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     In 1929 there was an important change at the Door of Hope Mission, a non Western rescue mission established in 1900 by Anglo-American missionaries in Shanghai's International Settlement to save Chinese prostitutes. The bride doll, the most popular doll in a series made and sold there since 1902, was updated. The traditional bride, in her red embroidered dress with beaded headgear hiding her face, was replaced by a more modern bride. This new bride still wore a red embroidered dress,  but a stylish hat on her head allowed her face to  show.
 Representing a month's careful, competent work by newly trained residents of the Door of Hope, these dolls can be seen as material metaphors for the Mission's reconstruction of girls. However, as I will argue in this paper, they can also be seen as embodiments of the multiple messages about womanhood  presented to young Chinese women who found  themselves at  the  Mission.  By the 1930s, these dolls--and the messages inscribed on their bodies--were being altered to conform to new icons of a changing China.

     It is the argument of this paper that the Door of Hope, a mission to marginals in semi-colonial, treaty port Shanghai, stood in an uneasy relationship to its many worlds: that of elite Chinese officials and reformers, of foreign treaty port businessmen and administrators, of predominately Anglo-American missionaries and their offices headquartered in Shanghai, of Christians increasingly divided between modernists and fundamentalists, and, most importantly, of the poor and working class Chinese women and their families using the Mission to further their own agendas.
 Located between the competing empires and nations that these worlds represented, this Mission struggled, negotiating its own way to “save and transform, not merely reform” young women. This paper explores a central goal of the Mission: the fashioning anew of young Chinese women and girls. In this process, whose voices were dominant? Which spoke louder, the emerging voice of Chinese nationalism, the kingdom of Christ, the expanding American, British, or Japanese empires? How were they heard? In addition, what about the process; how were these makeovers accomplished? What were the multiple paths presented at the Mission that satisfied both the many kinds of women within and the many  competing kingdoms without? The complicated, multivocal responses to these questions is the subject of this paper.

     Beginning in the 1890s and continuing through the 1920s and 1930s around the world, concerns about a "new woman" were part of the dominant discourse of the day. In the West, the “new women” came to be linked to modern times—-visible in the public arena in the modern city fraught with danger and delight, employed in new urban jobs, the focus of much new media as subject, consumer, and creator, and linked to increasing physical, sexual, and political freedom with their demands for full citizenship and equality with men in all arenas.
 

In China, the “new woman” (nu hsing) was also a highly contested notion. Born out of the late imperial reform movement of 1898 and incubated during the last decade of the Ch’ing dynasty, the “new woman” reached full flower in the great cultural revolution after 1919 that has come to be called the “May 4th Era.” This period linked the cultural challenges of the 1910s New Culture Movement with the post-war call to reject the failed past, represented by the Confucian tradition with its emphasis on the patriarchal, hierarchical extended family. All were concerned with Republican China as a new nation emerging out of an old empire in an era of foreign imperialism--and women's proper place within it.

The mission to marginals that was the Door of Hope, however, presented 

ideals and images somewhat at variance with these dominant national discourses [which offered different kind of modern]. Unlike other institutions for elite Chinese women that have been studied (St. Hilda's School, the McTyeire School, Ginling College),
 the Door of Hope was established expressly for  poor and needy women mired in  what  its  mission statement called  a "sea of suffering," women whose life  chances and choices were fundamentally different from other institutions' targeted  elites.  In addition, by the 1920s and 1930s, the  Door  of  Hope Mission differed from many other institutions for women in  that both  its staffing and support at home and abroad were  dominated by evangelical Christians. This sector of the Christian community had its own vision of “new women” (although they would never have used the term) in what they envisioned as a “saved” and “transformed” China.  Lastly, various Chinese communities both inside  and outside the Mission had their own views  about appropriate  roles for poor young women. This paper seeks to understand the intersection of these disparate voices at the Door of Hope Mission where Western imperial views and religious beliefs were joined and mediated by Chinese traditions of desirable womanhood in the new nation, different from that usually discussed in broadside and journal, sermon and radio.

     The  1920s and 30s  may  have been a time of  debate  about  women's future but they have to be seen in the context of the great changes cities like the semi-colonial Shanghai were experiencing in this period. In what had been the exclusive British Concession after the Anglo-Chinese Opium War, rising U.S. influence created a truly international settlement run by a multinational Municipal Council and Mixed Court. It was the Door of Hope’s symbiotic relationship with these institutions—the Court’s remanding “wayward girls” to its care and the Council’s grant of $1000 each year plus its use of the Mission as women’s jail, reform school, and welfare home—that prompted a 1930s guidebook to label the Mission “an arm of the state.”

Westerners in China at the time extolled this International Settlement, the treaty-ceded concession within the larger city of  Shanghai, as "the most cosmopolitan city in the world."
 Indeed, for the approximately 35,000 foreign  residents of more than seventeen different nationalities to whom extra- territoriality had granted privileged access to the best homes, businesses, clubs, and playing fields in this foreign dominated enclave, life was very different from that of the nearly million Chinese crowded into the concession who lived their lives as second class citizens in their own country.

But both national and competing imperial events were intruding on this myopic vision. First, the forging of a new Chinese national identity in the fire of anger over unequal treaties of the mid-nineteenth century and the imperial “melon-slicing” of the late nineteenth century fueled anti-imperialist reaction, from strikes and boycotts of the early twentieth century to anti-missionary actions from 1900 to the 1920s. Second, the Kuomintang’s Northern Expedition of 1927 and the attempts at control and national consolidation by General Chiang Kai-shek created a situation of instability and turmoil  in Shanghai  and vicinity in the late 1920s.  Then, in  1932,  the imperial Japanese  military presence, heretofore  only felt  in  northern China,  affected  Shanghai. Japanese planes bombed industrial parts of the Chinese city, and  homeless and frightened refugees crowded  into  the rest of the city for protection, especially the foreign-dominated International Settlement.  Between 1932 and 1937 a wary peace held which masked the growing presence and strength of the expanding Japanese empire.   This stalemate was shattered in 1937 as renewed hostilities  between  China and Japan escalated  into  all-out  war. Shanghai experienced the war only sporadically from 1937 until 1941, but by 1942 it was completely occupied and ruled by the Japanese. In between the two periods of open military conflict, the relatively small area of China actually controlled by the Nationalists experienced the full force  of its experiments in new government and society.
  Central  China  in general, and Shanghai in particular--with a Nationalist government in charge of the greater Shanghai Chinese city and an International Concession dominated by the KMT’s foreign allies--was the best test  case  of the  new  regime, trying to remake China and in the process create "new" Chinese men--and women. 

     The 1920s and 30s were also a period when we can look at the Door  of 

Hope  as a firmly evangelical institution.  Indeed, we  can  even regard  it  in this era as evangelical Christianity's  best  test case  for how to “save” poor urban Chinese women.  That it was  an  evangelical mission  is  clear when we look at the missionaries  who  worked within  and  the support it received from without. 

The Door of Hope Mission was established in 1900 by an ecumenical group of missionary women in Shanghai representing a wide spectrum of denominations and backgrounds (from mainline Anglo-American denominations like Methodists, Presbyterians, and Southern Baptists to parachurch organizations like the China Inland Mission and Salvation Army), united in their concern with social purity, the need for “vigilance” and their desire to rescue women from the “sins of others.” 

