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“What women have a right to demand is perfect equality,” wrote Charlotte Digges “Lottie” Moon in 1883 from her missionary post in China.
  Angry that women did not enjoy the same rights and privileges as men, Moon made her feelings known to her constituents in the United States.  The words she penned may sound more like those of a suffragist than a religious worker, but Moon was then and remains today the Southern Baptist Convention’s most popular pioneer missionary.  Her article, “The Woman Question Again,” from which the above quote is taken, was her first public stand against her board’s unequal policies.  Three years after writing this article, tired of negotiations and appeals, she made a move radical for her era and her culture.  Moon openly defied her employer, the Foreign Mission Board of the Southern Baptist Convention (SBC), by relocating 150 miles away from any male authority in order to prosecute her work as she saw fit.  There she conducted her work without board approval and publicized her efforts to supporters across the South.  Moon called for women to make the cause of foreign missions their own.  She urged them to break with tradition and risk disapproval, as she had, by forming their own denominational organization—the Woman’s Missionary Union (WMU).  

Today Lottie Moon lives on the popular imagination of millions of Southern Baptists across the United States and around the world.  Yet the story of her life that is repeated annually and reinforced in a multitude of denominational publications and internet websites differs substantially from the historical details of her life, one of the most dramatic of which is recounted above.
  Instead of celebrating Moon’s life as a pathbreaking Southern woman who had a profound influence on millions of Baptist men and women during her lifetime, the denomination has chosen to market Lottie Moon as a martyr to the mission cause.  In doing so, Moon’s memory has been vulnerable to many inaccuracies in the years since her death in 1912.  This paper aims to correct these distortions and to place Lottie Moon properly within her historical context and within the broader historiography of United States women’s history.

In the 1800s it was not unusual for hagiographic efforts to celebrate the stories of a few missionaries even after their deaths, but in our post-colonial era missionaries’ stories are no longer extolled and seldom re-told.  Lottie Moon remains an exception due a critical convergence of events.  Her life intersected an emerging women’s movement within the Southern Baptist Convention and became the catalyst for an organization that would both become and create her legacy—The Woman’s Missionary Union.  Without the continual efforts of the WMU, Moon would have certainly passed into obscurity along with her colleagues.  Five years after her death, the WMU attached Moon’s name to their yearly denomination-wide Christmas fundraiser for mission work, which had begun at her suggestion in 1889.  A few years later, the WMU began publicizing the offering with a pamphlet telling Moon’s life story.  Although not factually accurate, the pamphlet proved an effective promotional device and donations increased that year over 600 percent.
  Capitalizing on their success, the WMU began building a fundraising industry around this narrative.  The WMU and the denomination gained much from creating the “Lottie Moon Story,” as they refer to it.  Since 1889, they have raised over two billion dollars for mission work through the Christmas offering.
  As a result, Moon has become the quintessential symbol of foreign missions, which is no small role since Southern Baptists, the largest Protestant denomination in North America, has sixteen million members worldwide and support over 5,000 missionaries.  The denomination exerts a strong influence on American culture through its conservative social and political agenda today.

Evangelism defines the Southern Baptist Convention’s self-concept and, from its start, has been its primary reason for maintaining an overarching denominational structure.  Over the years, the Lottie Moon Christmas Offering has played a vital role in the denomination’s success at missions.  The WMU—creators and promoters of the offering—made Moon the centerpiece of their missions studies program, producing cookbooks, picture books, dramatic scripts, videos and two full-length biographies.
  One might argue that today in the United States Lottie Moon remains the most remembered of all nineteenth-century, white Southern women.  The irony is that while Moon’s memory has been maintained for generations by women, historians have overlooked her story.  Only one professional historian has taken Moon as a subject, and his treatment of her comprised only fifty pages of a book addressing three missionaries.
  In recent works on Southern women and female missionaries in China, Moon remains missing.
  Yet her life offers a interesting counterpoint to the historiography of Southern women that stresses their conservative nature and unwillingness to challenge male authority.  Her professional work as a missionary, too, reveals that religion could be used to widen rather than constrict a woman's choices in the nineteenth century.  The female missionary movement involved numbers of women larger than that of the Women's Christian Temperance Union, which historians generally credit as the largest organization of women.  By the late 1800s women comprised more than 60% of the total number of missionaries working abroad.  And by 1915, more than three million women were enrolled in female missionary societies in 40 denominations. 


