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In 1812, eighteen-year-old Harriet Atwood Newell set sail from Salem, Massachusetts, on her way to the mysterious subcontinent of India and thence to Burma.  The bride of missionary Samuel Newell, she believed that she had been called to accomplish great things: to spread the kingdom of Zion, to participate in the work of educating and civilizing a benighted people, to bring souls to Christ.  Sadly, she never reached her Asian mission.  Ordered out of Calcutta by the British East India Company with her fellow missionaries, she sailed for the French island of Mauritius and gave birth aboard ship to a daughter who died five days later.  A month afterward, Harriet Newell herself died.  She never witnessed her faith to the heathen she sought to save, never brought the light of Christianity to the people she felt drawn to serve.  Yet for generations of evangelical women, she became a saint, a martyr, and a heroine.  “The death of Mrs. Newell, instead of overcastting our prospects,” prophesied the Reverend Leonard Woods in a memorial sermon, ‘will certainly turn to the advantage of missions. . . .  The publication of her virtues will quicken and edify thousands. . . .  Her character will be identified with that holy cause.  Henceforth, every one, who remembers Harriet Newell, will remember the Foreign Mission from America.”
  By 1840, the first comprehensive history of American foreign missionary work as much as canonized her.  “Perhaps, no early missionary, even by a long life of faithful labors, has accomplished more for the heathen, than she accomplished by consecrating herself to their causes, and dying for them before the mission had found a resting place,” the chronicler of early missions wrote.
  

How Harriet Newell became an iconic figure in evangelical Christianity in the first half of the nineteenth century involves much more than the particular details of her life.  The story of the rise to cultural prominence of Newell and women like her involves a host of convergent cultural factors: the emergence of an evangelical culture, developed discursively through print, that had missionary endeavor at its heart; the role of that evangelical print culture in capturing the imaginations of women who thereby could envision women as cultural heroines; and the development of a genre of missionary memoir that positioned women as important players on a world stage.  Newell’s story came to symbolize for many women evangelicals the central role they had been called to play in world history.  Heroines of a new culture, an “imagined community” galvanized through the publication and dissemination of missionary narratives, they helped to create a new place for middle-class women as influential actors in the public realm.


From our contemporary perspective, the ideals embodied in the stories such as Newell’s are likely to produce profound ambivalence.  Cultural expansion and domination were paired with benevolence and sentimental domesticity in a strange brew with potent effects. On the one hand, such memoirs communicated a clear sense of the cultural superiority of American evangelical culture.  American Christians were called to convert the world. Through their labors, they were to challenge and overcome the horrifying practices of “heathen” of other cultures.  And at the same time, at the heart of their endeavor lay ideals of benevolence, self-denial, and compassion – ways of seeing others and behaving toward them that contrasted in powerful ways with some of the more exploitative impulses of their era. Concern for other human beings coexisted in equal measure with horror at their cultures and ways of life.  The very first memoirs of American women missionaries, published between 1814 and 1840, embodied contradictions that perplex and confound Americans still and that embody in miniature the dilemmas of American cultural imperialism.  The story of the very first memoir, that of Harriet Atwood Newell of Haverhill, Massachusetts, gives us insight into the origins of this contradiction.  In addition, the way the publication of Newell’s story handles such contradictions helps to explain why the female missionary memoir became a popular and influential genre in the United States in the nineteenth century.  For Harriet Newell’s story played a crucial role in creating a “social imaginary” in which evangelical women and foreign missionary activity played a major role.

I


Harriet Newell’s rise to the status of cultural icon begins not with Harriet herself, but with the emergence of the culture for which she would become the emblem of womanhood.  A new breed of evangelical Christianity began to coalesce in New England in the last decade of the eighteenth century and the first of the nineteenth -- around the time of Harriet’s birth. Over time, it came to transform notions of self, society, and the public, particular in New England, New York, and the newer western settlements populated by outmigrants from those areas.  A powerful alternative to the all-white, all-male realm of partisan political discourse, it was based not in the democratic rhetoric of equal rights but in the religious rhetoric of benevolence and mutual obligation.   This culture was heir to Jonathan Edwards and the Great Awakening, a cousin to the culture of evangelism that arose in England and Scotland about the same time.  Variants of this American culture of evangelicalism came in time to flourish over much of the United States, and in and through a variety of denominations, especially Congregationalism, Presbyterianism, and Methodism, as well as among Baptist groups.  Only in the context of this new culture of evangelicalism could the story of Harriet Newell and those like her secure a hearing and take on resonance and meaning.

Historians have frequently named this coalescence of culture, marked by distinctive behavioral and discursive patterns, the “Second Great Awakening,” and its organizational efflorescence the “Benevolent Empire.”  Revivals, awakenings, and benevolent organizations were the outward signs of a much larger pattern of cultural identity formation and participation through which many thousands of people saw themselves called to be part of a culture whose goal was to create significant change in the name of reinvigorating traditional religious and cultural values.  Their formation as an “imagined community” came largely through the vehicle of print.
New Englanders in settled areas had been sponsoring missionary endeavors in a limited fashion for a number of years when Harriet Atwood was born in 1793.  These sprang largely from the revivalist theology of Edwards, with its emphasis on “benevolence,” or self-denial and service to others, as a characteristic of the converted.  In Edwards’s own time, several notable evangelical missionary endeavors had aimed to spread the gospel of Christian civilization to Indian peoples.  David Brainerd, born in Haddam, Connecticut, in 1718, and fired by the Great Awakening, dedicated himself in 1743 to the conversion  of Stockbridge, Delaware, Susquehanna peoples of Pennsylvania and New Jersey.  He burned himself out and died of tuberculosis at the age of twenty-nine.  Edwards himself, following his dismissal from his Northampton pulpit, became a missionary to the Housatonic Indians in Stockbridge, Massachusetts, from 1750 until 1757.
  Only four years earlier, he had joined in a 1744 call made by Scottish Presbyterians for a worldwide “Concert of Prayer” – interdenominational prayer for the evangelization of the world and the spread of Christ’s kingdom.  Both Brainerd’s life (published by Edwards in 1749) and Edwards’s An Humble Attempt to Promote Explicit Agreement and Visible Union of God's People in Extraordinary Prayer, For the Revival of Religion and the Advancement of Christ's Kingdom on Earth (1748) would become cornerstones of the new missionary movement that would arise at the end of the century.  But only with the explosion of print as an everyday medium for communication would they – and missionary activity itself -- come to assume a role of central importance in a renewed and reoriented culture of evangelicalism in New England.
 

Major New England missionary efforts prior to 1795, however, involved mainly not Indians, but the sons and daughters of old New England.  As they migrated north and west to sparsely settled areas in search of land, they began to establish themselves in places as yet lacking in traditional New England institutions.  How would they preserve the cultural, religious, and educational values of their culture without a settled ministry?  In Connecticut, the greatest source of settlers to new regions at the time, the General Association of ministers committed itself in 1774 to help newer settlements by sending missionaries to those without settled pastors and or the means to afford them.  By 1792, the outmigrant problem had grown greater.  Migrants from the Nutmeg State flocked to upstate New York, now open to white, American settlement.  In response, the General Association established a standing Committee on Missions.
  
