
learned in the schools of Confucianism, Daoism, and Buddhism.* Tt is
no wonder that the Chinese Bible published by Robert Morrison [Lji5
ith (1782-1834) failed to impress Chinese scholars at its debut in 1814
(New Testament) and 1823 (Complete Bible), as it was translated by
a foreigner with the help of Chinese assistants whose classical educa-
tion was limited. Nevertheless, many Protestant missionaries followed
Morrison’s example to translate the Bible in different dialects and lit-
erary styles for the readers in their mission fields.®

(1) 'The “term question”. As Bible translations proliferated, the first
controversy in Chinesc biblical interpretation arosc in 1840 with the
so-called “term question.” What is God’s name in Chinese? Shangdi
7 or Shen 17 The protracted and passionate debates between
European and American missionaries reflected their different under-
standings of ancient religions (monotheism vs. polytheism) and popu-
lar religions (Daoist shangdi vs. pantheistic shen) in China.® Recent
studies show that Chinese translators and readers were also divided on
their opinions.” The decision to print the Delegates’ Version (1852) in
two versions (American Bible Society used Shen with a blank of rever-
ence, and British and Foreign Bible Society used Shangdi) to accom-

* Lopez (1988); Henderson (1991); Huang, Li, and Yang {2004).

* 1-]Jin Loh, “Chinese Translations of the Bible”, in Chan and Pollard {1995), pp.
54-69; Zetzsche (1999), pp. 1-192; Pfister, in Tiedemann (2008), Handbook I, pp.
362-371.

¢ Irene Eber, “The Interminable Term Question”, in Eber (1999), pp. 135-161;
Zetzsche (1999), pp. 82-90.

" Wong, Timothy Man-kong, “The Rendering of God in Chinese by the Chinese:
Chinese Responses to the Term Question in the Wanguo gongbao”, in Lackner and
Vittinghoff (2004), pp. 589-613.
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soldiers. Jesus’ firm belief in the final victory of the people made him
a great revolutionary and fearless liberator. In a novel entitled “The
Death of Jesus,” Mao Dun & wrote a life of Jesus according to the
NT Gospels, but he removed everything miraculous to present Jesus
as a human hero rather than the divine Son of God. Jesus emerged as
a courageous fighter to rebuke the corrupted Pharisees and other Jew-
ish leaders for the sake of the people. Mao Dun later explained that
he meant to “usc the stories of the Bible to make a trick of oblique
accusation” against corrupted officials and Japanese aggressors.”

Most of these writers did not think Jesus’ moral teaching could save
the nation as Wu Leichuan did, nor did they believe his violent death
has redemptive power for sinners as Ni Tuosheng did. But they were
surely mesmerised by his teaching of love and his action of self-sacri-
fice for a higher cause beyond self-interest and life itself. There seems
to be a power in his personality that attracts and challenges the readers
to transcend their limited visions and concerns. Jesus’ determination to
fulfil his mission and his fearless calm in the face of death may in
some way meet the psychological need of the Chinese people facing
the distressing wars and senseless destruction.

During the first half of the 20th century, the Bible—the Union Ver-
sion (1919} in particular—became readily available to many Chinese
pecople. As a holy scripture for Christians and a Western classic for
intellectual elites, it was discussed and debated in universities, studied
and preached in churches, and read and used for literary creation. In
a time when the whole nation experienced anger, anxiety, devasta-
tion and despair under the onslaught of colonial aggression, foreign
occupation, government corruption and civil wars, the Chinese people
recognised the wickedness of human nature and the frailty of human
life. They were looking for “heroes” and ways to save their nation.
Thus, Jesus in the Gospels became the focus of many Bible readers.
His personality, teaching, and noble death for a higher cause grasped
many minds and hearts, believers or non-believers. In order to under-
stand the Bible and its messages, Western hermeneutics were tried and
indigenous methods invented. Several themes were heatedly debated:
Christian faith vs. Chinese culture, national salvation vs. individual

* Mao Dun, Mao Dun’s Complete Works, Vol. 9, Beijing: People’s Literature Press,
1985, pp. 542-543.
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new insights on the contexts and contents of the Bible, bolstered their
sclf-identity as a chosen people of God, and strengthened the bond of
affection among members of these house churches.