Central to the success of the Southern Baptist's version of the “Lottie Moon Story” has been the casting of Moon into the role not only of ideal missionary but also of penultimate Southern woman—Virginia planter aristocracy.  It is no accident that the original narrative was created in the mid-1920s.  In the 1920s and 1930s white Southerners began re-imagining the antebellum era with a gusto that rendered everyone’s maternal ancestor a planter mistress.  If most Southern Baptist women could not themselves claim a plantation past, then they could identify with Moon’s impeccable pedigree.  This glorification of the old South overshadowed any realistic view of the past.  Slavery became an idyllic social order and poor whites, the majority of Southerners, simply disappeared.
  Moon did hail from a prominent planter family, but she was not a stereotypical Southern "belle."  Instead, she benefited from a peculiar upbringing in Albemarle County, Virginia that mixed progressive views on women and education with religious piety.  She grew to adulthood in a household dominated by women who, despite being raised to be ladies, wielded money and power to their own benefit and that of their daughters.  It was this unusual upbringing that shaped Moon into a woman who would become an advocate for a woman’s right to serve God as she saw fit and, importantly, for women to organize to do God’s work.

(
Most daughters of plantation owners grew up in patriarchal households with few opportunities for an advanced academic education or any vocation other than marriage.  The Moon household proved an exception.  After being widowed as a young mother, Moon's maternal grandmother, Sarah Harris, had married the wealthiest man in Albemarle County, Virginia, and, upon his death, she held considerable funds at her disposal.  Moon spent her childhood on the large Viewmont estate with her six siblings, parents and maternal grandmother. Her childhood was similar to that of most young women of her class.  She—along with her siblings and cousins—received their early education at home with tutors, and, when the girls reached their early teens, they were sent to boarding schools for more advanced study.  As Moon and her sisters reached adolescence, secondary and college-level educational opportunities for elite Southern girls were increasing.  In her study of female education in the antebellum South, Christie Farnham argues that planters sent their daughters to be educated in order to further harden the class structure in the slave South.  Providing their daughters with a classical education served to separate the elite from those unable to afford such a luxury.
  The Moon daughters received attention and education on par with the sons, which was unusual.  Evidence reveals that the adults in the household supported female education and tolerated progressive views on women’s roles.  In her 1927 biography, Una Roberts Lawrence cites letters between Sarah Harris and her mother-in-law that suggest she valued academics.  Through education, it seems, Sarah hoped to protect her daughters from her fate—reliance on men for security.  After Sarah sent her mother-in-law a sample of her daughter’s script, Mary Hoops Barclay criticized Sarah’s priorities:  “I am interested in Anna Maria’s writing, but would rather know she could spin her own clothes and knit her own stockings.”
  Like her grandmother, Moon’s paternal relatives held views on women’s roles that were at odds with contemporary expectations.  Her father, Edward Moon, was a “well-educated” man with “literary tastes” and who supplied his children with “an unusually large and extensive library.”
  He gave equal support to both his daughters’ and sons’ schooling and did not deny his daughters an advanced education.  An additional piece of evidence suggests that the Moons were concerned with the restrictions that women faced in the nineteenth century.  John Moon, Lottie’s uncle, did not want any of his daughters to marry and he made each promise not to do so—a vow all four kept.
  