Although both revival activity and a call for missions and missionaries had existed sporadically in New England since the Great Awakening, British Calvinists invented something in 1793 that would change the nature of both endeavors.  Noting the increasing importance of periodical publications, the editors of the first issue of  the Calvinist-produced,  London-based The Evangelical Magazine observed that “half the wisdom or folly of the present generation was imbibed through these channels.”  Why not use the genre as a vehicle for instructing people of modest means and little time in religious matters?  The Evangelical Magazine would provide an alternative to mischievous, frivolous, or error-ridden publications, substituting a diet of morally sound selections including “Biography, Memoirs, Diaries, Authentic Anecdotes, Striking Providences, and the Expressions of Dying Christians.”  In addition, it would furnish readers with “a species of information entirely new, and very important”-- news “which relates to the Progress of the Gospel throughout the kingdom”:

[W]hen an accurate account is laid before the Public, of the size and circumstances of evangelical congregations, the debts with which some places are incumbered, the difficulties under which others labour, and the prospects which are opening for future usefulness; matter for prayer and praise will accumulate. . . .  At least, benevolent Christians will give, with more freedom and less suspicion, when they are in possession of the character of the Minister, and the circumstances of the place, for the support of which their contributions are solicited.
The Evangelical Magazine would become a template for a host of American evangelical and missionary magazines in the half century to come.  It embodied the major goals that would lie at the center of all such publications: instructing a new reading public through a type of literature intended to be both pleasurable and moral; building identification with an evangelical community; stoking the fires of evangelical benevolence among the faithful; and raising money for such benevolent endeavors.


At about the same time, a second development occurred in British evangelical circles that would also have a great effect on their American counterparts.  William Carey, a British Baptist pastor, came up with a design to evangelize the world.  Inspired by his reading of Edwards’s life of Brainerd (which had been reprinted in Edinburgh in 1765) and by Captain James Cook’s journals of exploration, Carey called for an interdenominational evangelization effort in his An Enquiry into the Obligations of Christians to Use Means for Conversion of the Heathen (1792).  Within a generation, his exhortation to Christians to covert the world became the blueprint not only for his own mission to India, but also for American foreign missionary efforts.  Three Scottish clergyman, inspired by Carey’s work, published an 1793 announcement in the Evangelical Magazine calling for the establishment of a society to convert the pagans.  The new London Missionary Society, founded in 1795, called for a renewed United Concert of Prayer for the conversion of the world.  It also caught the attention of hundreds of British evangelicals with its plans for a mission to Tahiti.  The London Society took care to keep in touch their Calvinist brethren in Connecticut through the Connecticut General Association, and the communication marked the beginning of an American effort to publicize British foreign missionary efforts to an American public.


Though these two new kinds of initiatives emerged at about the same time in British evangelical culture, conservative Congregationalist New Englanders picked up on them and established their new evangelical culture in two phases.   The first focused mainly on the reestablishment of the concert of prayer and the development of reportage of domestic revivals and awakenings in new evangelical magazines.  The second broadened the conception of mission to include the foreign as well as the domestic.   Within a generation, the combination of the evangelical magazine and the new emphasis on foreign missions would transform New England Congregationalism from a culture of local benevolence to a culture of expansive and aggressive evangelicalism that mirrored the nation’s own extraordinary expansion.

Connecticut pioneered in implementing a new, more expansive model of revival evangelism, perhaps because Edwardsian theology was strongest there and perhaps because its Congregational establishment was the most centralized organizationally.  The Connecticut General Association resolved in 1795 to encourage “extraordinary prayer for the revival of religion and the advancement of Christ’s Kingdom upon the earth” – that is, to dedicate itself and its members to a renewed concert of prayer.  It sent out a circular letter to members of the association as well as to nearby Presbyterian ministers and Congregational ministers in Massachusetts urging them to participate.  Ministers of the General Association, like those of their London Missionary Society counterpart, aimed to encourage a united movement that would result in extraordinary outpourings of the spirit.
   As prayer groups met, many became exposed in meetings to news of the work of the London Missionary Society.   
In 1800, seven years after The Evangelical Journal began publication, the Connecticut Missionary Society established its own magazine, the Connecticut Evangelical Journal.  Funded by society memberships and contributions from the faithful, the magazine’s purpose resembled that of its London-based counterpart: to confirm the faithful in their identity as evangelicals by providing news of God’s remarkable providences in sending awakenings of the spirit in the modern age.  The Connecticut Evangelical Magazine published accounts of revivals and conversions, mainly in New England, as well as narratives of missionary endeavors sponsored by the Society and by the London Missionary Society.  It contained devotional reading and memoirs of the godly as well.  Missionaries pedaled subscriptions to provide people with suitable reading materials based in an Edwardsian world view, and the magazine spread throughout much of New England and upstate New York.   In 1803, another conservative Congregationalist group, the Massachusetts Missionary Society, followed with its own Massachusetts Missionary Magazine. 
  Although both of these periodicals acknowledged the importance of a prayer effort on behalf of the world, in practice the missionary and evangelical efforts reported were mainly those at home.

The new genre of the evangelical/missionary magazine rapidly grew into an important vehicle for disseminating information of interest to evangelicals and shoring up their identity as part of a larger community of like-minded individuals. Its significance has gone large unheralded by scholars.
  Between 1800 and 1820, eight different evangelical Congregationalist magazines (and two evangelical newspapers) sprang up in New England (Table A); other denominations produced an additional fifteen religious periodicals (Table B).  There is good reason to believe that evangelical Congregationalist publications dominated all forms of magazine print culture in the region during this era.  A listing of non-religious periodicals (excluding newspapers) published in New England during the same period (Appendix I) shows that the six New England states produced sixty non-religious periodicals between 1790 and 1820. Though a far greater number of 
Table 1:  Evangelical Congregational Periodicals in New England, 1800-1824
	Connecticut
   Hartford

   New Haven
	1800-15

1816-37

1819-38
	Connecticut Evangelical Magazine; Connecticut
   Evangelical Magazine, and Religious

   Intelligencer;
The Religious Intelligencer [continuation of

   Connecticut Evangelical Magazine series]
Christian Spectator

	Massachusetts
   Salem

   Boston
	1803-1807

1806-1934
1817-1849

	The Massachusetts Missionary Magazine
    [merges with Panoplist series, 1809]
The Panoplist, or, the Christian’s Armory;  The

   Panoplist, and Missionary Magazine United; 
  The Panoplist, and Missionary Herald; The
  Missionary Herald

Boston Recorder; Boston Recorder and 
   Religious Telegraph; Boston Recorder 

   [newspaper]

	New Hampshire
   Portsmouth 

   Concord

 
	1805-09

1808-1930
1807-09

1815-16

1819


	The Piscataqua Evangelical Magazine

Herald of Gospel Liberty [newspaper]
The Religious Repository

The New-England Missionary Magazine

The New-England Missionary Intelligencer

[Alt. title: New-England Missionary

   Intelligencer, and General Repository, for the

   Promotion of Useful Knowledge and

   Evangelical Doctrine]

	Rhode Island
   None
	
	

	Vermont
   Middlebury
	1809-15
	The Adviser, or, Vermont Evangelical Magazine


	Connecticut
   New Haven
   
	1804-05

1819-24
	The Churchman’s Monthly Magazine [Episcopal]