By the early 1920s until its demise in 1951, the Door of Hope Mission was closely linked to the China Inland Mission. In fact, it could be argued that the CIM virtually took over the Mission in its third decade.
 Firmly non-denominational (and thus beholden to no mission board) and a true “faith” mission (no direct solicitation of funds, equal work for both men and women, its focus on conversion rather than social work), by 1920 the CIM was the third largest mission organization in China, focusing on China’s interior among the common people rather than in cities among the elite. Its 300-room mission headquarters in Shanghai attested to its size, and many of its administrators, traveling evangelists, missionaries bound for the interior or returning home through Shanghai, worked, volunteered, donated time and money to the Door of Hope. Also, by the 1920s and 1930s, the vituperative modernist/fundamentalist split in the West had spread to the mission field, with the CIM firmly on the side of the anti-modernists.
   

 Further confirmation of the Door of Hope’s evangelical orientation was the visit in 1929 of the Chicago  evangelist  Paul Rader.  Rader  visited the Mission as part of his  China  revival tour, to meet with the residents, to link up his Gospel Tabernacle with  several of "their" girls who were now missionaries  at the Door  of Hope there, and to write home with appeals for help  for the Mission, both financial and personal.  The Door of Hope Mission  had become part of a China-wide network of evangelical associations gradually over the course of the 1920s,
 yet Rader's visit signaled  how much  a part of the international evangelical world the Door  of Hope  had  become as well.  Now it was included as a matter of course  as one of "their" missions around the world in  letters, reports, and rallies both in China and the West.  Other  meanings of the visit, moreover, can be deduced from the language of  the letters  Rader sent home at the time. There he referred to the revolution  taking place in China, to the creation of a "forward looking new  day in all walks of life."
   For  the evangelicals, this meant a Christian China,  more possible with the Christian wife and mother-in-law  of the preeminent military leader, Chiang Kai-shek,  who himself converted in 1929.  That  this  Christian China  would be evangelical  was never in doubt to "fundamentalists," the term of the era for anti-modern religious conservatives like Rader. 

     But what did Rader's "new day" look like for women, particularly  women  in the walks of life served by the  Door  of  Hope?  What was the  the intersection of these voices and experiences at  the  Door of Hope in 1930s Shanghai? What new visions for  women, particularly  for  poor women and girls, were projected by mission China,  especially evangelical missions, and urban  China, especially  new Nationalist China?

A. SAVING CHINA,SAVING OURSELVES: IMAGES OF THE NEW WOMAN IN REPUBLICAN CHINA 

     In  order to understand the models and images  of  womanhood promulgated at the Door of Hope in the 1920s and 30s and to better situate it in our framework of the competing claims of nations and empires, it is necessary  to explore  the beliefs about woman's role and work among  those  in charge  at  the Mission who shaped its  approach  to  "uplifting" young  Chinese  women. In this period, the dominant voices at  the Mission  belonged to two overlapping groups: evangelical Christians,  both  Chinese  and Western, and  Nationalist  Chinese in positions of both social and political power. If the first represented Anglo-American empires, secular and sacred, the latter spoke for the new nation of China.

1.  Suffer the Little Children: Images of Women in Evangelicalism 

     First, let us examine the ideas  about  womanhood  current in the evangelical community, particularly among the representatives of the China Inland Mission.
  The  women (and men) of the China  Inland  Mission who worked at  the Door of Hope were administrators and leaders of this foreign organization in Shanghai.   The work they did  at  the Door of Hope, therefore, can tell us  a  great  deal about their beliefs about relations between men and women,  their roles and restrictions, and even more importantly, about the interrelationship between gender and race in  a  Chinese context.  For them, especially, the Door  of Hope  represented  a semi-colonial treaty port laboratory to test the vision they hoped to promulgate "inland."  Given a possibility of success in the nearly total institution of the Mission (that contrasted strikingly with a growing popular indifference and  even overt hostility to missionaries in China by the 1930s), it is all the more important for us to understand how their attitudes and beliefs about gender and race manifested themselves in their work at the Mission.
 

     One  place to look for the China Inland Mission's  attitudes about gender that would have implications for the way  it  dealt with the Chinese is within the organization itself.   Here  we find a strange ambivalence.  The CIM’s founder, Hudson Taylor, firmly believed in using both men and women in mission work, thus the CIM was the first mission organization to send unmarried women  missionaries to the interior and give  them  immense responsibility  to open up and staff mission stations.   It  also assigned them to "itineration," traveling  from village to  village,  preaching, distributing tracts, contacting local evangelists or  Chinese  who had  appeared interested in their message on former visits, perhaps doing other medical or educational work. The CIM was home to large  numbers of very strong women, including powerful  evangelists like Margaret King who attracted a strong following of both Chinese and Western believers. Yet, women had no power within the  exclusively  male CIM administration. Women had responsibility and autonomy in  the field, but it was within a framework of dependence and subordination. The men who ran the China Inland Mission believed they were biblically  ordained to better carry out God's will.   Throughout the l920s there were repeated calls by women within the organization for representation on the major decision making bodies, but these bids were continually rejected. In 1926, a compromise women's auxiliary was created instead  for the Canadian  Council.   Even then, the issue of representation  was  not settled.  It was followed by a vote in the China Council in  1928 in  which,  the  men trumpeted, women themselves voted  it down almost 3 to l, and the issue was declared resolved, defeated and not brought up again.
 

     Limiting  women's  roles  in the CIM,  seeing  them  not  as "pioneers" like the men but more than "partners,"
 was  justified by  male administrators as a matter of economics.  A bigger administrative role for  women, they reasoned, would have required higher  levels  of support since women  tended to cost the mission more, with  their ostensibly greater susceptibility to illnesses and homesickness.  This profound distrust of women and their reliability is clear in the  sharp contrast between men's and women's  application  forms for  mission work. The men's physical examination form was brief and to the point; the women's form was much longer, with a  great deal  of attention to what was baldly  called  women's  "uterine function."
   Women were useful for the Mission but  had  to  be carefully  watched and controlled in this profoundly patriarchal parachurch organization.

     If women were not watched and "helped" to walk the  straight and  narrow, they might be prone to all sorts of  excesses.  This was particularly true of women outside the organization but women within--and  the men responsible for them—also had to  be  vigilant.   A common theme from 1919 on in the CIM literature is  the concern  over  the "potential hazards of modernism"  for all

young people,  but  particularly  for young women.    The  taint  of modernity was a constant threat to be vigilant against;  it  was equated with sin and Satan.  By the l920s, the sin of  Bolshevism was added to this negative picture of  the  modern youth.   In this debate, the image of Bolshevism, literally coupled  with the modern woman, is presented as the most wicked  and dangerous.
   After the mid-l920s rift  between  fundamentalists and modernists spread from the U.S. to China, to be modern--and  worse to be modern and a woman--was for this evangelical community  the worst fate of all.

     These, then, were the images and beliefs about  women (and women and modernity) that suffused the China Inland Mission, which provided the major administrators, supporters, and missionaries at the Door of Hope by the 1920s and 30s.   Their views  of  Chinese  women added racism and imperialism to their complicated patriarchy.  For evangelicals, the main attribute  of the women  of China was their "heathenness", their "idolatrous" ways. In their view, it was women who were far more susceptible to and responsible  for perpetuating popular religion, for prostrating themselves before the  "gilded  Goddess of Mercy."  All the other attributes  of Chinese women then flowed from their singular lack of the Christian  gospel.  The perpetual images of women needing the gospel ranged from their being represented as downtrodden, repressed, and limited  in mobility, education, and esteem, to the constant representation of Chinese women as unhappy. Sullen, downcast and dark faces  is  the image of Chinese women constantly portrayed in  the  pages  of missionary journals, particularly the more evangelical ones, with the acceptance of Christian ideas bringing light and lightness. The kingdom of Christ, therefore, illuminated the darkness into which they were cast-and literally lightened and whitened them.