Perhaps the strongest indication that the Moon household allowed progressive views on women and education issues from the daughters themselves.  The eldest daughter, Orianna, born six years before Moon, had a profound influence on the intellectual and social development of her younger sister.  Orianna’s son, in an unpublished remembrance, writes that she loved reading so much that “she refused to cease for meals, preferring mental to material food.”  Until she was around sixteen, Orie, as she was known, was content with the opportunities provided by her father’s library.  Soon after, she experienced what her son terms an “awakening” due to the influence of a “love interest” and changed from a passive to an active intellectual with designs on becoming a physician.
  This love interest may have been a tutor in the Moon household or the local area.  Orie might also have learned of educational opportunities for women in the North from a female tutor who had attended Troy Female Seminary in upstate New York.  Studies have shown that many Northern women who attended Troy went South for work as tutors and some began their own female academies.
  Whatever the particular circumstances, the teenaged Orie was inspired to quit the South.  She began preparing to attend Troy Female Seminary so that she could enter the new Female Medical College in Philadelphia, the city where her uncle and her older brother both earned medical degrees.

In 1850 the first Female Medical College announced that it would open exclusively to train women as doctors.  The college would admit women who had a proper background in all subjects but especially the sciences.
  The Moons’ decision to send Orie to Troy was an exceptional one.  Troy had opened in 1821 as the first academic secondary school for women, and it was one of only a handful of female academies that offered courses in the sciences, which could adequately prepare women for medical training.
  For a cost of $300, Orie studied at Troy during the 1850–1851 school term.  That year, there were 348 young women attending classes, and, of that number, only 21 were from the South.
  After spending a year at Troy, Orie went home.  At seventeen she could not enter the Medical College the following term because the school required its students to be at least 21 years old at graduation.
  So Orie returned to Virginia, “an open enemy of the Bible,” “a champion of Woman’s Rights,” and an opponent of slavery.
  Orie was well aware that her positions challenged her antebellum Southern society’s prescriptions on female behavior, but she apparently did not try to hide them.  She reportedly said to her brother’s fiancée, “My dear, I think you are a very, very brave girl!  To be willing to marry Isaac, knowing that I am his sister!”
  

In 1850, the year Orie left for New York, Lottie Moon was ten years old.  Her sister returned from the Northeast the following year full of radical notions, and her mother gave birth to her final child.  Two years later her father died after suffering a stroke.  He was in Memphis on business when his steamboat caught fire and he overexerted himself while retrieving his money trunk. 
  Her father’s death left Lottie’s mother alone to raise her remaining children and manage the estate as well as her husband’s real estate and mercantile businesses.  Anna Moon successfully took over her husband’s real estate transactions and competently ran his store at Carter’s Bridge near their home.
  Debt records found at the Albemarle Courthouse reveal that she had been intimately involved in the family’s finances even before her husband’s death.  From 1845 to 1851, records show that many people across the county were indebted to Anna, not her husband, for the use of Viewmont slaves she had hired out to them. 