The Guardian, or Youth’s Religious Instructor

	Maine
   Hallowell
	1814-18
	The Christian Monitor

	Massachusetts
   Boston
   Palmer
	1802-10

1803-24

1806-11

1809

1813-23

1817

1819-21

1819-28

1809-10
	Berean, or Scripture Searcher

The Massachusetts Baptist Missionary Magazine; The

   American Baptist Magazine, and Missionary

   Intelligencer

Christian Monitor
Witness [Baptist]
Christian Disciple [Unitarian}
The Weekly Monitor

Christian Watchman; Christian Watchman and Baptist

    Register

Universalist Magazine

The Massachusetts Watchman and Periodical Journal

	New Hampshire
   Portsmouth
	1805

1805-07
	New Hampshire New Jerusalem Magazine
Christian’s Magazine, Reviewer, and Religious

   Intelligencer [Free-Will Baptist]


	Rhode Island
   None
	
	

	Vermont
   Rutland
	1811-12
	The Vermont Baptist Missionary Magazine


Table 2: Religious Periodicals Other than Evangelical Congregationalist in New England, 1800-1824

secular titles were published than religious, most secular efforts proved very short- lived, with half having a publication run confined to a calendar year, and a quarter more confined to two calendar years.
  Only eight of these had consistent print runs of more than four years.  In contrast, the series begun by the Connecticut Evangelical Magazine had a print run of thirty-eight years, while that begun by the Massachusetts Missionary Magazine lasted 132 years.  Subscription numbers too tell a tale of a huge gap between the viability of evangelical periodicals during this period and secular ones.  For example, the Monthly Anthology, a highly influential magazine among the intelligentsia and one much written about by scholars, had a print run spanning nine years, with subscribers in 1805 numbering 440.  In 1809, a year for which numbers of subscriptions are available for The Panoplist and Missionary Magazine United, that evangelical magazine claimed six to seven thousand subscribers.

In an era of uncertain financing and developing markets, New England Congregationalists learned early and well the lesson of how to make magazines a viable and important form of communication.  Their chief strategy was to link magazines with 
organizations, thereby providing a stable base of financial support and a guaranteed readership for a form of publication that was otherwise notoriously short-lived.
  

Those who joined missionary organizations received a subscription.  Those who contributed to the missionary organizations helped to fund the circulation of the journal.  Prayer meetings encouraged those attending to link their religious identity to benevolent and missionary activity via excerpts from evangelical magazines.  And evangelical magazines were among the principal printed texts distributed by missionaries to the newer settlements.  Thus print and the newer forms of evangelicalism that came to flourish in New England during this period formed a symbiotic relationship: evangelical print provided a large part of the discourse and the common language of a new public sphere, the evangelical “imagined community”; a translocal evangelical community in turn furnished a built-in audience that sustained this new kind of publication.

It was a very short step from a literature focused on stories of domestic evangelism and conversion to ones oriented toward foreign missions.  In August 1806, a group of five Williams College students led by Samuel J. Mills – the son of the editor of the Connecticut Evangelical Magazine -- met to pray and to think about the future of the world.   Having read and been impressed by the work of Carey, they determined to devote their lives to the cause of foreign missions.  By 1810, Mills was at Andover Seminary, where, together with Adoniram Judson, Samuel Newell, Samuel Nott, James Richards, and Luther Rice, he created a society of inquiry that became the basis for the American Board of Commissioners for Foreign Missions (1812).  Evangelicals now had an organization explicitly devoted to working out their mission of benevolence through conversion of “the heathen” of foreign lands.  They adopted as their journal The Panoplist, and Missionary Magazine, the successor to the Massachusetts Missionary Magazine.
  
If the principal raison d’etre of the American Board was to send missionaries abroad to spread the kingdom of Zion, the principal rationale of Mills et al. in agitating for such an organization was to provide an American group to sponsor evangelical Calvinist missions abroad.  Not surprising, then, that among the first missionaries to foreign lands commissioned by the American Board were Mills’s Andover comrades, Judson, Nott, Newell, and Rice.  This Samuel Newell was the very same whom Harriet Atwood married in 1812, and with whom she set sail for India, intending to meet William Carey and to extend his missionary work there.   
II

The history of how Harriet Atwood found herself among the first group of women foreign missionaries to depart the Untied States in 1812 is interesting in and of itself, although it was not exactly the story that would most frequently be told about her.  It begins in 1806, when thirteen-year-old Harriet Atwood, the daughter of a Haverhill, Massachusetts, merchant, entered a nearby seminary, Bradford Academy.  Bradford Academy had been founded only three years before by citizens of Essex County anxious for the “mental and moral culture” of their children.
  About the time Harriet entered Bradford, the Bradford-Haverhill neighborhood began to experience awakenings.  By 1806, revivals were on the increase: accounts in the new evangelical magazines, as they reported activity, encouraged imitation elsewhere.  The stirrings of the spirit from local churches rapidly spread to Academy students, and especially to its young women. “A large number of the young ladies were anxiously inquiring what they should do to inherit eternal life,” Harriet wrote in a letter to a friend in 1809; “I began to inquire what these things meant.”
 After her conversion, Harriet began to look for signs about the sphere of usefulness to which she had been called.  But the evangelical publications that formed the discursive core of the new evangelical culture positioned women as recipients of evangelical efforts only, or if agents, only in the sense that they contributed sons or money to the cause.   Indeed, women’s visibility in printed matter of most sorts was rather limited.  The exceptions were novels and books of manners, genres evangelicals saw as promoting frivolity and immorality.   Newspapers, proliferating to such a degree in the 1790s that they became the most commonly disseminated type of print in the United States, focused largely on politics and business, implicitly inviting and invoking an audience of mostly male readers.  In the language of our own times, we might say that Harriet lacked both role models for this new moral world and vehicles for finding them.   Called to extraordinary works of benevolence, Harriet Atwood sought a path for realizing a calling she could not clearly define.
Fate intervened in Harriet’s life in the form of a meeting of the General Association of Massachusetts Proper, a gathering of conservative Congregationalist New Divinity ministers, at Bradford in 1810.  At that meeting, the Andover seminarians who had formed a Society of Inquirers petitioned the ministerial gathering to secure the foundation of a foreign missionary society.  Samuel Mills, Samuel Nott, Adoniram Judson, Samuel Newell, and Luther Rice received the commission from the American Board of Commissioners for Foreign Missions to serve as its first missionaries.  Influenced by new and widely circulated British material on Indian missions, the new missionaries decided to launch the first American Board mission there.
  Harriet’s classmate, Ann Hasseltine, was the first of Bradford’s young women to catch missionary fever.  An intellectually inquisitive and lively young woman, she too had become converted in the same  Bradford awakening as had Harriet – and had met the mission advocate Adoniram Judson while he boarded with her family during the General Association meeting.
   “A female friend called upon us this morning,” Harriet Atwood wrote in October.  “She informed me of her determination, to quit her native land, to endure the sufferings of a Christian amongst heathen nations – to spend her days in India’s sultry clime.  How did this news affect my heart!  Is she willing to do all this for God; and shall I refuse to lend my little aid. . .[?]”   She would do so as the wife of the missionary Judson.  Three days later, Harriet was introduced to Samuel Newell.