     The girls and women who came and were brought to the Door of Hope represented  the ultimate combination  of  this  idolatrous darkness to  make the rescue  work clear and uncompromising. "Women's work for  women," then, was necessary to reach the women and children of China  and thus "bring them into the light." In this way, victimized "girls" represented more than the CIM's best test case; they represented China itself, a China that had been both feminized and  infantilized  at the Door of Hope, made dependent, born again,  and  then transformed. 

Mary Ryan has argued that “women’s work” involved women oppressing other women of another class, and other scholars have argued that middle-class Victorian women were effectively trying to colonize working class women at home.
 But the Door of Hope contrasted with many other mission projects in that it relied on religious women who themselves were often working class to work with the poor and marginalized women of China. For evangelicals at the Door of Hope, then, it was racism and colonialism more than class that defined Chinese women as “the other.” For these women, working in such a mission in China was qualitatively different from proselytizing in New York’s Lower East Side or London’s East End—and it was also different from being in India or Turkey. At the Door of Hope, by the 1920s and 30s, racist, imperial beliefs about women and mission were set, and the Door  of Hope was the evangelicals’  Chinese success story.

2. Feminine not Feminized: The New Woman in KMT China
     But the beliefs about Chinese womanhood held by  evangelical foreign missionaries were not the only attitudes about the  "new woman" that were available at the Door of Hope in the 1920s and 1930s. That era in China saw a particularly vigorous debate over the  meaning of  new  womanhood which reached its peak in the interwar decade  and  was argued  in  a way  not seen before or after. In fact, by 1933 the prominent woman activist Lu Yunchang underscored the different meanings attached to the term “new woman” by dividing the women of China into two large groups (old-style and new-style women) and further subdivided them into six subgroups, ranging from married madams unaware of broader social concerns all the way to revolutionary women.
 An early image of the “new woman” was the modern girl of early May 4th who cast off family and Confucian restraints in working for marriage reform, the abolition of polygamy, concubinage and prostitution, female employment in the public sector, and legal reforms that would guarantee women’s suffrage and property rights.
 Yet while the images of the new woman initially celebrated her new freedoms and release from China’s patriarchal past, they came to be linked to both frivolous new temptation and  new urban risks and danger. One  of  the  most popular  films of the 1930s was in fact entitled "New Woman" (hsin nuhsing)  with its cautionary message of an independent young woman by herself in the city. In this particularly poignant and horrific tale (modeled after a real life incident), a young schoolteacher-writer ends up with an illegitimate child, a lover who has left, and the feeling that she has no choice but to commit  suicide.
 As the roster of international feminist martyrs--Mme Roland, Sophia Peronskaia, Anita Geribaldi, plus the Chinese Ch’iu Chin--attests, suicide was the only action which allowed these women to “atone for their transgressing the boundaries of their gender.”
 As scholars like Louise Edwards have pointed out, these cautionary images were often produced by men who envisioned men struggling and women dying in the creation of the new nation.
  The dangers of being new and modern were all too apparent, particularly for young women.

     A  second image of the modern woman was promoted in city and college  among intellectual women, many educated  abroad, particularly in Japan and perhaps in a Christian college in East Asia. This was the international image  of new women connected  in the West to schooling and suffrage, the modern  girl in the public arena--in office and profession, newspaper, new women’s journals, and  radio. Introduced during the Reform Movement of 1898, it developed and thrived in urban areas of  1920s and 30s China,  particularly  in Shanghai. As many writers have pointed out, however, the Chinese Nora was not completely divorced from her traditional Chinese role of self sacrifice, and by the 1930s was increasingly differentiated from her more frivolous, consumer-conscious urban sister in her dedication to doing the best for her new nation. In the view of a Chinese Christian writer, the new Chinese woman  combined "what is best in China and supplement[ed] it with the  best from  the West.. . .Then will she be able to . . .make  the  best use  of those desirable old Chinese ideals such as maternal love and wifely devotion.  With a foundation like this she can build a superstructure of Western training in arts, science and  philosophy,  or anything else she chooses. .Such is our  new  ideal  of womanhood."
  How to be modern, Chinese, (and sometimes Christian)  was not easy for these women, but many of their writings were cautiously  confident, asserting that "a new day has dawned  for Chinese  women."
   

Yet the educated women who were  writing  these words  and the audience for whom they were writing them  did  not touch  on  the experiences or the likely futures of the lower class of women  who passed through the Door of Hope. What was  being  said about those women in the 1920s and 1930s and what was projected as their future as new women?

      By the 1920s an alternate set of images which called upon women to stand up, speak out and “serve the nation” as it underwent “fanshen”, literally “turning of the body,” was offered by  the Chinese  Communists. With their creation and management  of  non-elite, mostly rural women's energies in women's federations, cooperatives,  and other  mass organizations, they experimented  with  new social  models throughout the 1920s and 1930s in cities like Shanghai, Peking, and Canton and in protected border areas in China’s south and northwest. In both city and countryside, educated women were key actors in the Party, devoted to changing China through political revolution. They recognized that poor urban women were differentiated from the commercialized urban “new woman,” yet tended to conflate them with urban male workers in the category of industrial  labor, without a great deal of attention to  their specific realities as women or to the importance  of developing  gender-specific revolutionary images (urging women to participate in men’s labor did not pay enough attention to the double shift for which women were still responsible).
 In all probability, some of the women who came to the Door of Hope had been exposed to Communist ideas in the workplace, with its rhetoric of equality and its images of new heroic women proudly serving the new nation. Thus we can add it to the range of voices that called out to  young women in the 1920s and 1930s. 

      By the 1930s, there was still another view of women and women's roles  in the new age that suggested how Chinese women could be both renewed  and serve the nation. 1927 marked the ascendancy  of Chiang  Kaishek and the Kuomintang, who controlled much  of  east central  China, including Shanghai.  Confronted by Communist and Japanese imperial rivals  for power, Chiang  fashioned a new style campaign to unite  and  improve the country, concluding like turn-of-the-century  reformers that the main cause of China's weakness was the character of  the Chinese people. Composed of equal parts Confucianism, Christianity, and militarism, this campaign  was dubbed the New Life  Movement (Hsin sheng-huo yuntung)  and was promulgated in cities  and villages throughout China beginning in 1934.
 Aiming to socially and morally rejuvenate the Chinese—and counter increasingly successful Communist appeals for revolutionary change, the New Life Movement resurrected ancient Confucian virtues of propriety, loyalty, integrity and honor, gave them a modern twist, and packaged them in  lists of rules that ranged from the abstract to the mundane. The images of  ideal Chinese promoted by this movement were  changeable  and contradictory, but the lessons for Chinese women embedded  within it merit more scrutiny than has traditionally been granted, as do its messages about the state and state building in the new nation.

