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American Protestant Missionarism in Brazil: The Case of Martha Hite Watts (1881-1908)
Eliane Moura da Silva, State University of Campinas (UNICAMP), Brazil 
After the American Civil War (1860-1865), a whole generation of women felt encouraged to participate and broaden their limits of insertion in the religious horizon, rethinking the national experience. The feminism and the fight for the women’s rights within the churches and the civil society were born at the same time and as part of the same historical movement. In 1840, the engagement of American women in the abolitionism favored the conscience of the social limits and the unfair conditions of women in society. Following the Second Awakening (1800-1830), several evangelical voluntary associations based on local feminine groups became crucial .

In the women’s struggle to reach the right to education, professionalisation, jobs and legal rights in US, the Christian churches played an ambivalent role. Men were the major obstacle for the broadening of women’s public participation and leadership. The silence of women preached by Paul was regarded by men not only in the context of the pulpit but also in every instance of society. The dominant role of men in family, society and church was a “divine mandate”, an “order of Creation”.

During the second half of the 19th century, the movements of women’s rights, education, and emancipation found considerable resistance. The domain of women was at home, and the family was praised. Pastors, religious ministers, moralists, writers, conferencists, physicians, every one who worried about social roles conferred different places to men and women, according to their natural attributes, which gave each sex a specific field of development and action, including manual work.

However, certain important changes were happening at that time, and the religious life began to be the center of community life. In the camp meetings, that congregated all kind of people, women saw the opportunity to gather together far away from their homes, to express their hopes and fears, sing and pray. It was a religion of everyday people, of churches made by ordinary believers. 

The churches in the second half of 19th century became places in which women started to play autonomous leadership roles, beyond the family limits: they organized raising funds campaigns for schools, churches, hospitals, etc. After these experiences of leadership they started to work with organizations of women’s missionary societies and social reform movements (temperance, child labor, prostitution, prison reform, education, universal suffrage). With that, several women acquired training and experience in management and political affairs, and in religious preaching.
One thinks that the belief in the power infusion experimented by the converted to the new faith would be especially strong in the most deprived sectors of US: women, African-Americans, the poor and the rootless. Women were the most numbered group of these first evangelical churches, and the most zealous participants of the evangelical revivals of the 19th century.
Home, Church and camp meetings were the trilogy of this evangelical culture: religious domestic attitudes of Bible reading and daily prayers; the small church and its community of believers gathered around a pastor and his doctrinal, moral behavioral sermons; the encounters of revivals celebrating in a large scale the home and church-centered values, allowing a broad contact among people of different places and backgrounds – such were the elements that compounded the evangelical culture set, with significant insertion and participation of women of different social and cultural levels.

The religious faith expressed in discourses, writings and letters was a crucial – if not fundamental – factor of the public and private life of these women, who considered themselves social outcasts.  The religious identity was the foundation of their work. The reform of the world was a mission, whether in the religious practice or theology.
The Missionary Women

Another very important field of action was the female missionary work in different churches from the second half of 19th century on.

 “WHAT THE BOARD IS DOING FOR WOMEN. (…). Yet the actual presence of a Christian woman, whether as the wife of a missionary or as a teacher, the respect that is paid her, the capabilities she exhibits, are silent but effective witness for the truth. And the time comes in the history of missions, for free access to the women and special labors in their behalf. The first step in this direction is the instruction of girls and women in schools, and especially in boarding-schools. The influence of Misses Fisk and Rice in the female seminary at Orromiah, Persia and Miss Agnew and others at Oodooville, Ceylon, can hardly be overestimated.  These institutions, and others like them, now to be found in most of our missions, have enjoyed signal blessings of Holy Spirit. (…) The large part of them, as wives, mothers and teachers are doing a work of incalculable value for the social and moral elevation of their sex among their own people. Thoroughly acquainted with the peculiarities, habits and sympathies of the people, their minds cultivated, their social tastes elevated, their knowledge of all that belongs to a well-ordered home, not simply enlarged but rather created, filled with the love of Christ, and burning to show their love to him by efforts to raise their degraded countrywomen, they are in many ways fitted to do a work which no American woman, however devoted and self-sacrificing, could hope to accomplish.” ( 1).