Samuel Newell, like each of the other newly commissioned missionaries, had an immediate interest in finding a suitable wife.  Carey’s advice on Christianizing the heathen was explicit in directing missionaries not to venture forth alone, but with comrades.  Moreover, “in general,” he wrote, “I think it best that they should be married men.”
   Missionaries would need not only companionship and domestic support for their labors; there was work among the women and children of heathen realms that women would be better equipped to accomplish than men – a proposition about women’s work that articulated directly emerging notions about women and domesticity of the era.
  Harriet consulted her head and her heart.  She read works about missions, including newly reprinted American volumes by British missionaries Melvill Horne and Claudius Buchanan.
   And sometime in 1811,  she determined to marry Samuel Newell and accompany him to India.
On February 9, 1812, Harriet and Samuel Newell married.  Ten days later, they set sail on the brig Caravan from Salem for Calcutta, accompanied by fellow missionaries Adoniram Judson and his new wife, Ann Hasseltine Judson.  Samuel Nott, Jr. and his new wife Roxana Peck Nott, as well as Gordon Hall and Luther Rice, departed for India at the same time from Philadelphia, where the men had been pursuing medical studies in preparation for their foreign missionary work.
   Officially the women were to be “missionary assistants,” not missionaries.  Arriving in Calcutta in the summer of 1813, the missionaries discovered, much to their chagrin, that the British East India Company wanted neither them nor any other evangelical endeavors there, and British authorities threatened to deport them to England if they did not return to America.  Seeking a place outside British authority to begin missionary work, the Newells set sail for the Isle of France (present-day Mauritius).   It was en route there in October 1813 that Harriet gave birth to a daughter.  And it was there that Harriet died on November 30.
  
The Judsons eventually reached Burma, where they turned Baptist and led a missionary life full of perils, illnesses, narrow escapes, persecution, and imprisonment.  Ann Judson’s life and her death in 1826, like Harriet’s in 1813, became the stuff of legends.  Judson himself survived three wives and almost four decades of missionary work in Burma, dying in 1850 on a return voyage from the United States to Burma in 1850.  Luther Rice, like the Judsons, became a Baptist upon his arrival in South Asia and returned to the United States in August 1813 for what was supposed to have been a short tour to promote assistance to missions.  It became his life’s work until his death in 1836.  The Notts returned to the United States in 1815 when Samuel developed health problems, and they lived to a ripe old age doing good works and promoting missionary efforts. When the British East India Company reopened the field to missionary work in 1813, Gordon Hall made his way to Bombay, where he was joined in 1817 by Samuel Newell, who had been laboring in Ceylon following his wife’s death.  Together Hall and Newell wrote The Conversion of the World, or, The Claims of Six Hundred Millions and the Ability and Duty of the Churches Respecting Them (1818).
  Both later died of cholera, Newell in 1821 and Gordon in 1826.  
Thus ended the journeys of the first eight American Board missionaries.  Harriet

Atwood Newell’s distinction was that she was the first to die – and that she was a woman, at a time when women had become the principal American audience for missionary news.  It took the expanding evangelical press and a distinctive audience to transform her life into legend.

III

New England Calvinist women had taken an interest in missionary activity from the very first – and in evangelical magazines as well, a connection that has gone largely unnoticed by scholars.
  In fact, the evangelical periodical press was likely the first and most important site of literary involvement for many evangelical women in the Northeast during the first quarter of the nineteenth century.  Women, especially young women like Harriet Atwood, had always formed the majority of those converted during revivals.
  As new missionary and evangelical organizations were established, women organized their own cent societies, through which members contributed a penny a week to support missionary activity.  In 1802, fourteen Baptist and Congregationalist women formed the Boston Female Society for Missionary Purposes, the first of many women’s missionary organizations to arise and flourish in New England.
   Women’s mission groups did not publish magazines.  But women contributed heavily to those organizations that did, and they became visible in them, both as subjects and as authors.
Women appear in the list of contributors to the evangelical and missionary societies that sponsored journals, although they could not be members of the societies themselves.  Their contributions appear as the gifts of women’s auxiliaries or cent societies, as bequests, or as gifts made through the local minister.  The Treasurer’s Reports of the Massachusetts Missionary Society, printed in the first volume of the Massachusetts Missionary Magazine in 1803, provide a telling – and typical—example of how women’s donations helped to finance missionary society activity early on (Table 3).  Although in each year the number of named direct male contributors exceeded that of
Table 3: Contributors to the Massachusetts Missionary Society for 1802-03
	No. of Contributors
	Men
	Women
	Parish Society
	Women’s Society
	Anonymous
	Meeting

Collections
	Books

	1802
	65
	8
	9
	2
	8
	2
	1

	1803
	12
	10
	32
	2
	4
	2
	0


Source:  Massachusetts Missionary Magazine 1 (June 1803): 73-77.
named direct female contributors, the statistics likely obscure the actual number of female contributors in a number of ways.  First, many of the parish society contributors likely were women.  Those belonging to women’s societies certainly were, and the attribution of a donation to a women’s society obscures the number of individuals involved in gathering the donation.  Given the propensity of contributors identified by gender to remain anonymous, it is likely that some of the contributors not identified even by gender were women.  Collections taken up in meetings involved both male and female contributions.  Beginning in August, 1805, the Society began to note contributions from female cent societies separately, along with women’s contributions of books for frontier settlements.  In most instances prior to the establishment of the foreign mission movement, women’s direct contributions most often were translated into the purchase of sacred and evangelical printed texts for the new settlements, supplemented by books they collected and donated.
  Stories about cent societies, lists of their contributions, model constitutions, and letters of advocacy were printed in both major evangelical magazines prior to 1810.  The evangelical publications these women promoted amplified their impact by urging the formation of similar women’s societies in their image.  
From the very beginning, then, women were heavily involved in the funding of the evangelical periodical press and heavily invested in it.  The evangelical press, managed and edited by men, in turn praised them for their efforts.  “The worthy and pious females in our country, who have associated to contribute to the funds of this Board, are deserving of particular and affectionate remembrance,” the American Board stated in its 1813 Report.  
From the time of our Lord’s crucifixion to the present day, probably from the patriarchal ages, the larger proportion of his most faithful and devoted followers, have been found in the female sex.  Here is a scene of action, in which women may take a lively interest without overstepping the limits, which a sense of propriety has imposed on female exertion.


Women appeared in the magazine as subjects as well: after death, when (male) memorialists recounted their lives of their piety and benevolence; in moments of inquiry, when young woman voiced questions about sacred truth, queries answered most often by older brothers, fathers, or ministers; at conversion, where the dramatic story of a young woman’s passage into a new spiritual life, most often told by her minister, gained drama and vividness through the use of her own words.   On occasion, women’s voices entered the columns of the magazine without any direct editorial mediation – in letters to the editor, in poetry, even in articles.  Clearly women were intended to be among the readers of the new evangelical magazines, and within very clearly defined parameters, they could also be its subjects and even its authors.  Although a secular literature of novels, magazines, and stories by and for women remained in its infant stages for quite some time, evangelical women began to be addressed directly frequently in the pages of missionary and evangelical magazines as early as the first decade of the nineteenth century.  A great deal of scholarly work has attended to the growth of sentimental work by American women later published in secular contexts, but the roots of much of it in the work of the evangelical press has been lost.