     The central figure in this new campaign was Madame Chiang Kai-shek. Although she herself appeared to epitomize the New Woman of urban China--educated abroad, powerful, independent, and wealthy--Madame Chiang instead functioned as the  major spokesperson throughout the l930s and into the war years for her husband's  New Life Movement, which projected a role  at variance with  her own realities.  Directly challenging radical reformist and revolutionary minded political activists, she urged women to eschew  politics in favor  of using their energies and roles as helpmates to  aid  in the reconstruction and regeneration of China, to care for  "warphans,"  and to behave in decorous and modest ways.  Mme.  Chiang threw  herself  into the reform of  domestic  habits--encouraging orderliness,  cleanliness,  simplicity, and  frugality--and  traveled  around  China inviting the establishment  of training programs  to  teach women literacy, public health  and  technical 

skills.  While emphasizing the traditional virtues of  wives,  mothers, and  the household arts in the countryside and among the urban poor, in the large coastal and  inland  cities, she encouraged middle class women more like  herself  to develop  a sense of social responsibility and found  local  movements  for "New Life." Rather than wasting their time as  "social parasites  and  butterflies,"
 they should  instead direct their public energies into social, philanthropic and charitable activities, devoting themselves to fundraising or social  and welfare services  in  one form or another. Yet as  signficant  as  these exhortations seemed to be, the campaign had little focus and insufficient funds. It  is usually presented as degenerating in  the rural  areas into public lectures about the dangers of flies  and dirt, and in the cities into condemnations of cabarets and  cigarettes,  haircurling  and wearing short,  tight  dresses.
 But looked  at more seriously in terms of its  inherent messages  for women, the New Life Movement offered them a careful update  of traditional roles which hopefully would enable them to negotiate these new times in the building of a new nation—and inoculate them from the powerful revolutionary appeals of Chinese Communists.  These are the major reasons, I would argue, that  it was welcomed by evangelical Christians, both Chinese  and Western,  and found greatest expression in the institutions they supported,  like the  Door of Hope.  Women students at  exclusive schools may not have wanted to hear its message, desiring instead a more cosmopolitan and activist image of Chinese womanhood, but for poor urban women (and, for our purposes, the missionaries who were intent on molding them), it appeared a more appropriate and more accessible  message.  Flappers or philanthropists they would never be, and Nationalists certainly did not want them to turn into revolutionaries. It was believed that wives and mothers concerned with cleanliness and morality  fit better with their experience and their foreseeable future.

     Officially begun in 1934, the New Life Movement was  greeted with skepticism by many Chinese intellectuals and downright scorn by  many students.  But crucial to the campaign was the  aid  and support of evangelicals, including evangelical Chinese and Westerners.
  Evangelicals and other conservative Westerners had  no ambivalence  about  the New Life Movement, agreeing with Chiang's  call for China to regenerate itself by donning  a  more 

conservative mantle. Missionaries with the China Inland  Mission, so influential at the Door of Hope, became vocal proponents of the New Life  Movement, promoting it in their publications and promulgating its ideas  in their  rural outstations and urban institutions such as the Door of Hope.   Madame  Chiang openly  appealed to the evangelicals, with her husband  choosing them to head local projects.  She also enjoined their support in restricting  and  redefining  roles for women.
   Mme Chiang—herself a mainline Methodist on the other side of the modernist/fundamentalist divide--modeled the new path of service she urged on urban  women by supporting the Door of Hope Mission. Both Mme Chiang and her  mother donated funds to the Door of Hope and visited it in Shanghai in the 1930s as well as  in Taiwan when it was  recreated there in the 1950s. For the New Life movement, the Door of Hope could serve multiple purposes: it could offer both a proper charity work for urban elite and middle class women, and it could  produce docile women workers for the nation—while at the same time satisfying Western imperialists.  

     The  New Life Movement demonstrates the  congruence  between the  new beliefs about womanhood preferred by  both  evangelicals and conservative Nationalists. Both of them wanted "newness"  not "modernity,"  and  thought the future of China  rested  upon  its women  being frugal and responsible wives and mothers--and  workers.
 Looked at in this context, the girls transformed at the Door of Hope were not “marginals.”  Instead, they fit into this new social order as a necessary component, even an exemplary model and were encouraged to be obedient yet disciplined, dependent yet productive,  dedicated to serving the needs of this new modern nation. Backed by  notions of  womanhood  advanced by the CIM and other evangelicals,  they were the very image of the KMT 1930s  working class woman. Women, nation, imperialism, mission—all were conjoined in making new lives at the Door of Hope.    

     But  how  were these beliefs in fact actualized  once  young women  were inside the Door of Hope? How did the Mission in  this period   put these beliefs into practice while handling  the  increased  demand for its services, from "returned  girls" who demanded refuge to a poorer and more needy variant of the females it had always served? Although the Western missionaries saw  themselves as offering  “their girls” Christian salvation, they did far  more  than that during the time that these young women spent in the home. In  their education, work and training at their  work  stations, dorms, and chapels, the “girls” were being ¨saved¨ while molded  into alternative  kinds of women, different from those they had  known before. We have examined the blending of evangelical and Nationalist  ideas about women, but how did those ideas translate into specific images  of womanhood that were presented  to  girls and young women at the  Door of  Hope during the 1920s and 30s?

B.  NEW LIVES FOR REMADE WOMEN:  THREE PATHS FOR THE FAITHFUL
     Three roles for Chinese women were promulgated  at the Door of Hope, embedded in the different  paths for which the girls and young women were prepared—and, I would argue, illustrated in the dolls. I would also argue that these paths took on different meanings  in the 1920s and 1930s congruent with the evangelical and Nationalist voices then dominant  at the  Mission,  combined with the needier populations it had to serve.  Images of these women's futures fill the pages of the Door of Hope's reports, letters and circulars, the missionary and Chinese  press  of the day, and memories  and  reminiscences  of people  both  Western and Chinese. 

     The first model  of  womanhood  was  the  Christian wife and helpmate constructing a  wholesome Christian  home,  derived from the early nineteenth century belief in the “cult of true womanhood” then projected outward by what the literary scholar Amy Kaplan calls “manifest domesticity.”
 The second and most likely path for most, often combined with the first, was the disciplined and obedient Christian worker given skills useful in domestic or factory work.  The  third  option, available only for a select  few  but  whose numbers  had  increased by the 1920s and 30s, was the  Chinese  Christian helper and assistant in mission and evangelizing work. It was  in the 1920s and 30s that these models take on a different cast, at variance with either the urban New Woman or the Communist robust workers but congruent with Chiang’s New Life models, and  more appropriate,  it was  thought, for the Mission's--and nation’s--newly evangelical  working class and poor women.

     Women  and girls at the Mission came from a wide variety  of backgrounds and experiences, although most tended to be from  the lower  strata of urban society, so they had to be prepared  for  different futures. But the missionaries' preferred goal for them was always marriage  to  Chinese Christian men.  Not only was this consistent  with both  Chinese and Western values regarding women,  it also would serve quite literally to reproduce the Mission family and thereby expand the numbers and power of the faithful.

     This image of a Christian wife, helpmate to her husband, but taking her reconstructed, retrained life into a Chinese family to act  as  an agent of transformation within Chinese  society,  was promulgated  from the first entrance of the girls into  the  Mission.  In  its first decade, the  Door of Hope's  front  line institution,  its Receiving Home in the heart of the brothel district,
 had been decorated with  eight scrolls painted by a Chinese artist and given to the home by Shen Tun-ho, a Chinese official, local businessman, and administrator who had been a strong supporter of the Mission during its first decade.  These scrolls depicted a girl's life as she  progressed from being sold by her parents during a famine to  a  brothel, escaping and running away to the Mission, receiving the Word and converting,  living and learning at the Mission, and finally,  in the  Mission's very own fairy tale, marrying a Chinese Christian man and setting up a Christian home.
  Girls at their embroidery frames were told to sit still because this is how they were  to prepare themselves to be married.  The afternoon classes at the First Year Home where girls were shown how to make Chinese garments and knitting was considered "all important for Chinese women and mothers."  Girls who ran away or were deceitful, who lied or stole were reprimanded by telling them that they  might lose  their chance to marry.
   "Our girls get married" was  the message presented by the Mission to its charges--and its publics.

    But how had this message changed in the 1920s and 1930s, and just  as importantly, in a time of discussion of "new women," what part of the  message had stayed the same?  What subtle  similarities  and differences can we detect in the historical record?

1. A Doll's House: The Construction of Christian Brides
     The  model of marriage was presented to women and  girls  at the  Door  of Hope in a number of ways, not all of  them  verbal.  Perhaps the loudest non-verbal messages came from the dolls  sewn in  the First Year Home. What were those dolls and how  had  they both changed and stayed the same in the 1920s and 1930s?