Protestant missionary societies were founded in several periods of the 19th century. It was a common practice of evangelization the arrival of a couple or a small group of missionaries in distant places of colonization (India or Africa), or in remote “heathen” or Catholic lands  as Brazil or Latin America in general in order to establish a missionary front, and then to advance on unoccupied territories. After the 1870s, new missionary societies were organized with the objective of turning the expansion more efficient and structured. Although the missionary movement until that period was predominantly masculine, in which most of the missionary men were married, bringing their wives to become involved in the missionary work, the recruitment of women as independent missionaries started to change this gender paradigm.
The Woman’s Missionary Societies were incremented in the second half of the 19th century. Then, the missionary women were targeted by the churches to occupy different positions and functions. 
“The Woman’s Home Mission Society (1893) (...) is to provide for all the needs of women, temporal, moral and physical. ‘Women’s work for women’. (…) because nowhere upon earth is woman, upon whom in all lands fall the heaviest burdens of degradation, a greater sufferer form heathenish superstition, idolatrous rites and domestic immorality, than within our own territory.” (2) 
It was clear for the missionary societies that most of those women lacked intellectual preparation and professional formation in order to assume the evangelizing missions. (3) After the American Civil War, the participation of women in missionary work was “professionalized”, changing women’s role and aspiration within the great majority of churches.
“The Women of the churches, notably those of the missionary society of the Methodist Church South, have led the men far and away in this direction. Their social settlements, bureaus for receiving and guiding immigrants, agencies for the prevention of vice and rescue of its victims, protest and propaganda against child labor, give their work the credit of being among the most advanced efforts put forth by the churches in any part of the country to lead or support movements for social progress.” (4)
It was within this historical context that Martha Watts was born and raised, going to Brazil as Methodist missionary in 1881. This diffusion and idealization of the life and death of Annie consolidated the interest of the Methodist Episcopal Church, South in Brazil, and Ransom began to have great support for her work of Gospel preaching:
“Thus, two southern conferences and The Woman’s Missionary Society decided to support missionaries to Brazil and, in 1881, the missionaries James Koger and family, James L. Kennedy and Martha Hitte Watts, after hearing Annie’s story, volunteered to go to Brazil. Watt’s specific mission was to re-start the school at Piracicaba, which she did with the financial support of the Woman’s Missionary Society and the local help of the Barros Brothers.” (5)
The beginning in Brazil

When the 36-year-old Methodist missionary Martha Watts arrived in Brazil, precisely in Rio de Janeiro city in May of 1881, the first thing that attracted her attention  was the painful existence of hundreds of homeless, friendless children that lived, ate, slept and die in the streets, ignorant of everything except vice and misery. Thus, she tried to call the attention of the women of the Southern Methodist Church and the Woman’s Missionary Society to look upon these little ones because all true women were born with the motherly instinct, and the Christian woman, more than that, should be worried about all the loved and lost saying “My child is safe. Let this money go to help save some other woman’s child”. (6) During all the time that she lived and worked in Brazil, in her letters to the Christian Advocate, directed to the dear sisters in Christ of the Woman’s Missionary Society, her motto was “with love to every woman who is working for woman, and for every one who calls my Father hers(…)”(7)

Martha Hite Watts was born in Bradstown, Kentucky, on February 13th, 1845. Her father was a lawyer and her mother was homemaker. At young age she moved to Louisville (KT) in which she learned the teaching profession, and attended the Methodist Church of Broadway. She lost her fiancé during the Civil War and remained single for all her lifetime. As an educator and missionary she founded many educational institutions in Brazil: Piracicabano School (Colégio Piracicabano -1881); American School (Colégio Americano -1895); Mineiro School (Colégio Mineiro – 1902); Izabella Hendrix School (Colégio Izabella Hendrix – 1904).

The missionary Martha Watts was sent to Brazil with the objective of expanding the educational field that, set since the beginning, should be of missionary women’s responsibility. These projects were held by the financial support and management of the Woman’s Missionary Society. In 1888, Martha Watts along with Mary W. Bruce, Mattie B. Jones and Ella W. Granberry, all missionaries and educators of Methodists schools in Brazil, were the representatives of the Woman’s Board of Missions in Brazil. 