Memoirs, the major periodical genre that first offered women as subjects, depicted model lives of holiness.  The stories of women who had passed on to heavenly glory sprang directly from the genre of the funeral sermon, long preached by New England Congregationalist ministers to recall and honor the lives of wives of prominent men.  At first the stories of these women published in evangelical periodical articles followed the funeral sermon template directly.  In death as in life, women were insulated from a public world by minister-ventriloquists, who had ultimate authorship over the version of their lives presented to the public.  Over time, however, the voices and lives of women increasingly made their way into these periodicals, albeit in stylized form.  Many ministers began to use theirs subjects’ own words in recalling the lives of their subjects.  The words were taken from personal journals or correspondence, or even from conversations witnessed firsthand; and though they were embedded in texts of male authorship, the women subjects’ words were quoted directly.   Moreover, the subjects of memorials shifted as well.  Published memorials featuring women of social prominence began to give way to eulogies of women of visible piety who did not occupy especially noteworthy positions socially.  At first identified only by first name, pseudonym, or native town, in time they became subjects of obituaries as the pages of magazines opened up to descriptions of “persons of every age, and from every grade in society, who have remarkably exhibited the power of religion.”  “The death bed of a youth, or even of a child, whose heart has been sanctified by divine grace,” the editors of the Panoplist, and Missionary Magazine averred, “is often the scene of much heavenly instruction.”
   Dying adolescent girls particularly spoke to an audience of young women who comprised the majority of the converted.
 Memoirs such as these were also supplemented by pieces that featured women’s authorial voices more directly, usually as they found themselves in the throes of inquiry and conversion.  In July 1800, for example, the Connecticut Evangelical Magazine printed the account of “Amelia’s” conversion – although “I give you some particular account of myself.” she wrote to the pastor who submitted her letter to the periodical for inclusion, only “according to your request.”
  The March 1802 issue became explicit about the inclusion of work by females in a letters from an unnamed correspondent, “[o]bserving that copies of letters on religious subjects written by females as well as others, are inserted in your Magazine, and perused with entertainment and instruction by your pious readers.”
  Though the preface to female contributions usually implied male intermediaries who shared letters that pseudonymous correspondents would never think to share of their own accord, increasingly many of the letters published did indeed flow from women’s pens.  Other contributions, very like parables or short stories and of anonymous authorship, featured dialogues between sisters, stories of the conversion of young women, pious letters of counsel to female friends and companions, and pseudo-memoirs of female figures identified only by their classical aliases.   The Massachusetts Missionary Magazine went one step further, cultivating a female audience by occasionally printing, without introduction or comment, substantial narratives by women.   Written in the first person, they detailed the women’s religious experiences.  It published some poetry by women as well.  Male editors carefully chose each inclusion to advance the purpose of the periodicals -- to provide role models of conversion and piety for their women readers.


As time went on, some women began to address the evangelical public directly in the form of letters to the editors of the magazines.  In the Connecticut Evangelical Magazine, two of these took the form of advice-seeking.  “Matilda” wrote “determined to write you concerning the state of my own mind, and get some advice for my good.”  Complaining of sermons from which she has not profited, Matilda went over the head of her minister in her letter to the editor, who obligingly observed, “I must express my own disbelief in his scheme of faith.  A professional of religion without sincerity, will save no man.”
  A second woman, “Jerusha P----------D,” sought help from the editor in dealing with pernicious gossip.
  An even bolder female correspondent of the Massachusetts Missionary Magazine offered advice about the editorial content of the magazine, despite noting that “for one of our sex to address you relative to the theological complexion of the Magazine, may be thought rather assuming.”  But as diligent readers deeply interested in the spread of benevolent works, women had a stake in its content as well, “Melisa” claimed, and pled for its content to “prove a family repository, rather than a system of metaphysics”:  
It will naturally fall into the hands of our children and domestics, [she argued,] who are quite ignorant of the art of disputation, and need the most plain and pungent instruction.  Let us then, Fathers, as you love their souls, and feel interested in seasonably directing and guiding the rising generation, entreat you to calculate the publication for their age and best advantage. . . .


It is the opinion of our female circle, that if the Editors will only reserve their strong meat which is sufficiently salted for polemic productions, and will devoutly feed us with the milk and honey of the gospel, that the Magazine will have an extensive and useful circulation, and furnish the Missionary Fund with considerable and needful profits.


Thus, as Harriet Atwood come of age in Haverhill and Bradford, a new type of public sphere was opening up as an alternative to the rational public discursive worlds of politics and the marketplace, and the world of taste and sensibility represented by non-religious literature.
   The evangelical press invoked women, courted them, printed their work, and relied on them for support.  It contained articles on theology and ecclesiology, but also at least as many more in a sentimental vein, addressing issues of religious emotion, personal piety, and Christian nurture.  Evangelical women, taught from the pulpit and the press that the only good literature was useful and moral literature, were admonished not to waste their time reading frivolous novels and idle memoirs.  But the story of a young woman, who, converted, dies young in willing sacrifice of all for the sake of the souls of heathen women and children?    Women readers of evangelical and missionary magazines were ready for a tale like Harriet Newell’s.

Having been prepared by a decade’s worth of content that figured them as both appropriate subjects for evangelical writing and appropriate readers of it, Newell’s story would provide them with a new archetype of female evangelism that included sentiment, drama, pathos, heroism, and an exotic setting – and all in the name of God.   Newell, although not by her own agency, became the first hook through which legions of young, evangelical women found a way to relate to the far-off work of missions and to think about their role in the wide world beyond New England.  She would not be the last.
IV


By 1812, when Harriet Newell first made her appearance in the The Panoplist and Missionary Magazine (formerly the Massachusetts Missionary Magazine), it was a thriving concern.  Women were frequently listed among the monetary contributors to missionary and charitable endeavors of a variety of sorts, and they appear in the pages of the journal as frequent literary contributors as well, though pseudonymously or anonymously. “Never before were so many persons, in regions so remote from each other, and with views so enlarged and benevolent, engaged to make the gospel known in all the world,” the editors of the magazine boasted.
  The 1812 contract between the periodical and its printer, Samuel T. Armstrong, called for 3500 copies to be produced each month, 2000 in large format and 1500 in small.
   The audience for the magazine would have included not only subscribers; it also would have included those who borrowed the magazine of subscribers, as well as those (largely women) who heard portions of the magazine read aloud during religious and charitable and benevolent society meetings.   The magazine, intended to be “extensively useful,  . . . should contain a variety of matter adapted, as far as may be, to the different tastes, habits, and wants of its readers,” the editors wrote in their annual “Address to the Public” in June 1810.  Of particular interest “to all classes of person in the religious community,” the editors believed, were “articles of Religious Intelligence”:
Proceedings of Bible Societies, and of other associations for the purpose of promoting Christianity, especially of Missionary Societies at home and abroad, will be procured and inserted as seasonably as possible.  The exertions which are made to disseminate the gospel in Asia, and every thing which may give information of its progress in that benighted portion of the globe, will be deemed peculiarly important.  To furnish our readers with the most authentic communications on these subjects, all the valuable religious Magazines of the day will be consulted, and every practicable use will be made of private epistolary correspondence. 

At the time the editors wrote their invocation, of course, all such correspondents were male.  Such male correspondents included William Carey, Claudius Buchanan, and others laboring in the missionary field in Asia – authors whom Newell herself read when deciding to make the foreign missions her life’s work.  