After the chaos of Cultural Revolution (1976) subsided, the govern-
ment began to loosen its control of religions, though the Bureau of
Religious Affairs continued to be watchful. As a result, there was a
religious revival in China, and the Christian church gradually restored
its vitality.” In time, confiscated propertics were returned, and some
seminaries reopened. Ding Guangxun (K. H. Ting) Tl (1915-),
the last Anglican Bishop in China also resumed his leadership as chair
of the TSPM and of the Chinese Council of Churches (CCC), and
began to rebuild relationship with foreign churches. Many autono-
mous churches, however, remained separated from the TSPM and
CCC. Also to be noted is the phenomenon that, after China changed
its policy to rejoin the international community, a strong interest in
academic studies of religion surged in the universities in the 1990’s.
The so-called “Cultural Christians” began to publish their studies of
Christian thoughts and Centres of Christian Studies were established
to offer post-graduate programs. With the return of Hong Kong to
China in 1997, overseas Chinese Christians and scholars also began to
make significant contributions to the new development of Christianity
in China.

(1) TSPM and CCC: Bible as religious text. In all Chinese churches
the Bible is revered as the word of God with authority, but the TSPM
churches and the autonomous churches approached it differently. For
Ding Guangxun, national leader of the officially sanctioned churches,
the Bible is a religious text whose theological contents should be
understood in historical contexts. He regards the Bible as God’s word
but written by human hands. Following the same contextual herme-
neutics of the liberal scholars of previous period, he believes that the
Bible needs to be critically interpreted and its main themes discovered
in order to appropriately address our contemporary individual and
social problems.* In Ding’s view, one of the most urgent tasks that the
Chinese church is called to accomplish is to build a bridge to connect
the two (’s—Christianity and China or Christians and Communists.
In order to befriend the two groups of people, he underscores Jesus’

** Bays (1996), p. ix.
' Ding (2000), pp. 31-48; 65-122.



THE BIBLE IN CHINA: INTERPRETATIONS AND CONSEQUENCES 905

role and mission as the “Cosmic Christ” who reveals and embodies
God’s universal love for all people.”* The Cosmic Christ loves all peo-
ple, those in and out of the church, so Chinese Christians should reach
out not only to their fellow Christians in different denominations but
further to the society at large. To avoid any conflict with the Chinese
society which is largely atheist and multi-religious, he urges Christians
to testify to the gospel by taking actions of love to care for all people
without discrimination and to scrve the nation loyally as law-abid-
ing citizens. To avoid offending non-believers, furthermore, he urges
the Chinese churches to engage in a “theological reconstruction”.” He
wants Christian leaders to de-emphasise (danhua %4t the doctrine
of “justification by faith”, the hallmark of Reformed theology, because
its presumption that all people are sinners in need of forgiveness may
be offensive and repulsive to outsiders. Instead, he wants them to
emphasise the all inclusive love of God.” It appears that the Gospel
of John, which reveals God’s love for the world and features Jesus’
commandment to love one anther, has served as “the canon within
the canon” for him to construct his cosmic Christology and inclusive
missiology. His interpretation of the Bible shows political acumen and
contextual sensitivity that may explain why he has been able to lead
the TSPM churches through one of the most turbulent and dangerous
times in recent Chinese history.

(2) Autonomous Churches: Bible as revelatory text. There are an
uncountable number of autonomous churches existing and growing
in different parts of China. Their theological positions, social engage-
ments, and political relationships with local Bureaus of Religious
Affairs vary greatly from one to another, but all of them hold a very
high view of the Bible. It is written by human hands but it is the word
of God, a revelatory text inspired by the Holy Spirit and accordingly
an authoritative scripture. These autonomous churches inherit the
conservative legacy of Ni Tuosheng and Wang Mingdao and refuse to
compromise with what they call the buxinpai (the unbelieving party)
of the liberal scholars before 1949 and that of the TSPM. Despite and

* 1. and P. Wickeri (2002), pp. 91-100.

7 Wickeri (2007), pp. 333-3685.

™ Love is the governing theme in Ding’s theclogy, so it is no coincidence that one
of his collected writings is entitled, God is Love: Collected Writings of Bishop K. H.
Ting (2004), one festschrift is Seeking Truth in Love (Wang 2005), and one biography
is Discavering Truth through Love—Biography of K. H. Ting (Ma 2006).
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Table 4 {cont.)

Missionary Society Acronym  Nationality China

(and Chinese provinces in which the society was start
present)

Door of Hope and Children’s Refuge; filiang suc DHM International 1901
& EL BT Door of Hope Mission. (Jiangsu)
Dutch Pentecostal Missionary Society; Dutch
Nederlandsch Pinksterzendingsgencotschap.
(Yunnan)
Ebenezer Mission; Jiukn hui FELE (Henan) EbM American 1907
Elbethel Christian Work. (I Tubei)
Elim Missionary Socicty; Elim International EMS British
Missions
Emmanuel Church of the Foursquare Gospel; ECFG American

Wanguo Sifang Fuyin hui B AR S
(Jiangsu; Shandong)

Emmanuel Medical Mission; Fudao hui fEIES. EMM British

(Guangxi)

English Presbyterian Mission; Da-Ying Zhanglao ~ EPM British 1847
hui oo [ 328 (Tujian; Guangdong; Taiwan)

Evangel Mission; Shengdao hui E}jlﬁﬁ, EvM American 1904

Evangelistic Prayer and Missionary Union
(EPMU). (Guangdong)

Evangelical Association Mission; Fuyin hui f& EAM American 1904
:Ej[@, Evangelical Association of North America;

Missionary Society of the Evangelical Association.