A year after their father’s death, Orie and Lottie left home.  Lottie was sent to Hollins Institute, a new Baptist-sponsored boarding school for girls near Roanoke, Virginia.  Orie left for Philadelphia where she enrolled in the Female Medical College.  It was at Hollins that Moon left her first written record, and her actions reveal that, like her older sister, she did not feel the need to conform to the gender norms of the antebellum South. 
  Historian of female education Christie Farnham writes that Southern boarding schools reinforced traditional roles and encouraged young women to conform to the model of the lady.  She writes that “the primary lever to right behavior was the impact of the activity on an individual’s reputation within the community, real or imagined.  Young Southern women were constantly being reminded, ‘What would people think?’”
  This concern caused a general acquiescence to rules and expectations.
  This essential concern with reputation—their own or their family’s—was lacking in Orie and Lottie Moon.  At Hollins Moon excelled academically, but she also gained a reputation as a prankster and troublemaker. Her grade report documents a steady decline in her behavior.  Her deportment grade, perfect during her first year, dropped from good to only tolerable by the end of the second.  Her first year she had no absences in chapel but, during her second, she had eleven absences in April and fifteen in July, the final two months of the term. 
  Head of the school, George B. Taylor, recalled that Moon once climbed the bell tower and wrapped towels around it so it could not ring. 
  Her roommates at Hollins were her cousins, Barclay Moon and Cary Coleman. 
  Coleman’s daughter recalled hearing from her mother that “Cousin Lottie was the ringleader in their escapades.” 
  Despite her antics, Moon graduated from Hollins in 1856.  In her 1980 biography, denominational historian Catherine Allen writes that Moon’s Hollins graduation essay, which was read at the ceremony, was entitled “Woman’s Rights,” and revealed that her views on the subject were in sympathy with the Baptist position. 
  This appears to be an error.  The essay to which Allen refers was written by a Miss S.V. Williams who appreciated “the true character of woman, and understands in what her rights really consists.” 
  Unlike her classmate, Moon’s opinion regarding the “true character of woman” was likely not in line with Baptist doctrine, which prescribed strict rules for female behavior and limited their social role to the domestic realm.  Her record at Hollins reveals that she was not afraid to behave in an unladylike fashion or to challenge authority.  Her actions suggest the influence not of her Baptist mother but of her older sister, the medical student. 

The year before Orie became the first female doctor in Virginia, Lottie entered the newly-opened Albemarle Female Institute (AFI) in Charlottesville.  Anna Moon’s decision to provide her daughters with college-level education demonstrates that she was not only among the most wealthy—only the elite could spend money on training daughters—but also that she felt it proper, even necessary.  Later in her life, Anna would write to Lottie, “. . . the insurance of one’s life is about the best thing a person can do.”
  The school, headquartered in the First Baptist Church building, opened in 1856 as a Baptist-sponsored adjunct to the University of Virginia, with which it shared faculty.
  Lottie and her cousin and roommate from Hollins, Barclay Moon, entered with the first group of matriculants, and they both remained openly uninterested in Christianity despite their previous years at Baptist-sponsored Hollins.
  Her classmates recalled that Moon was, in fact, openly skeptical of Christianity despite her religious surroundings.  Julia Toy Johnson remembered that she preferred Shakespeare to attending church services:  “On a certain Monday morning  . . . we were puzzling over some difficult Greek passages.  Lottie said, ‘Julie, I was in better business than this yesterday (Sunday) lying on a hay stack reading Shakespeare.’”  Johnson continues that she thought of “pressing the subject of personal religion, but I had not the courage to do it.”
  At Albemarle Female Institute, the irreligious Moon broadened her studies in the classics.  Along with Greek and Latin, she also studied Hebrew with a young professor who would become a long-time friend and sometime romantic interest, Crawford Howell Toy, brother of her friend Julia.
 

In 1858 Moon had studied at Albemarle Female Institute for two years.  In May Dr. Orie Moon sailed with their maternal uncle, James Barclay, and his family from Boston on the Star King for Jerusalem.
  Barclay was returning to his post as the first Disciples of Christ missionary.  Sometime during the two month long sea journey, Orie became involved in a conversation with her cousin’s husband, Augustus Johnson, on religion and he convinced her to convert.  An account of her experience was printed months later in the Disciples newspaper, the Millennial Harbinger.  A Disciples missionary with whom the entourage boarded in Syria detailed Orie’s conversion:  “. . . Dr. Barclay’s niece had grown up in her parental home, an open enemy to the Bible, and its glorious author.  She was educated at Mrs. Willard’s school at Troy, and afterward graduated in the Female Medical School, in Philadelphia.  She was a champion of Woman’s Rights, with all the revolting and blasphemous claims which are sometimes given to the public, through the newspapers.  You will rejoice to hear that this poor young creature has been brought to her right mind, and . . . waits to be baptized in Jerusalem.” 
  Orie, however, did not mention her conversion in a letter to an aunt written in October 1858.  Instead, she detailed her travels and the regional political turmoil.
  Orie’s son writes that after her year in Jerusalem, she traveled alone to Europe—with only a pistol as protection.
  Orie, herself, wrote that she traveled in Europe so this much is true.
  That she traveled without an escort in an age when it was scandalous for a woman to do so remains uncertain.