     When  older  girls were brought or remanded to the  Door  of Hope, the non-negotiable condition of their stay was an agreement to remain there for a minimum of one year in what was called  the First  Year Home.  Efforts had been made to convert  these  young women  from the first moments in the Receiving Home, but  at  the First  Year  Home, this transforming and resocializing  work was intensified.

   A central and symbolic part of the training in the First Year Home was the sewing of the exquisite, realistic dolls,  collected worldwide  even today,
 which portray an array of  Chinese  people dressed  in the appropriate clothing for their roles. What  dolls were created and how they were made can tell us about the  images and  models of women and womanhood at the Mission.  It is important to understand why these dolls were made. It clearly was not only because of the profits they earned.  When the high cost of  materials--and  the cost of maintaining the  girls--is  taken  into account, the dolls yielded no more than $1,000 a year.
 I would argue that just as important  in the making of these exquisite replicas  of  Chinese life  was  a didactic goal.  The dolls served as models  of  the  womanhood quite literally being constructed and fashioned at the Mission. 

     The first dolls made and sold included a traditional bride and groom, a nursemaid with two babies, a  Manchu lady  with her distinctive dress, a mourner in funeral  garb, a boy with tunic and trousers, an elderly gentleman of high rank, and a policeman. By l9l6  sixteen different dolls were  being made.  By 1922, several new ones were added, including a grandmother and grandfather in modest traditional dress, a widow in plain garb, a farmer complete with grass raincoat, a Buddhist priest with long gown, and an upper class family consisting of a wife and husband  with two children, a school girl and small boy. During the 1920s and 1930s, over forty different types of dolls were produced, and until 1937 a standard twenty-six types were advertised until the war with Japan made materials harder to procure.
 The dolls are important not only because they reflect changes in the ways the missionaries wanted to portray Chinese society (dolls were often sent to donors)
, they also suggest multiple meanings for Mission girls. 

     In  the first place, the dolls represented attainment  of  a certain  level of skill.  The dolls combined  various  needlework skills,  with knitting, stitching, embroidering, and  other  fine work  required to carefully clothe the dolls in  life-like  fashion. Girls were allowed to work on the dolls after graduating from basic sewing.  The dolls were as true to life as possible, could be dressed and undressed, with  realistically detailed  undergarments. These dolls   thus  represented fine skills useful in the wider world of work and home.   

    The dolls also represented an income for these girls,  albeit small.  Girls were paid a few cents an hour, and, because the dolls  were made so realistically, they took a great deal of time to make (one estimate is that they required approximately a month to make, with each girl making no more than a dozen a year).  This  carefulness explains why the dolls cost the then large sum of $l0.00 each in the 1930s.  Ashley Wright  estimates that probably no more than 50,000  were made in the 50 years of the Shanghai Mission,
  but the number is probably fewer because no dolls were  made  after 1945. Nevertheless, the prestige of having graduated from  basic skills  and  being able to earn even a small wage  were  used  as  incentives  to  the girls in  the pressured environment  of  the First Year Home, which "seemed so hard with its early hours, food so  regular, sensible clothes, housework, sewing, and  industrial 

work."

     Just  as important as a measure of their skill,  however,  is what  these dolls  represented to the young  women,  with  their  portrayal  of a life so different from their own.   The  message given  and  received  with these dolls was one  not  measured  in dollars or toted up in a budget. The messages had to do with  the proper  course of one's life; the proper observations of  rituals 

and  rites; the proper ordering of society from farmer  to  official, servant to wealthy couple. In the dolls, the whole  panoply of  ranks  and life stages was laid out before  the  girls.  Most important  in this regard, I think, were the most popular  dolls, the bride and groom, particularly  the bride  doll.  School children and adults alike still  find  these dolls endlessly fascinating, as I found out when I used them in teaching at the American Museum of Natural History.  They want to touch the silk  clothing,  the  beaded headdress, and ask myriad  questions.   Young women  at the Mission would have learned a great deal from  these dolls in the month they took to sew, a month in which they could fully  absorb the lessons of the dolls from their  bodies, their costumes, and their roles. 

     One  of  the most powerful messages brought  home  by  these dolls  was that the proper course of life involved  marriage.  In this regard, missionary values reinforced rather than conflicted with Chinese gender roles. But the expectations for the girls  at the  Mission to marry “well” did conflict with these girls' realities.   Whereas girls of the working and poorest classes in Chinese society would have expected to marry, their husbands would most likely have been equally  poor. Just as likely was their parents  not being able to negotiate a regular marriage for them but accepting  instead some variant, perhaps an adopted daughter-in-law or a concubine  arrangement.  The chances of locating  a husband--and mother-in-law--who  was kind and not abusive were  also minimal. Thus  for  girls  at the Mission, the very  real  possibility  of marrying  a respectful, Christian husband was nothing  short of miraculous,
 and  the missionaries could exploit that desire  in order to achieve compliant behavior.

     Over and over again, the resident missionaries emphasized the importance of marriage. Marriage was the incentive to concentrate  and learn to read so as to be able to effectively proselytize with one's Christian husband. Marriage was the reason to learn to wield a needle and to produce dolls and doilies, lace and knitted wear.  Marriage was the incentive in the  Industrial Home to bend over the embroidery frame eight hours a day for many years. Marriage was the  future which made acceptable the  constraints of the home. Marriage was held out as the girls' certain future  and used to keep them in line, even though at least  half would  not  leave the Mission as married women. (In fact, most left the Mission to return to their families who then disposed of them as they were able, presumably in some kind of marriage arrangement.)
  The  ideal  of marriage was used to construct the girls at the Mission, just  as they themselves quite literally constructed the bride dolls.           

   The  message about marriage had not altered in the  1920s and 1930s, nor  had the need of the Mission to move women and girls  out  of the  institution, most preferably by marriage, in order to  make way for the many others that needed its services. What had changed in  the 1920s and 1930s were the images of the bride and young wife as seen in the  revamped dolls. Just as Mme Chiang advocated in her speeches, neither of these dolls was dressed provocatively. The bride’s dress was quite traditional; the “Shanghai Lady” had on a demure jacket and skirt. Both were paired with a man, suggesting they were still duty-bound to their husbands and husbands' families. Yet there is a hint of the new in the way the 1930s dolls had eyes described by doll collectors as “more open and alert” more “Western,” and whose no-longer-covered face looked out at the world more directly. Significantly, also, neither had the bound feet of traditional elite women,
 and their headgear was reflective of modern urban tastes: the bride had a modern hair decoration rather than the beaded drape that had covered her face, and the Shanghai lady sported a fashionable “1930s head-wrap with clear glass beads and a single faux pearl in the center.”
 We do not know how the young women at the Mission responded to the daughter doll who by the 1930s was presented as a schoolgirl as a matter of course. What is certain, however, is that the not-so-subtle  messages encoded in the dolls  were conveyed to the women and  girls  who  so painstakingly worked on them, just as they themselves were fervently worked on at the Mission.

 2.  Working for Christ: Constructing Christian Workers

      As  we  have seen, the numbers of young women who  left  as Christian brides  was never as large as the Mission might have hoped.  Perhaps only a quarter of those who left did so as properly married women, according to the Christian standards of the Mission. Thus other paths and other rhetoric had to be presented for the vast majority. (Although many  who returned  to their families undoubtedly later married non-Christians, Door of Hope  sources and curricula did not address this possibility,  nor  did  they address  the certainty, given their class, that the majority who exited  both as working class daughters and brides also needed skills for work.)   Perhaps  a dozen might be in upper level mission schools in any given year, which opened up other occupations and futures for them, but other ways to survive had to be available for the hundreds who left each year if the institution were going to rotate residents through and claim success for its alumnae. What happened to these young women? What were their options after being educated and trained in the Mission?  What model of Chinese womanhood were they encouraged to emulate?