During this period, Brazil has faced poignant social, political and cultural changes. The slavery was officially abolished in 1888 and in the following year, the Empire was substituted by the Federal Republic of Brazil. By the way, as soon as Martha Watts arrived in Brazil, she bought and set free the slave Flora Blumer de Toledo, who became an employee of Watts’ school until her death, in 1892. During that time, Flora Toledo learned English and travelled to US with Reverend Willian Koger, American pastor of the Methodist Church of Piracicaba (SP).
Since her arrival in Brazil, Martha Watts found a strong support among the sectors of the new republican elite, which would achieve political power right after the proclamation of the Republic. That group was formed by liberals and masons that envisioned possibilities of social and cultural transformation by the spread of education in different ways from the practiced by the Catholic schools then. Catholicism was the official religion of the Empire and the republicans-to-be aimed innovations and, above all, a rupture with all the Catholic institutions that were seen as retrograde, reactionary and imperial. The main patron of the Protestants in general, and of the American educators in particular, was the republican Prudente José de Moraes Barros (1841-1902), one of the founders of the Masonic Store of Piracicaba in 1876, and, successively, vice-president and the first civilly elected president of Brazil in 1894. Several members of the Moraes Barros family, including daughters and sons, were the first students of the newly-created Piracicabano School (Colégio Piracicabano).

Evidently the Proclamation of the Republic and, more important, the religious freedom that came from the disenfranchisement of the Catholic Church as official creed, and the complete separation between Church and State were commented by Watts in letter of April of 1890. In it, as she pointed out the advances that were expected to Brazil after the Republic, Watts thought that that would be a great moment for expansion of the missionary activities as 

“Brazil is advancing to the front, and we must go forward with her, carrying the religion of the gospel, for the leaders (...). Since January, 7 –day of prayer for the nations – all men are free to worship God according to the dictates of their own consciences in bigoted, priest-ridden Brazil.” (8).

Before becoming president of the Republic, Prudente de Morais was the governor of the São Paulo province and invited Watts, along with the educator Caetano de Campos, to implement the educational reform in the state, working in the direction of the Escola Normal, responsible for the formation of teachers of the expanding Public Education. With the decline of the invitation by Watts, two other teachers, from the Presbyterian School of Campinas were chosen:  the American Ms. Marcia Browne and the Brazilian educated in US, Ms. Maria Guilhermina de Andrade. For a long time, the influence of the Protestant education and the work of Martha Watts were considered the best model to be used in the implementation of the public system of education in the São Paulo state.
Since the 1880s several policies had been implemented in Brazil concerning the female education, inspired in the up-to-date Positivist and Scientificist ideas, targeting both women from the elite and the working class. Ideas about female education were multiple, reflecting and establishing relationships permeated by divisions of gender, class, ethnic and power in the Brazilian society at that time. They established hierarchies and approaches and, overall, thought the female education as part of a motherly function: focusing the education for the woman’s character formation, the future mothers of the Nation. As educators of the next generations, the primary role to be played by women should be the domestic pillar, and their instruction was a complement of the social function as educators of the offspring. 
 However, this period was also known for the professionalisation of women as teachers, establishing a new game of representations of the female functions. The professional job as “teacher”, a female waged employment, had always maintained a certain vocational character, as a mission marked by abnegation and dedication: the teaching profession would be an extension of the spiritual motherhood practiced on the students.
Thinking of Education and Emancipation: in search of evangelization

By looking at the list of the first students of the Piracicabano School, whose principal was Martha Watts, one finds the names of the members of the most proeminent republican families of Piracicaba and outskirts, who had political projection in the following decades. There were also sons of the American families that arrived in Brazil after the Civil War, rooted in the cities of Santa Bárbara D’Oeste e Americana. (11)

It is worthwhile to mention the amount of money invested by the Woman’s Missionary Division of the Methodist Episcopal Church. In 1881, the amount of U$ 7,500.00 was sent just for the Piracicabano School, while the government of the São Paulo province invested the equivalent of U$ 219,700.00 in all of the 650 public schools, holding 20,000 students. Between 1881 and 1885, besides the American finance of U$ 45,850.00, the students who belonged to the new elite in the political, cultural and social ascendancy paid the fee of U$ 33,605.00. (12).