Orie’s conversion would have taken place in the summer of 1858.  It is likely that Lottie learned of her sister’s change of views and that this had an impact.
  A few months later, during a series of revival meetings held at AFI, Moon began to reconsider her long-held position on religion and she, too, converted.  She had spent four years in Baptist-sponsored schools scoffing at the beliefs of her classmates and instructors.  She had grown up in a devoutly Baptist household resistant and defiant.  A friend recalled this telling anecdote:  “On one occasion Mrs. Moon left her children at home while she drove to Scottsville to church.  She was very rigid in her observance of Sunday, never allowing the servants to cook anything after breakfast was served.  Picture her astonishment when on her return she found an abundant . . . dinner on the table.  Miss Lottie, a girl of twelve years, had climbed into the window of the kitchen and dining room—all the doors having been locked.  The slaves were quietly resting at ‘the quarters’ and with the help of her sisters had cooked the dinner.  I do not know what the mother said but the experience was not repeated.”
  Anna provided a Christian environment for her children.  She housed the local minister in her home when there was no steady pastor available.  She was instrumental in building a Baptist church in Scottsville near her home.  Until the church was built, she led regular Sunday church services in her home for neighbors, children and slaves, defying both social convention and Baptist doctrine that prevented women not only from leading church services but also from speaking in front of men.
  Her willingness to defy social expectations to follow her own conscience in religious matters would provide a model for Moon later in life.  Yet Anna, despite her years of effort, did not sway her children from their disbelief.  Only after Orie converted did Anna’s other daughters reconsider their positions on religion.
 

Moon’s conversion came not in an emotional convulsion but rather though a rational decision to open her mind to a new intellectual pursuit—the Christian faith.  Her friend Julia Toy Johnson recalled how Moon described her own conversion to church members prior to her baptism:  “ . . . she said that she had tried believe that there was nothing in the Christian religion, but that on the night preceding the inquiry meeting before mentioned, she had been prevented from sleeping by the barking of a dog.  While she thus lay awake, the thought came to her— ‘Perhaps these things concerning the soul, in which so many are now interested, are true.’  She determined to give the subject an honest investigation.”
  Her cousin, Cary Coleman, recalled “that [Lottie said] was going to church that night to see what that old fool had to say and came back converted . . . “
 Afterward, Moon joined the First Baptist Church at Charlottesville when she was baptized there on December, 22, 1858.
  She remained an active member until she had finished her studies at Albemarle Female Institute.  Moon’s newfound devotion to Christianity did not dampen her intellectual curiosity or diminish her commitment to her studies.  In 1860 she presented a paper “much superior . . . to anything we had ever had,” according to the Institute’s principal, John Hart.
  The looming conflict between the North and South, however, soon threatened.  Moon and her younger sister were nearly forced to leave AFI early due to their financial difficulties, but Hart insisted that they stay on and he would wait for payment until a later date.
  The two remained at AFI through the months of uncertainty and secession.   Moon graduated on June 18, 1861, barely a month before the first battles of the war began.  She had earned the equivalent of a Master’s of Arts degree in classics, a unique achievement for a Southern woman at that time.