With the formal organization of the American Board of Commissioners for Foreign Missions, The Panoplist dramatically stepped up its coverage of Asian missionary activity.  The organization needed to raise money for missionary activities, and learning how to use publicity to generate interest and contributions was one of the major early achievements of the evangelical press.  Long descriptions of life in “Hindoostan” and exhortations to spread the Gospel of Christ to heathen were coupled with pleas for funds.  Reports of the British missionaries appeared even more frequently. And in February 1812, the magazine reported the ordination of the American Board’s own missionaries, heralding “a new and important era in the annals of the American churches, the era of foreign missions.”  Their sailing for the orient was noted in the same article, with the phrase “with their wives,” used twice, the only mention made of the woman missionaries departing at the same time.  This (so far as I can tell) is the first published reference in the New England evangelical literature to Harriet Newell -- or to any other woman missionary.  A poem “written in durable ink on a cambric work-bag presented to the wife of one of the young Missionaries, by her sister” directly follows the account, however; and although it too leaves the women unnamed and is included without explanation or other attribute of authorship, it clearly articulates a personal, sentimental, and familial-based piety that marks it as a text by and for women:

May He, whose word the winds and waves obey,


Convey you safe o’er ocean’s dang’rous way,


From ev’ry danger, ev’ry ill defend,


Be your Support, your Father, and your Friend.


On the Other Side

The Christian’s God in heathen India reigns,


Whose grace divine the feeblest heart sustains:


That thou may’st prove his constant guardian care,


Shall be thy sister’s ardent daily prayer.


Be thine the joy to hear thy Savior’s praise


Resound from pagan fanes in Christian lays;


And when this varying scene of life is o’er,


O may we meet thee on that blissful shore,


Where friends shall never part, farewells be heard no more. 

The poem, likely by one of Ann Hasseltine Judson’s sisters, evokes a pathos with which many women in a generation of migrants could – and would -- identify: that associated with a daughter or sister who removes to a strange and distant place, never to be seen again in this life.


Subsequent reports of the American Board expedition feature reports from the missionaries in letters from shipboard back to American Board officials.   Reprinted in the magazine so that readers could follow the progress of the small evangelical band in their own words, these letters were significant in that the accounts came from both male and female missionaries.  True, the letters from the male missionaries were credited by name to their authors, with those by female missionaries, at least at first, attributed only to “the wife of one of the missionaries.”  Printed male missionary correspondence, taken from official reports to the American Board, always was positioned within a public realm; the female always came from a private realm -- letters to family and friends that were reprinted in the journal.   Yet there they were: words by women, recounting the experience of sailing to a foreign country for the most heroic of spiritual reasons, and by virtue of their appearance in a magazine with a large circulation, now a part of that public record.  While the men reported on the logistics of the mission and the formal progress of the party, the women’s letters in contrast dealt by and large with their personal feelings about their departure for a strange land and their longings for home and family.  “I shall think much of the society of females in my native town,” the writer tells her mother; “Will they not make me a subject of intercession at every meeting?” 


Communication from the missionaries was sporadic.  The next time they appear in print, in December 1812, only the women’s letters were published – and once again, not attributed by name to the authors, but rather to “two young ladies, now the wives of American Missionaries in India, to another young lady, who is their companion in labors and sacrifices, now the wife of another Missionary.”
  Written in the style of many of the conversion narratives of young women printed in prior years, these letters resembled nothing so much as a kind of exhortatory domestic sermons.  They emphasized the dangers and loneliness of the missionary endeavor in order to improve the reader, that is, to teach her about benevolence and self-denial in service of the spiritual needs of others.  The women missionaries in these letters willingly surrender the comforts of home, of parents, of sisters, suffering “those painful sensations of which a separation of our friends will be productive.”  Yet possibilities borne of spiritual self-abnegation await.

If our sisters and our social friends must be forsaken, may we not find sisters in

 each other, and erect the social female altar in a land of pagans?  Perhaps we may induce some of the wretched, degraded females of India, to join with us in worshipping our heavenly Father.  Perhaps we shall be the first to teach some listening, attentive child to lisp the praises of Jesus.  O my dear sister, thoughts like these, are sufficient to excite in our hearts a wish to spend our days in a heathen land.
Another letter from one of the women encourages its correspondent to “be made the favored of instruments, of leading many wretched female Indians, to the Lamb of God.”  

While the letters of the male missionaries most often addressed the formal progress of the mission, the women’s letters more directly spoke to feelings about the endeavor in a way that made the experience personal and immediate to readers.  Their communications transferred the language of female benevolent influence from the family circle to the world.  Wretched heathen women awaited the gentle religious influences of women who would coach them in forming domestic circles of female piety, benevolence, and godliness such as the ones left at home.  The women’s mission, in fact, increasingly became delineated through letters as distinct from that of the men, and no less noble.  
Roxana Nott’s letters were the first in which one of the women missionaries was clearly identified by name, her husband’s illness forcing her to be the correspondent for the family.  Samuel Newell, facing eviction from India, wrote of the fortunes of himself and “Mrs. Newell” – named for the first time in a letter published in March 1813 the same series as Roxana Nott’s.  But by April, The Panoplist’s section on “Religious Intelligence” featured a substantial section of “Religious Intelligence” originating from Harriet Newell and published under her own name.  It included a long, descriptive letter about her travels and life in India, and it was followed by extensive sections of her journal, also printed under her own name, and extracts from letters to family and friends.  Newell’s journal transformed the newsworthy missionary families into fleshed out, recurring characters in a serialized adventure.  Their story contained the same kinds of intimate details of life and character as a novel might: an exotic setting, a plot, a cast of characters whose interrelationships increasing became a part of the story, detailed accounts of the interior feelings of the women who are named and developed as characters.  (The heretofore unnamed Mrs. Judson became the familiar and comfortable “Nancy.”) 
 
The appearance of Harriet Newell’s journal suddenly provided (women) readers with a public world in which women existed, where they lived and acted beyond the household in scenes of unimaginable exoticism, and where they had a clear and important mission that included domestic virtues but transcended the household.  Harriet Atwood Newell was a practiced and vivid writer, having spent her schoolgirl years composing in a private journal.  She transformed the women in her story from props in a narrative about male missionary outreach into people whom the reader might come to know and for whom they might feel concern.  Less formulaic that any women’s writing the journal had published before, Harriet Newell’s journal made her an author in her own right.  Her writing was published through the initiative and agency of others, and it had to be: evangelical women’s right to author was still restricted to what she produced for her own spiritual development, for her family, and for her friends.  Male editors with a large female readership to satisfy made a decision to print her work, originally intended for a private sphere of circulation, because of its potential utility in furthering the work of evangelization.   Women readers – among the most frequent contributors to the missionary cause – for the first time got a story of a real woman doing groundbreaking work.  For all its formulaic elements, Newell’s story was original and exciting.  
Harriet Newell could not have become a regular correspondent for the magazine in any formal sense for two reasons.  First, given the understandings about the place of women’s writing in evangelical culture, she could not.  For her work to make its way into publication, it would first have to be transmitted to one of  her intimate circle, with the recipient then communicating the work to a male correspondent or editor, who would decide whether and what to publish.  Second, and perhaps more to the point, Harriet Newell was dead.  Although neither editors nor readers knew it, she had died a month earlier. 