The rhetoric employed by Martha Watts and directed to the Woman’s Missionary Board alternated the missiologic aspect of her activity of fighting the mistakes of the Catholicism with the necessity to emancipate and educate the Brazilian women, preparing them through education for financial and religious independence, which would give them access to the “true Christian Gospel” of the missionary women. Referring to the situation of the Brazilian women, Watts wrote in October of 1884 that this was not different from the conditions of the heathen women in Asia, Africa or other pagan lands:

 “A gentleman said to me, not long since, that ´fifteen years ago woman did not exist in Brazil´; of course he meant her social position was such that she was not recognized. Another gentleman said he had noticed that wherever the Gospel went the condition of woman was elevated. (…)
 I have lately read a little book about de zenana life in India , and was struck by the similarity in some of the customs to those of Brazil – for instance, the men have their apartment and the women have theirs, the former sometimes going to talk with the women, but the latter never presuming to seek the presence of their lords and masters; the men eating alone, and the modes of arranging marriages, etc”. (13). 
Besides that, Martha Watts tried to emphasize the necessity of new missionary women that could come to Brazil, therefore she prayed every day to God for blessing good women at home, and that “(…) He may put into the hearts of some to come out to help me. (…) Brazil need many schools, Come, sisters, and help me, and learn the language, and as the Lord opens the doors to us, let us enter and take possession in his name.” (14).

The Brazilian press highlighted the pedagogical system carried out in the Piracicabano School, considered uncommon for that time. Apart from the focus on scientific subjects (algebra, arithmetic, physics, chemistry, biology, anatomy, literature, French and English languages, fine arts, geography, World History and Brazilian History), what called one’s attention was the system of co-education and the use of practical material and of laboratories by the students of all grades: the physics lab (“laboratório de physica”), chemistry lab (“laboratório de chimica”), the little museum (“pequeno museu”) were innovations identified with the modernization, the industrialization, and the basic technology for the progress of the New Republic.
Due to her fine social connections in Piracicaba, the public exams taken by Watts’ students were covered by the press. With the invitation of the very Moraes Barros to question the students, the pedagogical event became a literary and political happening. In these occasions, the method adopted by the Piracicabano School teachers was emphasized as the essential didactic technique to overcome what was considered the greatest pedagogical difficulty among the Brazilian students: a school training that required thinking was an enormous challenge because the students were accustomed to repeating things without knowing their meaning.

Since its beginning, the Piracicabano School counted with the presence of Jeanne Marie Renotte. Friends of Martha Watts since her arrival, they shared the same dorm room for many years. Renotte was born in 1852, in Belgium, studied to be a teacher in Paris and moved to Brazil when she was 26 years old. In 1882 she became Sciences teacher at Piracicabano while she wrote for different newspapers, such as “Gazeta de Piracicaba” and “O Piracicabano”, about women’s rights, suffrage, emancipation and education for young women looking for freedom and independence (15). On a report to Woman’s Missionary Board about the students’ final exams in 1884, Martha Watts wrote about Marie Renotte:
“Mlle. Rennotte made a few observations about the emancipation of woman, commencing with some remarks in the beginning as to the necessity of ´liberty´ in all physical laws, and making her idea of the liberty of woman the climax. With many women at home the cry is ‘suffrage’, but here the need is ‘freedom’.”(16)
However, both Martha Watts and the other female Methodist missionary educators, who directed schools for women during their stay in Brazil, pointing new meanings of gender and professional identity to Brazilian women, were concerned with the character of the young ladies in the “true” Protestant Christian culture. In that way, Martha Watts appealed to the missionary groups for the investment in the education of the young men, because “(...) if only the girls are educated under the gospel, what can we hope for them when they are given in marriage to fanatical and skeptical men? (...). We want more missionaires; is the Church furnishing them?” (17)