     It  seems  clear that so much time at the Door of  Hope  was spent on needlework because work outside the home was the  likely fate  of  the majority of young women leaving the Mission, with the needle trades their best  hope for employment. Given the options for working women in 1920s and 30s Shanghai, though, that could only  have  meant either domestic housekeeping work or  work in factories and small scale cottage industries where  they  could earn  an income from their sewing skills. According  to  a  1929 survey by Shanghai's Bureau of Social Affairs, 6l% of the  industrial work force in Shanghai was female, with women  concentrated in textile work, accounting for 76% of cotton spinners  (84,270), 73%  of  silk reelers, and 77% of cotton weavers.
   The Mission sources are opaque on this point, however; they only state  that "positions  were found" for some. Interviews with former residents confirmed that some found childcare positions inside private homes, but  the dozen elderly women I interviewed in 1998 wanted to make it clear that  girls from the  Door of Hope had promising futures. “No one from the Door of Hope became just a maid,” they told me proudly.
 Given the structure of  employment in  Shanghai during this period, we can only conclude that  most young women who left the Door of Hope returned to their homes and their  neighborhoods and worked in jobs that used  their skills. No doubt these skills also made them more attractive wives to working  class  men,  and the continual use of  the  Mission  by Chinese families would seem to bear this out.

      The production of Chinese women who were both Christian (being saved, after all, continued to be paramount at an evangelical institution such as the Door of Hope) and workers was then a prime goal of the institution, and a whole complex of traits and behaviors  were instilled  that were required for efficient and effective  industrial workers.  The more skilled that girls  could become,  then, the  better were their chances for employment.  But  the  Mission instilled more than just skills in the girls, as is apparent from the descriptions   and  photographs  of   docile,   disciplined residents--qualities equally prized by industrial employers in the new Chinese nation.

      Girls and young women at the Door of Hope were known to the world  as skilled seamstresses; as early as the first year of  operation, girls were taught to sew.  By 19l0,  their fine needlework at the Mission was exhibited  in an exposition in Shanghai which traveled to other large  cities in  China, and that year sewing was justified in their Annual Report because  it  "gives both  minds and bodies wholesome employment." By 1913, the girls had become so proficient in sewing that a regular Chinese teacher  was employed for the embroidery frames and another woman had four girls in a class of lacemaking. The young Pearl Buck, in fact, briefly worked at the Mission as a lace teacher.  The concentration on fine needlework paid  off, as the wider Shanghai community used the  services  of these  seamstresses more and more. By 1914 it was claimed that the Industrial  Home was "generally" self-supporting,  clearly something folks back home wanted to hear. In 1921, the Annual Report claimed that "all 48-50 girls are entirely self supporting,  with 58  there  in all  who work from 9-4:30 each day,  every  day  at embroidery frames."
  Industrial Home receipts bear out this message. The Industrial Home  steadily increased its income throughout the decades, making a profit each year from selling its fine goods  that was at least double that earned  from the dolls.
 

     By  1934   the Door of Hope could claim  that  the  "lessons learned while embroidering are invaluable in molding the  characters  of these older girls as they prepare to leave us for  homes of their own."  By l940 the annual report exalted that "it really is  a  wonderful thing that girls who cannot even hold a needle when  they come to us can learn in a few months to do  such  fine 

work  .  . . that later they can do the  finest  embroidered  tea cloths, ladies lingerie and dainty baby dresses  that  win  the admiration  of  ladies."  For the older “girls,” at least  half  of each  day  was spent in needlework. Yet the lessons in  what  was  called  "needle discipline" were too valuable to leave only  for the  older  residents. Even in the Children's  Refuge,  "each child therefore is trained to make shoes and clothes; then (they) go to the knitting department which  ladies from the  community  keep supplied  with orders."
  Visitors to the Mission commented  on the quiet concentration of even the littlest inmates.  The supervisor of the Children's Refuge remarked on her return from furlough in 1927 that what struck her most was the kindergarten with its "50 well trained little ones," who began their mornings after marching to their appointed places  with activities that  tested their  concentration, like paper folding,  weaving,  and  sewing cards.
  Missionaries who had particular experience in industrial work, like Cherrie Coleston from Australia, were in demand and much  appreciated,  as much for the models they offered   as for the information they could impart.

      What  was unique about the Door of Hope among  mission  refuges, most of which had what they called an “industrial” component, is first of  all the relative  success of its pre-industrial craft workshop.  Door  of  Hope dolls were known around the world, and Door of  Hope  needlework was highly prized by both the Chinese and foreign communities of Shanghai. Secondly, the  Mission constantly exhorted the links between the kind of work  that was done and the Christian message. The production  of Christian workers was explicitly stated as a goal, and  the desirable qualities of discipline and devotion that were  seen as important  in the training and educational aspect of the  Mission  were reinforced in the religious images presented. "Workers  for Christ"  was a slogan that applied to them all, and the goal  was to promote workers full of "industry and good will."
 That these highly skilled workers could more easily find better jobs in the industrial world of 1920s and 1930s Shanghai, furthermore, was undoubtedly never far from the minds of  missionaries responsible for training and then exiting the women and girls from their care, nor in all likelihood from the young women and their families. As such, therefore, the Mission equally served nations and empires, including the empire of Christ.

2.  Just as I am Lord: the Construction of Chinese Christian Missionaries     

     There was yet a third path presented to the women and  girls at  the  Door of Hope, appropriate  for  only  a select  few but whose numbers had increased dramatically by the late 20s and 30s.  Some of the young women, the more capable and  the more  "called," it was hoped, would not exit to take their  place in the  working class world of Shanghai.  For them, the  future   entailed advancing  to higher level Bible schools  and  training institutions,  either working elsewhere in the mission  field  or returning  to the Door of Hope to work. This image  of  Christian womanhood was not  presented in the bodies of the dolls the young women sewed at the Mission, but instead was offered less overtly and perhaps even more powerfully by the very bodies of the resident missionaries and Chinese staff members themselves.  Projecting  their own image as Christian "helpers," teachers, and  servers,  these women for the most part were not married but  instead dedicated their lives to living and working for what they saw  as a  higher  purpose. By 1930, nearly all the young "helpers" and "dear  Chinese assistants" at the Mission had once  been young charges in its homes. "In their own image" was a powerful message  and one  that the missionary and Chinese Christian workers taught by their very presence and example.

     To understand the model imparted by the missionary and “Bible women” example, let us look more closely at the personnel involved with the Door of  Hope Mission in the 1920s and 30s. Like other missionary establishments, the Door of Hope was run by a Management Committee. However, unlike many others with Chinese boards of local elites or foreign boards which often included men, that of the Door of Hope was  composed solely of Western women based in China. As significant as the board was for financial, administrative, even spiritual support, paradoxically its members were never an active presence for the young women who resided in the Home. (In fact, the alumnae I interviewed were unaware of this more public face of the Mission.)  Far more important to them were the women missionaries who, with their female Chinese "helpers," lived with, supervised, and performed  the day to day work of the Mission. It was always a small group, with foreign missionaries never exceeding twenty a year. Perhaps an equal number of Chinese lived and worked in support jobs that were never accorded the status of the missionaries. Who were these women?  What were  their life stories?   And, most importantly for our purposes, what were  the images of desirable womanhood that they both explicitly and implicitly projected at the 1920s and 1930s Mission?