(

The years during and following the Civil War brought social and economic dislocation in the South.  With her family's financial circumstances diminished, Moon—like many other educated women—took employment as a teacher and later she started her own school.  But Moon's true desire was to combine her religious commitment with paid work.  After her graduation in 1861, she had hoped to go abroad as a missionary, but her denomination discouraged single women from applying for such positions.  There was no justification for sending single women into the mission field since, properly, only men could engage in public speaking and evangelism.  Such public activities were deemed outside of women's proper sphere.  After the Civil War, however, Baptist men began to question the proper conduct and place of Southern women in the light of the difficult economic conditions in the postwar South.
  In 1871 the Foreign Mission Board changed its policy and began allowing single women to receive appointments as missionaries.  The justification for this change was a policy known as "woman's work for woman," which argued that single women, unburdened by family responsibilities, could visit Asian women in their homes and teach schools.
  While this policy opened mission work to women like Moon, it also limited their influence specifically to women and children.  Women missionaries were not to move into the male domain of preaching or open evangelism of both sexes.  

 
Soon after Moon arrived in Tengchow, China in 1873, she began making trips into villages outside the city walls with her two female colleagues.  The women would travel to a village, wait for a crowd to gather and then speak to them about Christianity.  Curious about their strange appearance, crowds quickly formed.  The missionaries did not separate the villagers out by sex, and then begin talking.  Instead, they simply started speaking or "preaching," as they termed it themselves.
  Moon immediately sensed how their behavior blurred the boundaries of what was considered proper for women, but she was overwhelmed by her responsibility as a missionary for the souls of all those she met—not simply the souls of women.  Missionaries were few, and male missionaries were fewer still.  In her earliest reports to the board secretary, Moon appealed for more workers, especially men who were authorized to speak to both sexes.
  Finally, after two years in China and many such appeals, Moon wrote that she had recently been invited to a nearby village to speak to a hall overflowing with potential converts.  She described her dilemma:  "I hope you won't think me desperately unfeminine, but I spoke to them all, men, women and children . . ."
  Soon thereafter Moon decided to break with Baptist tradition.  While on evangelistic tours, she would speak to men whenever the situation presented itself.  Moon now began to argue that the restrictions placed on single women missionaries were simply impractical and, in many cases, unjust.  She openly rejected the “woman’s work for woman” policy that had been used to justify sending out single women missionaries.  She argued that women, like men, should be allowed to devote themselves exclusively to evangelism.  In 1883 she wrote, "Can we wonder at the mortal weariness and disgust, the sense of wasted powers and the conviction that her life is a failure, that comes over a woman when, instead of the ever broadening activities she had planned, she finds herself tied down to the petty work of teaching a few girls?"
  Two years later Moon made her final break with the “woman’s work for woman” policy by moving 150 miles into the interior of Shantung province to live alone and engage in direct evangelism.

Moon's decision to perform independent mission work represented a distinct break with both her culture and the very board policies that had allowed her to work in China.  Proper Southern "ladies" simply did not venture out alone in foreign countries to live among the "natives."  Southern Baptist policies on single women, in fact, emphasized that they should live with a missionary family, headed by a man.  Women were not to live or work outside direct male authority, and they were to work only with women and children.  This was the essential justification for sending single women as missionaries—to reach those whom men could not.  Moon had already broadened the scope of "woman's work" by speaking to men on her evangelistic trips, but her move to the rural district of Pingtu would make her solely responsible for all the Chinese in that area, men and women alike.  She was now behaving like a pioneering evangelist that, according to societal conventions and board rules, only male missionaries could be.  A world away, Moon now operated by her own rules of appropriate behavior.  For her, only the parameters of her conscience could define woman's proper sphere.