In August 1813 readers did know it.  A reprinted letter from her husband to her mother disclosed the intelligence to magazine readers.  The account was complete with the kinds of deathbed details readers now expected in anonymous women’s memoirs: final trials and tribulations, suffering, resignation, emotion-laden final words to family and friends about a reunion in heaven, exhortations to conversion for loved ones whose spiritual state might be precarious, and peaceful resignation to the will of God.  It was accompanied by selections from Harriet’s journal, as well as by fragments of letters from her to loved ones and a formal obituary. 
   With Harriet Newell’s death, the ongoing story of one of the missionaries now had not only a beginning and a middle, but also an end.  It had a plot and a moral.  It had thematic unity and closure.  In death, Harriet Newell had provided an Ur-narrative for benevolent women seeking a larger sphere of influence: Newell achieved public stature while carrying out her mission of benevolence, but never once in the process did she stray beyond the decent bounds of domesticity in her aspiration or behavior. 

Newell’s narrative, a text that drew on a variety of existing contemporary genres, modeled for its readers a new kind of evangelical sentimental literature that linked women permanently to benevolent missionary activity as an “imagined community” of participants.  Over the next several decades, her memoir would spawn a variety of women’s missionary memoirs that captured the imaginations of generations of young evangelical women.  These evangelical sentimental texts heralded and shaped a new public for literature produced by and for women --- but that story, although linked to this one, must be saved for another time.   This tale of Harriet Newell’s story proper ends with the process by which she became a significant public figure for large numbers of people – more than perhaps we have heretofore recognized.
V


How does such a text come to exert influence over readers and form them into a larger public?   How do we gauge the power and reach of a text such as Newell’s memoir?   Harriet Newell’s story became culturally significant because considerable numbers of people decided that it was.   Thus far I have argued that Newell story was first carried in a print vehicle read and supported by large number of women; that it was the inheritor of a variety of evangelical literary forms associated with pious practice, but in providing an original and real-life narrative to link them together, it transcended the forms available to it; and that it was embedded in a serial drama where readers became involved with and followed the exploits of characters over time.  Yet these factors were not enough to make Newell’s memoir the iconographic touchstone it soon became.   Harriet Newell became famous because her story was actively promoted by individuals who were not Harriet Newell.

By 1814, both New England’s economy and its overseas communications networks had been disrupted by war.  After the news of Newell’s death in 1813, the public heard little about the missionaries.  “The Christian public have been for some time anxious to hear from the missionaries in Asia,” the editors of The Panoplist wrote in preface to a communication dated March 17, 1813, and printed in the April 1814 number.  The American Board from the very first had oriented itself to using literature to promote the missionary endeavor, and by 1813, a public had developed with a ravenous appetite for mission-related texts.
  “The attention of the religious public in this country, has been directed of late in an unusual degree to the subject of Missions to the Heathen,” Eleazar Lord of Andover Theological Seminary wrote in his preface to the two-volume A Compendious History of the Principal Protestant Missions to the Heathen. “The rapidity with which this attention has increased particularly in New England, and the effects which it has produced” resulted, he explained, from the general educational level of the people of the region and their regard for the institutions of Christianity.  People wanted information on the subject of missions, he went on.  “That the want of such information has been deeply and generally felt, is sufficiently evident from the avidity with which every work relating to the subject of Missions, has been seized and read.” 
 In May, as part of the effort to supply the public with mission-related information, an 1811 letter of Harriet Newell was reprinted.  It had been “forwarded sometime ago for publication, but was deferred an account of the more urgent claims of other communications.”   It was accompanied by a long memorial poem about Newell.
 But more significantly, in the months between the revelation of Newell’s death in August 1813 and Newell’s reappearance in The Panoplist in 1814, Newell’s story had been reprinted in a 250-page, freestanding memoir.


The Newell memoir was published, as was evangelical custom, only secondarily under her own name.  To this day, Newell’s memoir is officially attributed to the Reverend Leonard Woods, one of the founders of the American Board, and is titled A Sermon, Preached at Haverhill, in Remembrance of Mrs. Harriet Newell, Wife of the Rev. Samuel Newell, Missionary to India. Who Died at the Isle of France, Nov. 30, 1812, Aged 19 Years.  To Which are Added Memoirs of Her Life. 
  Samuel T. Armstrong, printer to the evangelical cause during this period, included on the back cover of his edition of Newell’s memoir a list of printed materials he had on hand that he thought would appeal to the readers of Woods’s sermon and Newell’s memoir. Newell’s work was not exactly part of what we today might call a series, but its printer/publisher clearly positioned it among a number of other works he thought were related.  These included (among other texts) Lord’s history of missions to the heathen, Buchanan’s work on Asia, two works by Horne on missions, a reprinted Edwards’s Life of Brainard (identified as “A Missionary”), Woods’s sermon on the ordination of the missionaries at Salem, a sermon by Theodore Dwight before the American Board, and “a few copies of the Likeness of Mrs. Newell, printed on fine paper, fit for frames.”
  These latter portrayed Harriet Newell as a very attractive and demure young women and were priced at seventy-five cents apiece – 150% as much as a cent society member would contribute to the missions in the course of a year.  There was no text on the list for which women might have formed an audience of particular interest – except the one to which the Armstrong advertisement stood as appendage.
Between 1814 and 1840, Newell’s memoir was reprinted over and over – in multiple editions and forms (Appendix 2).  In Boston, seven editions issued from Samuel Armstrong’s presses before 1817.  American editions were also produced in New York, Philadelphia, Baltimore, Utica, Lexington, and Andover.  By the 1820s, Harriet Newell’s story circulated as a tract.  Printers and publishers in London, Edinburgh, and Glasgow circulated her story to British audiences, and in Ireland, her story even came out as a chapbook.  Poems were written about Newell.  In indeterminate number of ships were named after her.  Moreover, published memoirs of women missionaries who came after here not only made frequent reference to her and her story; they also adopted the format of her memoir as generic: a story about a young, pious, benevolent women – told through her journal and correspondence with intimates -- who becomes a wife and missionary in order to spread the kingdom of God and minister to benighted heathen women and children.  In the female missionary narrative, the protagonist sees evangelical sentiment and domestic benevolence as the cures for the evils of the world.  In describing her mission, she creates a cast of missionary characters, she describes the exotic culture where to which she ministers, and she always dies young, her death a beautiful one and an inspiration to all who read of it.
 
How strong did that commitment to foreign missionary effort become among women in the years following the lionization of Harriet Newell?  The list of contributions to the American Board of Commissioners for Foreign Missions for 1818 tells an important part of the story.   Although, not surprisingly, average per capita and per society contributions from men exceeded those for women, women now formed the majority of contributors overall.  Table 4 underestimates, probably by a considerable amount, the actual number of women involved in missionary support.  Women’s contributions were more likely to involve multiple individuals or societies than were men’s, and of those contributions that were anonymous, women likely comprised a larger percentage of the total than men (Table 5).  If we compare the support figures for 1818 with those for the Massachusetts Missionary Magazine in 1803 (Table 3), it is clear how much the missionary enterprise grew over a decade and a half, particularly with regard to foreign missionary efforts and how much women contributed to that growth.  The number of contributions attributed to women and to women’s societies increased exponentially,
Table 4:  Contributions to the American Board of Commissioners for Foreign Missions, 1 September 1817 to 31 August 1818

	
	Men
	Women
	Anonymous, Mixed, or Gender Unidentified#
	Children/Schools

	Individuals
	114
	 93
	153
	 19

	Foreign Mission Societies
	 35
	 25
	
	

	Other Associations
	 29
	128
	
	

	Churches, Congregations, Concerts of Prayer
	
	
	143
	

	School Fund*
	  98
	 209
	224
	 76

	Missionary Chapel at Bombay*
	  2
	  4
	  4
	

	American Aborigine Schools and Missions
	  3 indivs

  1 society
	  2 indivs

  5 societies
	  6 indivs

  2 societies
	  1

	Legacies
	  1
	  2
	
	

	TOTAL
	283
	468
	532
	 96


*By listed contribution.  A contribution may include individual or multiple donors.