{Hunan; Guizhou)

Evangclical Church Mission; Zundao hui S LEC American 1900
&, Missionary Society of the Evangelical Church.

(Hunan; Guizhou); see also United Evangelical

Church Mission

Evangelical Congregational Church. (Hunan) American 1900

Evangelical Lutheran Mission of Missouri and ELMo; American 1912
Other States; Lude jiao fﬂ%ffﬁf%{, Fuyindao Lude MELCM
hui fg S P Missouri Synod. (TTubei;

Sichuan)

Evangclical Lutheran Mission Socicty for China. LvlM American 1913
{(Hubei)

Evangclical United Brethren Church. (flunan; LUB American 1946
Guizhou; Guangdong)

Evangelische Diakonissenanstalt Stutigart; German 1924
Evangelical Deaconess Institute. (Hebei)

Evangelize China Fellowship; Zhongguo budao ECF International 1947
pua TRE . (iangsw)

Faith and Love Mission; Xinai hui {358 FLM 1921
{Guangxi)

Faith Fellowship. (Jiangsu) FF
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Table 4 {cont.)

Missionary Society Acronym  Nationality China
(and Chinese provinces in which the society was start
present)
German Women’s Missionary Union; Nii GWMU German 1903

gonghui 773 Deutscher Frauen-Missions-

Gebetsbund; Deutscher Fraucnmissionsbund

{DIFMB). (Sichuan)

Glad Tidings Mission. (Jiangsu)

Gloryland Mission of China (Jiangsu)

Gospcl Mission; Mei-Nan jinxin chuandaohui GM American 1893
N EEEIEE,; American Gospel Baptist

Mission. (Shandong; Anhui; Henan)

Grace Evangelical Mission; Endian hui B GEM American 1904
{Henan)

Grace Mission. (Zhejiang) GMC American 1902
Hauge's Synod Mission; I[augc’s Norwegian THSM American 1891

Evangelical Lutheran Synod; Hongen hui 8 B &
(Hubei; Henan)

Hebron Mission; Xibolun hui 75 {1 &, HEB American 1915
(Guangdong)
Hephzibah Faith Mission; Xinle hui {542 HFM American 1922

& Hephzibah Faith Missionary Association
(TTIFMA). {Inner Mongolia)

Hildeshecim Mission to the Blind; Deguo xi IIVBC German 1890
dikan hui TE[EZE YN 1Tildesheimer China

Blinden-Mission; Deutsche Blindenmission in

China. (Hong Kong; Guangdong)

Home of Onesiphorus; Onisefei ertong zhi jia American 1916
Fal [ o R Bl 2 57 (Shandong)
Home of the Nazarene; Nazarene Industrial HN Canadian 1908

Orphanage. (Jiangsu)

Hunan Bible Institute; Hiunan Shengjing xuejiao BIOLA American 1917
1] BE £ER A, China Department of the Bible

Institute of Los Angeles. (Flunan)

Indcpendent Evangelical Lutheran Mission; ELM Norwegian 1913
Xinyi hui {5265, (Sichuan)

Indcpendent Lutheran Mission; Zili Xinyi hui ILM American 1915
[T/ {588 . (Ilenan)

International Institute of China; Shangxian tang MIICC American 1897

AT Mission among the TTigher Classes in

China. (Beijing; Shanghai)

International Postal Telegraph Christian IPTCA British 1907
Association; Wanguo youdian jidu hui 55K E} &=

e (Jiangsu; Hubei)

International Union Mission. (Hunan) American 1901
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Table 4 (cont.)