Between December 26th and 28th of 1888, a meeting of the representative educators of the Woman’s Board of Missions in Brazil - Martha W. Watts, Mary W. Bruce, Mattie B. Jones e Ella W Granbery, and the Revs. H.C. Tucker e M. Dickie, took place in order to discuss the experiences of the different schools established in other Brazilian states, and to present project of expansion of the network of Methodist Schools. In the annals of this meeting, one stands out the religious aspects of the struggle for the souls that were lost to the Catholic Church, considered “(..) the Anti-Christ, that should be fought with the same principles and inflexible determination shown in the attack of the idolatries of minor subtleties, yet not of minor existence, that can be found in Indies and in China. (…) and we should remain firm in protest against it (the Catholic Church) for having become an instrument of inequity, and blasphemous against the Holy Spirit, and one of the most subtle and dangerous enemies of the pure religion of Christ and the evangelization of the world.” (18).
The importance of the Education and the Emancipation were fundamental demands for the implementation of the faith, opening the ways to the preaching of the Gospel: only the literate and enlightened people, with great skills of comprehension of meanings, of logic and coherent reason, used to the reflection could abandon the Catholic Church and seek for the redeeming faith of Protestantism. Such was the mission of the American Protestant churches in giving support and sustenance to the work of the missionary women, because the evangelization of Brazil was seen as an urgent necessity. According to the report of the 7th Annual Missionary Conference occurred in Juiz de Fora (Brazil) from August 11th to 16th of 1892, headed by the Bishop A. W. Wilson, there was no doubt about the missionary role:
 “God called some Americans, sons and daughters, to help the European nations with the evangelization of Africa, China, India and Japan, but never called Europeans to evangelize South and Central  America. (…) if it is the duty of United States to evangelize America, are we accomplishing our obligation?” (19). 

The commitment to be sustained was to attend the initial objectives, and that these should remain the same: to bring the “light” of the Gospel to the ones who lived in the “darkness”, and develop the physical, intellectual and religious character of the students. The education should contain knowledge, efficient pedagogical techniques to help both the intellectual improvement and the biblical knowledge.

All the male and female students of these schools, converted or not, took part of the biblical studies, sang the evangelical hymnal and lived with examples of character, culture, love and quality of the female missionary and educators. If the success reached in the conversions was timid, the financial investment in the schools paid off because if the “Collegio Piracibano did not convert all of its pupils, not because the children would not, but because the parents said ‘No’; but it certainly has done a great thing for the girls of that town. (… ). I felt keen disappointment that more of them were not Protestant Christians. I prayed fervently at the beginning that I might have all of the souls that came to me; and so I shall not lose hope, but am going to wait for that glad day on the other shore to see haw many of them let Him save them” . (20)

The religion would be, then, the inspiration for the work of these missionary women; the religious belief maintained the firm idealism of charity, sanctifying both the ones who helped through donations and the ones who received these funds to accomplish their missions - in the case of Martha Watts, among others, as missionaries and Christian educators.
 It was also through the well-known success and efforts shown by the missionaries that they demonstrated the effectiveness of the organized work of women: intellectually well-prepared and totally devoted to the cause of the expansion of Christianity by the means of education, the missionary women tried to guarantee their place in the public sphere as spinsters, single women full of objectives, activities and work.
However, an examination of the rise, organization and work of women in religious communities also reveals a complicated and ambivalent relationship of subordination and self-determination with their religious institutions. In the above mentioned Conference of December 1888, all the annals pointed out the presence of the reverends H.C. Tucker and M. Dickie and the role that they played in the services and discussions, heading and approving the decisions of the missionary women:

“The devotional acts were conducted by Brother M. Dickie, with impressionable readings of the great missionary apostle, and prayers to the renewed and continuing sanctification