#Includes  family contributions
Source: American Board of Commissioners for Foreign Missions.  Report of the American Board of Commissioners for Foreign Missions, 9th Annual Meeting.  Boston: Samuel T. Armstrong, 1818.

with children – often in schools run by women – also now among the contributors to the cause.  Women contributed through their reading and prayer circles, through their cent societies and their societies for the welfare of heathen children; they contribute through bequests, sale of jewelry and cloth, maintenance of mite boxes, though giving up the use of sugar for a year.  Significantly, although women contributed in all areas, their contributions focused on support of schools for heathen children – precisely the kind of work that fell to the charge of women missionaries such as Harriet Newell.   By 1818, then, the work of raising capital to finance the work of women in missions had largely been taken up by women.

Table 5:  Men’s and Women’s Charitable Associations Acknowledged by the American Board of Commissioners for Foreign Missions as Aiding the Missionary Cause, 1818
	
	Men
	Women

	Foreign Mission Societies
	  48
	  43

	Other Associations
	
	440


Source: American Board of Commissioners for Foreign Missions.  Report of the American Board of Commissioners for Foreign Missions, 9th Annual Meeting.  Boston: Samuel T. Armstrong, 1818, pp. 35-38.


Perhaps the greatest measure of the influence of the story of Harriet Newell, however, comes from an unorthodox source.  Type Harriet Newell’s name into a search engine, and surprisingly little about the woman herself will emerge.  She most often appears in sites associated with contemporary evangelical Christian efforts, where she is hailed – as she has been in evangelical circles for almost two centuries – as the first American foreign missionary to die in the cause of spreading God’s kingdom.  Even those hits are not especially numerous, however.  


Yet there have been a surprising number of “Harriet Newells,” as a casual search of the internet will show.  They show up largely in the work of American genealogists – ordinary people recording their family histories.   Use the popular search engine Google, type in “Harriet Newell,” and you will find hundreds of them.  Actually go into the online genealogies and local history records where the name appears; get as much identifying information as you can about the first 250 you find who appear to have been born between 1814 (the year after the story of Harriet Newell’s life and death first became public property), and 1840; and keep in mind as you do so that what appears on the internet is likely only the tip of the iceberg, an underestimate of the number of “Harriet Newells.”  You will likely find something like this (Chart 1).

Chart 1:  Girls with Given Name “Harriet Newell,” 1814-1840

(N = 171)
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Of my own non-scientific sample of 250, 171 Harriet Newells had an exact or almost exact year of birth associated with them.  (I included the remainder of the cohort in the sample because of circumstantial indicators that indicated a birth date in the target period: marriage after 1830 but before 1860, marriage to husbands born between about 1805 and 1840, childbirth between about 1830 and 1865.)  I only counted individuals whose given name was “Harriet Newell” followed by surname.  That is, I did not count “Harriet N.s,” just plain Harriets, or Harriet Newells whose names were spelled in any other way.  The result:  the given name “Harriet Newell” does not appear in genealogies prior to 1814.  However it shows up suddenly in 1814 and continues to be a notable choice for daughters for some time thereafter. 


Plotting the geographic distribution of my own informal sample of Harriet Newells revealed an interesting pattern (Appendix 3).  Of my own sample of 250 Harriet Newells, 217 had geographic locations associated with them – mostly places of birth, but sometimes places where marriage or childbirth took place in their lives.  “Harriet Newells” turned up in three types of places in my distribution: in New England, where 
Chart 2: Geographical Distribution by Percentage of Girls with Given Name “Harriet Newell, 1814-1840”
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the foreign missionary effort originated in conjunction with evangelical Congregationalism and Presbyterianism; in the New England diaspora issuing from these states in the early national period, mainly New York and Ohio; and in locations where the Calvinist traditions of Congregationalism and Presbyterianism were strong (Chart 2).  That is to say, Harriet Newells covered the countryside in the places that gave rise to and sustained the Benevolent Empire of reform activities.  
All the Harriet Newells – the prose and verse versions, the engraved images, the schooner that wrecked off the coast of New Brunswick in the same storm that killed Margaret Fuller Ossoli off Fire Island in 1851, the flesh-and-blood namesakes – all suggest how intertwined evangelical women’s identities became with the kind of benevolent domestic and sentimental evangelicalism epitomized by Harriet Newell’s archetypal role in the foreign missions effort.  For Harriet Newell became for many women during the era of benevolent empire expansion and reform the model for women’s heroic role in the transformation of the world.


No wonder, then, the proliferation of Harriet Newells and of women missionaries.   It would not be an overstatement to say that the foreign mission cause in the United States was in large part a women’s cause, popularized by an evangelical press in which women’s stories came to play a large role.  In its first fifty years, the historian Marilyn Westerkamp tells us, the American Board went on to establish missions in Gabon, South Africa, Greece, Cyprus, Armenia, Palestine, Syria, Persia, Turkey, India, Ceylon, China, Siam, Singapore, Borneo, Hawaii, and Micronesia, as well as missions to the Cherokees, the Choctaws, the Chickasaws, the Creeks, the Pawnees, the Dakotas, the Ojibwas, the Osages, the Maumees, the Mackinaws, and to peoples in Oregon and New York.  Of the 1250 missionaries sent, more than half – 691 – were women.
  

Harriet Newell became the human face of a new breed of evangelical woman who looked to use domestic piety to make a difference -- not only in her household but in the world as well.  Piety, domesticity, benevolence, and sentimentalism may seem a far cry from the impulse to empire and cultural expansion.  But though the connection at first seems counterintuitive, Harriet Newell’s story shows us how a new evangelical literature by and for women constructed a “social imaginary” in which saving the world was not only woman’s work, but her truest, best, and most heroic role.

The project of Protestant evangelical “disinterested benevolence,” for which foreign missionary efforts formed the foundation, relied on the formation of a public of Harriet Newells who saw their own welfare enmeshed with the success of such adventures in cultural amelioration.  The empire they hoped to spread, a spiritual Kingdom of Zion, they understood to be religious and cultural in character – a kingdom not of this world, if the kingdoms of this world were defined as hinging mainly on the exercise of temporal power.  Indeed, many saw their efforts as a humanitarian counterweight to the depredations of Western commerce and politics on peoples they experienced as less enlightened or less fortunate.  Benevolent evangelists would help and uplift where self-interested traders and merchants had hurt.   Only in retrospect can we see how intertwined were their cultural and religious projects with the economic and political engines that powered Euro-American capitalist expansion and colonization.  

The Benevolent Empire that celebrated Harriet Newell as its first heroine saw itself as the herald of a heavenly imperium.   But it may be no coincidence that apologists for contemporary American expansionism have borrowed the term coined by evangelicals to describe their enterprise to justify the imperium of Pax Americana, styling American hegemony a new kind of “benevolent empire.”
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