     By the 1920s and 1930s, the primarily British and American resident  missionaries  at the Door of Hope tended to  be more evangelical than the missionaries in many other kinds of mission work,  with denominational affiliation either from the more  conservative evangelical  sects  like the Assemblies  of  God,  the Christian  and Missionary Alliance, the  Christian Mission  and London Missionary Society of England, or the evangelical southern wing of mainline denominations, like Southern Baptists and  Presbyterians. Work among the poorest, including rescue work, tended to be the province of more evangelical missionaries, specifically the faith and holiness missionaries whose numbers increased across the twentieth century.   In addition, as the years progressed and certainly by the 1920s and 1930s, Door of Hope missionaries either had come and stayed for many years, with remarkably little turnover, or came explicitly for the rescue work that it offered. This was the case of two American women, Lois Sells and Beth Peck, who responded to a Door of Hope missionary preaching at the evangelist Paul Rader's Chicago Gospel Tabernacle in 1928, and who then worked at the Mission for the next ten years.
   Many  of the workers  had much longer tenures.  Of the 16 missionaries listed with  the Door of Hope in 1930, fully half of them had been with the Mission ten or more years. Ethel Abercrombie, the head of the Receiving Home located in the brothel district and her counterpart at the “Love Home,” the Children's Refuge in the countryside, Gladys Dieterle, both began in 1908. Abercrombie continued  with the  Mission until her death in 1940, and Dieterle remained in Shanghai until forced to leave by the Communist authorities in 1952, and then helped to found a Door of Hope in Taiwan where she stayed into the l960s.
 

     What does such lengthy tenure tell us about these women?  In the  first place, it symbolizes the strength of their faith and their commitment to  their work, arduous  and risky though it was. As  models  for the  young Chinese residents, then, these workers presented a high  standard  of piety, charity, and purity.
  In addition, women  who worked  at  the Door of Hope varied from many  other women in the mission field. By and large, they were not young, in robust health, or well-educated.
  Their education beyond high school, if they had any, was acquired in the main at short course Bible seminaries and institutes, like Moody Bible Institute in Chicago and Nyack Seminary in New York. Unlike their Methodist, Presbyterian, Episcopal, or even Y.M.C.A. counterparts, they had not gone to colleges and universities, had not  been professionally trained as doctors,  teachers  or  even social  workers.  Some had received medical training, but it was as nurses or midwives, or even as nurses' assistants; others had only worked in similar rescue or religious missions at  home.
 Many of them were older, rejected by other mission boards because of their age (over 30!) or questionable health (Door of Hope waived some of the usual requirements because working in Shanghai was not as arduous as “itinerating” in the Chinese interior). Not all, but many of them represented what one writer called the “superfluous” and another the “imperial ragbag of unemployed poor,” those women for whom work and missionizing abroad offered an opportunity not available at home.
 For these women, going to China to work at a rescue mission like the Door of  Hope was both an extension of their religious commitment, the strength  of their  "call," coupled with available work in an institution somewhat similar to those they may already have worked in at home. Once in China, for all these reasons, as long as  their health and stamina held out, they stayed.

     Exemplifying this life pattern  was Hattie Bailey, supported by the "Go Ye Bible" class of Paul Rader's Chicago Gospel  Tabernacle,  who worked at the Door of Hope for nearly three  decades, sharing the running of the Receiving Home and Door of Hope  homes for  older  girls with Abercrombie for over ten  years  and then essentially  running them herself after the elderly  missionary's health failed in the late 1930s. Born in 1882 in a small  village in  England, Bailey had limited education (7 years at  a  council school), and then had worked in a dry goods store for 12  years.  She left England for Canada, settling in Calgary, Alberta,  where her  strong religious feelings (the exact date of her conversion was  clearly recorded  on her Moody Bible application  form)  led her to do mission work. It was while teaching Sunday School at  a mission  for Chinese in Canada, she recounted in her Moody  Bible Institute  farewell message, that her call came for foreign  missionary  work,  her  original purpose having been  to "take  the Gospel to the prairies of Canada."

      One day she had asked one of the men,  "How is it that we never see any women at these  missions?"  "The women do not come out," he said, "they are  not allowed to." "How then," he was asked," are they to hear the  story of Jesus?"  "Only through the children," he answered.  "The  Lord put such a burden on my heart for those women,"  Bailey related," that I said, "Lord, if you want me to go to China I will go."

     Hattie  Bailey  completed the standard two  year  missionary training course at the Moody Bible Institute in Chicago.   There she took courses on the Bible and ethics, home nursing and  child study,  missions and comparative religions, and was described  as "plain,  reliable, steady, sweet, and positive. Will make a  good missionary"--although  her adviser saw fit to indicate her evangelical  proclivities  even then, writing that Bailey  was  "very decided in her acceptance of 'divine healing' without  remedies." But  when she began applying to boards for mission work, she  was discouraged  to find that "the door was shut" because of her  age (she  was 36). It was then that Bailey heard of the Door of  Hope from  a  visiting missionary, and after some correspondence the Mission indicated its receptivity, if she  could make her way  to China.  Her transportation and support were soon arranged by  her very own Young Business Women's Class at the Chicago Tabernacle,  and she left for China in March of 1918.
 

     Once in China, Hattie Bailey first had to go through  intensive language training, required of all the missionaries. Chinese was the language of the Mission, and a Chinese lifestyle--including  food and clothing--was adhered to as much as  possible. (Another example of the way national and imperial boundaries were constantly being crossed at the Mission.) By all accounts,  Bailey immediately  fit well into her life's work, and in only a few years was given more and more responsiblity. Not quite the  stern disciplinarian that Abercrombie had been, Bailey instead was most remarkable  for her fervent, ever present religiosity, which  led her in the mid-1930s to be actively involved in conducting revivals  and assisting visiting evangelists.  One of  them commented that  Bailey had made her revival work at the Door of  Hope  much easier,  "the ground being well prepared due to much prayer,  the Holy  Spirit  began almost at once to work,  convicting  of sin, which  resulted in quite a few of these rescued girls  coming  to the ‘fountain  for  sin and uncleanness' to  be  made white"--a deracinating as well as a Christianizing experience for a Chinese girl.
 

     This, then, was Bailey's life's work.  Like so many  others who dedicated their lives to the Door of Hope's particular  brand of  rescue  work,   it was for Bailey an all encompassing duty including  schooling, nursing, and training, in addition  to  the business of rescue. Like many of the missionaries, she had no life outside  the Mission.  When on furlough, Bailey still worked for the Mission, doing "deputation" work to spread the message  (and need for funds) in the U.S. Like many others, she tended to stay in China as long as possible before taking time away from the Mission.  An uncompromising commitment, then, is what  she demonstrated,  somewhat tinged by the hint of  unhappiness with family   and friends, life options and histories at  home.  Inmates  at  mission homes and schools did not miss  these  mixed messages, to be sure, and missionaries sometimes found themselves the objects of pity and scorn for  their unmarried and  thus "unnatural" states. But for Chinese girls at the Door of Hope, the model of Christian womanhood presented by a Hattie Bailey was  an inspiration for their own lives. 


By the 1920s, while much of the mission field reflected the liberal Social Gospel which stressed education and modernization, the Door of Hope attracted those “faith” and “holiness” missionaries also coming in large numbers to China for whom piety still held pride of place. One of the most reliable women who joined the Mission in the 1920s was Inez Green, who, like many of the Mission’s resident workers, was an independent missionary coming directly to the Door of Hope in 1925 after making her way to China on her own, supported by her local church in rural southwestern Illinois near St. Louis.
 Again, like many of the others working at the Mission, she would not have been accepted by other sending agencies since she was 34 when she came to China. Her condescending and deeply imperial views about China reflected her origins in a rural Midwestern evangelical congregation. In 1925, she wrote that this Love School:

                 “Is located five miles from Shanghai just at the edge

                 of a typical native village, and as we pass through 

                 its narrow, dirty streets, where the faces of men, 

                 women, and children alike show signs of the hopelessness

                 of heathenism, the Gate of the Love School seems truly

                 like the door of a sheep fold, for within our walls 

                 there is an atmosphere of love and light that is in 

                 direct contrast to the darkness which seems to hover

                 like a thick cloud over every place where only heathen

                 belief and practice are known. . .How fortunate are we

                 to have been born in a Christian land, and is it not

                 wonderful that we may be used of God to bring Christ

                 to those who have been denied the joy which knowing and

                 loving him brings.”
  