As the oldestand and most experienced missionary  in the field, Martha Watts was required to assume the temporary presidency, and the meeting was organized. Brother H.C. Tucker was chosen to preside at the meetings, and Miss Jones was elected Secretary” (21).
Should the objective have been the evangelization, being the education the key-role of this process, there was the concern with the evangelical formation of the teachers. The scarcity of professors committed with the faith disturbed this purpose. It was a double trouble: the necessity of teachers with high level in their specialties and with abnegated, devoted missionary evangelical commitment.
The period of implementation of the Protestant schools in Brazil coincided with the expansion of the public school system. The lay Republican State invested in the increase of the public schools, in the formation of teachers and in the creation of Escolas Normais that qualified professors to attend the growing network. Not to mention the massive investment of Catholic Church in the educational field. The separation between Church and State at that time brought a significant Catholic counter-offensive, with the spread of Catholic schools for men and women. It was part of the strategy of maintenance of the Catholic power the broadening of the network of schools for all over the country, especially in the expanding urban centers. (22)
Without a shadow of a doubt, the Protestant educational projects had faced several difficulties. Not only did the increase of the public and lay system of teaching attract the best professors and students, but also the Catholic schools for boys and girls grew numerically and qualitatively. The expression “Christian” was and continued to be a reference to Catholicism. The Catholic culture prevailed and, apart from other problems, seemed to be a strong barrier against the Protestant expansion. 
However, instead of being a reason for despair or abandonment of the missionary activity, this aspect was highlighted as an issue to be improved: Catholicism was considered superficial, a mere social commitment that could be surpassed by evangelization, with effort and conviction. Although the Catholicism, this “Anti-Christ”, was more predominant among women than men, and the Catholic tradition remained as part of the Brazilian culture, Martha Watts pointed out that this was not a living faith in the hearts and souls of Brazilian people, being a Catholicism a religion of social appearances, resultant of five hundred years of religious privileges and of the superstitious faith diffused by ignorant priests. She quoted some statements collected during her work in Brazil in order to reinforce her thesis: 
 “(…) ´O, I´m a Catholic: of course I´m a Catholic, because my parents were; but I don´t believe any of those things´ - the shutting the door of the gospel in his own face. It made me so sad, but I shall not give him up. He has a nice little daughter in our school, whom he comes to see often, and so I shall have other opportunities to talk with him. Another one, who is a mason, declared that he did not believe in Catholicism, nor did he follow the teachings of the church. Them I asked him why he did not show the errors to others, as it was his duty to do, and he said: ´No, indeed; I can´t meddle with other people”. (23) 
It was crucial to show to the international committees that sustained the Protestant schools the extreme missionary zeal and dedication, the strength with which these institutions and their missionary women conducted a broad work in the field of faith: the double task of teaching how to read, write, think, acquire knowledge and literate culture, and of preaching and bringing the Gospel to the students.
From the Protestant point of view there was no difference between the heathen of Asia and Africa and the Catholic Brazilian in terms of religious disbelief, because for the latter the Christian faith was diverted by the priests and the Roman Church. Therefore, the investment of money, time and mission were also important in Brazil and in other Catholic countries. During her furlough in 1901 in US, Martha Watts dedicated to reading the letter of the missionary women who lived in Philipines, especially of one niece that was in Balanga. Dramatically highlighting the descriptions of a funeral of a poor Philipine family, Watts wrote the following comment:
“I have seen things similar to this in Brazil. Once I saw a number of men taking turns at carrying a body in a hammock to the grave, and once a dear little baby that was sent to the grave on a large waiter carried on the head of a colored boy, no friends accompanying it. Brazilians are not cruel or heartless and perhaps de Filipinos are no, but their religion is the same, and it does not teach that the body is the temple of the Holy Ghost, nor does it keep alive the blessed hope of the resurrection. (…).

No doubt many of these people here and in Brazil are ´feeling after God if haply they may find him´, but they all need to be taught the truth as it is in Jesus.

I praise God that so many have seen the need of these people for the gospel, and pray that many more may feel the necessity of giving their money to send those who can go to these needy mission fields.” (24)
The missionary evangelical culture did not admit mechanisms to justify failure. Numbering and celebrating every single conversion helped to sustain the faith and legitimize the small number reached. A certain shaving of the truth can be detected in letters, reports, and newspapers. To encourage donors and keep a stirring moral, all organizations needed to show progress, influence and some kind of hope for a future of salvation.

Teachers, Missionaries and Single: from the religious zeal to new gender roles
In the end of the 19th century and the beginning of the 20th, one of the first forms of professional recognition and official public insertion for women in the marketplace of work, whether in Brazil or other countries, was the teaching position. In the case of Brazil, researches show growing feminization of this profession in this historic period, to the extent that the authorities elaborated alternatives to substitute male professors for female ones to deal with male students:
“The public classes that were not provided by male docent [normalistas] or tenured [vitalícios] professors will be opened to be filled by means of selection, in March and October of every year. The job of tenured teacher will be only filled by docent teacher with 20 years old. For the classes for male students will be able to be nominated the female temporary that had reached 23 years old. These classes will be mixed and will hold boys of until 10 years old”.(25).