957

Missionary Society
(and Chinese provinces in which the society was
present)

Acronym

Nationality China
start

Women’s Association for Christian Female
Education in Eastern Countries; Frauen-Verein
fiir christliche Bildung des weiblichen Geschlechts
im Morgenlande; Morgenldndischer Frauenverein;
Women'’s Oriental Union. (Guangdong)

World Evangelical Crusade. (Sichuan)
World Mission Prayer League; Shijie xinyi hui

RS FE. (Sichuan)

Yale Foreign Missionary Society; Yali daxue fjiao
(Hunan Changsha) FEISRE2 (WIFA =)
$f 4,2 Yale-in-China Association; Yale Mission.
(Hunan; Guizhou; Sichuan)

Young Men’s Christian Association of China;
Zhonghua Jidujiao nan gingnian hui TFEIETS
RS, (Fujian; Hebei; Zhejlang; Jiangsu;
Hong Kong)

Young Women’s Christian Association of China;
Zhonghua Jidujiao nii gingnian hui BHLE R
2SS, (Zhejiang; Jiangsu)

Yunnan Mission; Wanboge Xuandao hui Fﬂ
TELFS H IG5 Deutscher Gemeinschafts-
Diakonieverband; Vandsburger Mission;

Marburg Mission; Liebenzeller Mission (Marburg
Associates). (Yunnan; Hunan)

FVM

WEC
WMPL

YM

YMCA

YWCA

M

German 1901

International 1940s

American 1945

American 1902

International 1885

International 1890

German 1909
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CHINESE WORKERS CHINESE CHRISTIAN CHURCH

Ordained  Lay Bible Hospital School  Total Number Baptised Cate- Total
Pastors Workers Women Assis- Teachers Chinese of  Christian chumens Christian
tants Staff Congre- Commu- Community
gations nity
BRITISH MISSIONARY SOCIETIES
- 41 12 8 111 172 - 4,403 ~ 4,403
- 12 2 - 5 19 - 232 1,214 1,346
18 965 150 5 169 1,287 176 14,078 - 14,078
1 - - - 6 7 - - - -
37 389 108 27 477 1,038 - 16,096 2,567 18,663
3 49 3 4 15 74 - 1,138 453 1,691
- 15 1 4 ] 32 1,187 347 1,534
- 162 17 7 38 224 85 6,443 1,663 8,106
13 242 48 50 161 514 196 14,386 12,385 26,771
- 153 19 4 10 177 97 2,710 1,643 4,353
33 32 13 18 153 249 184 14,197 - 14,197
- 37 7 2 16 62 20 56 753 8,362
2 124 23 6 26 181 75 6,690 1,402 8,362
- 220 11 6 55 292 167 3,883 6,435 10,318
- 142 7 10 59 225 80 3,449 730 4,179
114 2,587 392 151 1,309 4,553 1,389 89,218 29,592 118,810
BriTiSH COLONIAL MISSIONARY SOCIETIES
- 12 3 6 14 35 37 302 500 802
- 68 14 8 96 54 4,798 647 5,445
- 4 - - 5 9 4 59 - 59
84 17 12 27 140 95 5,159 1,147 6,360
AMERICAN MISSIONARY SOCIETIES
3 18 3 - 14 38 9 350 215 565
10 173 37 10 55 285 112 4,709 10,800 15,509
- - - - - - 1 38 - 38
19 297 45 12 217 590 307 9,573 17,242 26,315
- 75 13 - 18 106 1,483 160 1,643
- 2 1 1 4 25 - 25
- 31 3 20 60 - 834 - 834
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INDEX OF PERSONS 1013

Zeng Rusheng 631
Zha Shijie ( James Cha Shih-

chieh) 247, 601 n. 8, 607, 632
Zhang Boling 620, 621 n. 8
Zhang Dapeng, Joseph  229-230, 232
Zhang Ding (Zhifeizi) 265
Zhang Fuxing (Tsang Fuk Ming) 252
Zhang Jumin, Nikolaj 829
Zhang Kaiyuan 450, 631, 685
Zhang, Osiya 206
Zhang Shijiang, John Baptist 788
Zhang Xianyong 842
Zhang Yunfa 270
Zhang Zhengming (Beda Chang) 8§52
Zhang Zhiliang, Evaristus 567
Zhao Huaiyi, Philippus 582-583
Zhao Junying (Calvin Chao) 861
Zhao Rong, Augustinus 226
Zhao Shiguang (Timothy Dzao) 861

Zhao Shuren (Lu Hsun) 628, 630
Zhao Zichen (T. C. Chao) 615, 899
Zheng Chenggong (Koxinga) 133
Zheng Mao (or Chang Mao) 272
Zheng Shiliang 274

Zheng Yuren 265

Zhong Tuaide 803 n. 33

Zhong Rongguang 274, 771 n. 8
Zhou Enlai 633, 714, 871, 873, 886, 903
Zhou Shungui 266

Zhu Kaimin, Simon 583

Zhu Shide, Franciscus Xaverius 812
Zhu Shipu, Grigorij 832

Zhu Yuanzhang 388

Zhu Xi 748, 750

Zhu Xingzhou {Muyizi) 265

Zhuo Xinping 840, 860 n. 27

Zuo Doushan 274

Zuo Zongtang 15, 187






































































