Green’s description of rural China touches all the familiar Western 

evangelical tropes: without mission work, China is dirty, dark, and dangerous. only Western missionaries can bring cleansing, light, and the progress of civilization. To missionaries like Green, imperialism was the Lord’s work. 

And yet, she was much beloved by many young women at the Mission, as they testified to me in the spring of 1998. In a world where family and filial duty were paramount, the dominant and powerful message of Green’s life for these Chinese girls was that she had left her family to be with them. For many, her piety and her life of sacrifice became a model and a keystone.

Much of the work at the Door  of Hope was not done by the resident missionaries, however,  but  was  delegated instead to the Chinese staff.  The matron  in the receiving home who dealt with each incoming client, taking family histories, feeding, clothing, reassuring, in  short,  mothering, was  Chinese. The teachers in the older girls'  two  homes  who taught school subjects according to  the standard mission curriculum,  who supervised the myriad housekeeping tasks to  keep  the home  self-sufficient, who gave lessons in knitting, crocheting, embroidery, both for work for outsiders and for themselves, were also Chinese.  So too were the women who  lived  with  the younger  girls in the "love cottages" of  the Children's Refuge, with an older matron in charge of each cottage and  younger women actually living and sleeping in the same  room with  the young ones--they were all Chinese.
 The homes were successful because of this extensive network which combined Western missionaries with competent and  committed Chinese women. Both the more aloof and alien resident missionaries, seen as sacrificing so much for their piety, and the matronly, more approachable Chinese caretakers served as fitting models for the Chinese girls and young women.

     If we look closely at the stories and reports from the  Door of  Hope, we can begin to identify Chinese staff  members and  recognize  their special talents and  individual  histories, often as sad and unsatisfying as the Western womens’ tales.
  The older, often married or widowed women who worked at the Mission represented varied  backgrounds.  Two women exemplify the place of this institution in  the life  of the Christian women of Chinese  Shanghai: Mrs. Pao (often romanized as Bau) and Mrs. Kung.  By 1930, Mrs.  Kung had  been working at the Door of Hope for sixteen  years. Married to a man who taught at mission schools, her life was secure until he suddenly left his work, took on more "secular" work  for higher pay, and gradually became  a  changed man.  He  began coming home less frequently, eventually  took  a  “small  wife" and set up another house.  For her part, Mrs. Kung became  despondent and began gambling, until  her  sister-in-law, Mother Bau (poor relative of a Chinese Christian businessman with links  to  the Door of Hope) who worked at the  Door  of Hope, offered her a job at the Mission.  Kung took the work, continuing even after her husband's concubine died and he returned to their home, frequently working at the Mission himself.
  She became a  mainstay of the Mission, living with her family and working at the Receiving Home, interviewing and caring for all the incoming girls.  

     The fact that many former residents came back to the Door of Hope to work testified to the success of the Mission in training girls to replicate its work--and in offering both Chinese and Western models of committed Christian womanhood for them to emulate. Of course, it also indicates the lack of attractive employment options for women in Shanghai
 and the attraction of working at the Mission, particularly for those with some Western education.
 By the 1930s, most of the Chinese women working in the Door of  Hope had been young residents there, been "saved" and educated as much as the  Mission itself could do, with many  sent  elsewhere  for further  training.
  Armed with their new knowledge and  skills, and inspired by their teachers' examples of work and service, many of the girls came back. 

     But  by the 1930s we begin to see even more evidence of  the success of the Mission in forming Chinese Christian missionaries to work in the field: a fair number of young women  were emboldened by their experience at the Door  of Hope Mission to go even further and become  missionaries on their own.  Either they went out among the Chinese as “Bible women,” traveling  evangelists, or they established their own orphanages and philanthropic  institutions. Increasingly in the 1930s there  are references to other homes set up by Door of Hope "graduates."  In 1936, a "former girl" opened an orphanage for eighty  children.  Another, Blossom, who had been educated at the Mission and become an evangelist, set up a Home for Destitute Children  and Lonely Widows.
  Whether as Door of Hope teachers and wardens, as Bible women, or  as heads of their own refuges, these "girls"  had  all been reshaped in the image of the missionary women, whose  models of  Christian service  and authority they  followed  beyond  its portals. 

Yet one could argue that by setting up institutions independent of both the Mission and the Western missionary establishment, these women were in effect  serving multiple masters. No longer solely identified with Western empires, they instead put their energies into expanding the kingdom of Christ in the context of an emerging Chinese nation. As with so much of the Mission’s work, it is ultimately unclear whose agenda was most served at the Door of Hope: deracinated missionary women far from home with their vision fixed on a kingdom of God; Western  imperialists with their goals of profiting economically, politically, and even spiritually; Chinese Nationalists with their goal of developing a strong, secure,—and anti-Communist--China for and by the Chinese; Chinese families attempting to care for their own in hard times. All were served in some fashion by Blossom’s orphanage or by Peace Zhu’s hospital work, and all would claim them.

             *    *   *   *   *   *   *   *   *   *   *

     Chinese Christian  wives, Chinese Christian workers, and  Chinese Christian missionaries--these  were  the three distinct yet overlapping paths promulgated by  the women  who worked at the Door of Hope, Chinese and  Western,  old and young, in positions of authority down to servants and  staff.  Devout Christian wives were what the Mission said it produced, but it  is clear  that the institution could not find suitable Christian husbands  for all nor could it absorb all the rest within its own  walls. Additionally, it had to train women who could find work, whether married or not. In order to continue to take in new charges, it had to discharge most of those admitted, in all their variety.  To do this it had to prepare "girls" for a wide variety of futures since they ultimately had to be useful to China on its own terms. The missionaries  at the Door of Hope intended to be subversive  of  Chinese society by advancing "women's work" for Christ, but,  in  Adrian Bennet's words, they "did more than they intended."
  Working in Shanghai was not the same as in San Francisco; in China they had to continually adjust to Chinese realities and the result was a syncretic mix that was as much Chinese as Western, national as imperial. Furthermore, the fruits of their labors benefited the Chinese nation as much or more than it did either Western imperialists or the kingdom of God, as Nationalist continued support of the Mission attests.  From the vantage point of poor Chinese women  in  Shanghai  who lived  life on the edge and whose possibilities were often limited to relatively unskilled factory work, abusive marriages, brothel work,  begging, and hunger at home, the Mission did indeed offer a "door  of hope."
 But its hope was not exclusively Western nor solely Chinese. By serving Christ it was  also at the service of competing visions of empire and nation. 
     The Door of Hope, by word  and  by the examples contained in the  bodies of both its dolls and its  missionaries,   sought to  mold poor and needy  Chinese 
women  and girls in complex ways,  believing it was transforming and “saving” China in the process of making women anew. Yet the notions of new women presented at the Door of Hope reflected more than what the missionaries intended. In the new Chinese nation of the 1920s and 1930s, both reformers and revolutionaries envisioned new roles for women, in all walks of life. The Door of Hope served the Nationalist agenda well, offering charity work for elites and productive labor for lower class  “good wives and wise mothers.” Like the new Chinese bride doll, the foreign missionaries  and Chinese Christians, evangelicals and Nationalists,  continually crossed boundaries between competing empires and nations at the Door of Hope Mission in Shanghai.                         
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