In late 1885 Moon relocated to the Pingtu district, hoping that rural folk might find her teachings more appealing than the city dwellers of Tengchow, where the main mission station was located.  Her reports were so promising that the missionaries voted to establish a permanent station in Pingtu, and they asked the Foreign Mission Board to appoint two new men for that purpose.  Until the board could approve the new station and send these workers, Moon wrote to the board secretary, Henry Tupper, that she had taken up residence in Pingtu.
  Her decision impressed her close colleagues.  Fellow missionary N.W. Halcomb wrote of her, "What a grand worker Miss Moon is!" 
  When she heard back from the board months later, it had decided against funding the new station.  But it was too late.  Moon was already settled in Pingtu and would not abandon her post.
  During the next five years, she would make her home there, returning to Tengchow only for vacations.  At age 45, Moon had accomplished a complete reconstruction of her life, carving out a degree of independence unusual for a woman in the nineteenth century, especially a Southern Baptist woman accustomed to deferring to male authority in both church and home.  Clearly, though, the feminine models of piety and independence that she had received as a child from her mother and older sister influenced her actions and decisions.  Moon drew upon both these models to explain her choices and recreate her life.  She used the language of rights to force the respect she felt she deserved as a woman and as a professional religious worker.  And she relied upon her personal interpretation of God's will and proper female behavior to justify moving beyond the gendered boundaries she encountered.  Despite her disagreements the Foreign Mission Board, Moon never left mission work.  Instead, at a moment when she was struggling to find fulfilling work in Shantung province, she stumbled upon Pingtu.  In the years that followed, she would use the freedom this isolated village afforded to build an independent work and create a personal mission in a place where she could, finally, be responsible only to God.

After the mission board declined to fund the Pingtu station, Moon began a public campaign for financial assistance by publishing articles in the Foreign Mission Journal and state Baptist newspapers.  Moon first directed her appeals at the mission board and Southern Baptist men.  When she received no response, Moon turned away from the men and appealed to the women of the missionary societies.  She urged the women to move beyond the constraints of social expectations and denominational policy and organize to provide her with support.  Southern Baptist women had been trying for years to form an overarching organization for their local societies and had so far failed.  In Moon the female leadership found both a model for action and a compelling reason to try again.  They asked the Southern Baptist leadership for assistance and permission, but they made it clear that they were bound by their beliefs to defy male authority if necessary.  And like Lottie Moon, they did.


White Baptist women across the South had previously attempted to organize their local missionary societies into an overarching denominational organization but had been prevented by male opposition. A women's organization, even if it functioned only to raise funds for the home and foreign mission boards, would exist outside formal control of Baptist men and would thus be "irregular."
  Baptist women had continued their struggle by holding separate female-only meetings during the annual Southern Baptist Convention proceedings, but the women had no success until Moon’s call for organization. 

In 1887, Moon wrote an article for the Foreign Mission Journal in which she openly advocated female organization.  To chide the Baptists into action, she compared their efforts with those of their closest denominational rival, the Methodist Episcopal Church, South.  The Methodists' efficiency in appointments and fundraising was due to the women's strong organization.  Moon wrote, "The Southern Methodist women manifest an intense enthusiasm for foreign missions.  They give freely and cheerfully.  Now the painful question arises:  What is the matter, that we Baptists give so little?  Whose the fault?  Is it a fact that our women are lacking in the enthusiasm, the organizing power, and the executive ability that so conspicuously distinguishes our Methodist sisters?  It is certain that women can be found willing and glad to come and work for God in China.  The lack is not of women who would come but of money to send and sustain them."
  The comparison to the Methodists was close enough to make Baptists take notice.  Northern Baptists, they might argue, differed because their women were not sufficiently genteel and thus had a native tendency to move out of their "place."  But here were Southern women in similar economic and cultural circumstances who were outdoing the Baptists at home and, as a result, on the mission field.  In the December 1887 issue of the Foreign Mission Journal, Moon spoke out again in favor of organization, but this time she included more detail and even stronger language.  She explained how the Methodist women had designated the week before Christmas for prayer and self-denial in preparation for a special offering for missions.  She reminded her readers that, until the Methodist women organized, their work in China had reached its nadir.  Once organized, Presbyterian women, too, had increased giving in their denomination.  