In the end of the 19th century the Normal Public Schools (Escolas Públicas Normais) acting as formation centers were filled with female students. Some of these institutions became famous center of studies and professionalisation. Although the young ladies that attend these schools had various backgrounds, as time went by, it was crafted a cultural representation for the teachers as “discrete, dignified”, “a certain manner of professor”. The ones who remained single and independent, “the great masters”, the spinsters who sustained themselves with the work of teaching had their image associated with graceless, resentful, and painfully shy women.
At that time in Brazil, in the United States of Martha Watts, and in the industrialized Europe, there were an increasing number of women of different social classes and backgrounds looking for ways of financial independence that could guarantee their survival after the passing of their parents, without any matrimonial commitment. The occupation as teacher was one of the greatest alternatives. 
Yet, at the same time, they were seen as women who had a certain level of instruction, higher than the average, earning for their own sustenance and, as consequence, they took advantage of  men’s prerogatives, such as power, leadership and autonomy referring to their very destiny. The “Great Master” was completely devoted to her students, away from domestic routine and tasks, and from any affective  or love affair.

This process would alter the gender roles in a very significant way. Belle Harris Bennett (1852-1922) was another important single woman and leader of missionary effort in USA; a role model whose personal life integrated traditional Christian piety with a deep commitment to social action, understanding the Gospel to hold these dynamic tension.  Once she said: “I never married, never had children of the flesh, but God has given me many spiritual children”. (26)
Whereas the Brazilian society got urbanized and proletariazed (?), more women from various backgrounds looked for or were forced to find a profession: teaching to children and young people became a more and more feminine profession. 
Many qualified teachers, Christians yet not all Protestants, that served to the educational purposes of the Methodist schools, preferred pursue the teaching career in the public schools which, at that time, offered better wages and stability. Missionary teachers, supported by foreign organisms and imbued with evangelistic principles, proved crucial.

It is worthwhile to notice that philanthropic works, even though involving reasonable funds like in the case of Woman’s Board of Missions, were regarded feminine works by the female missionary educators. All the religious denominations of that period depended on the activity of these women.
The American educators and missionary single women that arrived reinforced this representation and, in some cases, actually considered marriage and commitment that came with it a burden, a barrier for the female intellectual career – and, in the case of the Protestant educators, it was an impediment for the full time dedication to the missionary  work in distant lands. The education would be part of a small parcel of the female duties that would be interrupted by the marriage, because women “ (...) though at an early age she may take upon herself the burden (?) of a husband and the responsibilities of society. However, we have some girls who are making very good progress, and who would, I think, take a good place in any school.” (27)
The work of missionaries and churchwomen flourished not only by their spiritual convictions, although it is an important aspect of their lives, but because the women themselves derived immense satisfaction from their efforts, works, social contacts and freedom. 
In this case, Protestant professors and missionary women, essentials to the activity of conversion and preaching, took part of this game of representations of female gender roles in the end of the 19th century and beginning of the 20th. For plenty of these women, a missionary work in other far away and exotic countries could be seen as a challenge added to religious duties, personal satisfaction and special commitment with faith. For them, education, prayer, preaching and missionarism integrated their identity and guaranteed moral values, rules of behavior and respectability, far from their place of origin.
Being foreigners, inhabiting distinct cultural spaces as single American Protestants, the “misses” had a different status comparing with the Brazilian professors. Like “Others”, their specificities and conducts, their unusual manners before the Brazilian patriarchal culture as strangers, living alone far from the family and devoid of matrimonial commitments, in sum, independent and apart from every reference that would conform their “feminility” – those women were subjected to new gender readings, making possible a particular social insertion. Evidently the financial support brought by the Board of Missions also provided to them a privileged situation as professionals, allowing the creation of differentiated spaces of work. 

As for the impact and influence among future generations of Brazilian graduated women, in terms of the alteration of gender roles and even in the religious conversion – which was the main purpose of their missionary activity - , the results were modest. However, the existence of the missionary field for the activity of the American missionary women, driven by the religious zeal, spiritual conviction and the search for new personal and professional meanings for their lives as single and independent women, was extremely important for the construction of the upcoming battles for civil rights, independence and emancipation in their countries. 
(1) The Missionary Herald, Vol. LXIII, June, 1867, no. VI)

(2)  “Reasons Why We Should Help The Home Missions Work”, IN Our Homes, April 1894, p.2).
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