Despite continuing opposition from many Baptist men, the women—using Moon's arguments—formed the Executive Committee, which would become the Woman's Missionary Union, in 1888.  Now these female leaders had to stir up the local societies across the South where support from the state mission boards and local pastors was erratic at best.  What they needed was a campaign to draw women together in spite of a general uneasiness.  The Executive Committee's precarious position was evident from the start.  While they claimed to have organized the white Baptist women of the South into a region-wide organization, in reality, approximately thirty women had voted to form a committee of nine that now claimed to speak for all Southern Baptist women.  To fully engage these local societies, the Executive Committee would need a special project related to foreign missions.  This fact was not lost on the board secretary, Henry Tupper, the women's longtime supporter.  In July 1888, he wrote to the Executive Committee and suggested that the women take on a campaign for one of their own—Lottie Moon.
  Tupper's suggestion appealed to the Executive Committee, and they decided to do as Moon herself had mentioned in her articles on organization.  They would use the Methodist model and lead the Southern Baptist women in a fundraising campaign centered around the Christmas holiday—an offering designated to help Moon in Pingtu.
  

The Christmas Offering campaign captured the imagination of Baptist women as no other fundraising effort previously had.  It was an object around which they could rally, and which, in turn, led to a more cohesive regional structure.  This structure would eventually link local missionary societies with their all-female district associations.  These associations reported to the women's state committees, which then connected to the regional Executive Committee.  A review of the 1889 issues of the societies’ organ, Baptist Basket, demonstrates the enthusiasm with which women responded to the Christmas Offering.  New local societies formed as the campaign reached the grassroots level, and, where societies were not able to form, individual women sent their contributions directly to the paper.
  The campaign proved remarkably successful.  In total, 29,075 Christmas envelopes were mailed to the state committees, and approximately $3,500 was raised to pay for Moon's helpers.
 

By July 1889 the women had raised enough money to send not two but three female missionaries to Moon in Pingtu so that she could return home for her scheduled furlough.  And the Executive Committee was earning kudos where a year earlier they had heard only criticism.  There had been only 35 women at the organizational meeting in 1888, but in 1889 latecomers found standing room only at the First Presbyterian Church in Memphis, Tennessee where the women's meeting was held.  In total, the Executive Committee reported raising approximately $30,000 from 600,000 Southern Baptist women, a great increase over the $18,000 reported in 1888.  Among the many speakers on the lengthy agenda were two who spoke about Lottie Moon.  The first was a recently returned missionary who gave the women a firsthand account of the situation Moon faced in Pingtu.  Moon's former schoolmate, Julia Toy Johnson then recounted a letter she had recently received from Moon asking once again for help.  At that point a woman rose to remind the delegates of their success with the Christmas Offering and expressed concern that other fields might be neglected if everyone remained so intensely focussed on Moon and China.
  

The women of the Southern Baptist Convention, however, would not soon be turned away from Moon and her work.  Annual Christmas Offerings continued with Moon and Pingtu as their special object for three more years.
  Unlike the first Christmas Offering, which was publicized mainly through the women's missionary societies' journals, later campaigns increased in scope and spread to the state Baptist newspapers, intensifying as Moon continued to postpone her furlough dramatically.
  Many Southern Baptist women had hoped to see Moon return soon to preserve her health.  In Arkansas, the women asked in their state newspaper:  " [W]here is our dear Miss Moon, to whom we sent the Christmas Offering?"
  When the first two single women missionaries were sent in 1889, Moon stayed on to train them. Then, as the Foreign Mission Board's finances faltered precariously in 1890 and 1891, Moon declined to leave.
  She remained in China where the yearly Christmas Offerings she inspired guaranteed that her station would not suffer from lack of funding as the Board struggled to stabilize its financial situation.  

For Moon, it was indeed an emotional and physical sacrifice to stay on in China, but it was the only way she could insure that her work would not die.  It was not until 1892 that Moon finally agreed to leave for her furlough.  Her sacrifices and her successes did not go unnoticed by her constituents at home.  Her campaign for Pingtu, which had begun in 1887, had brought change both in China and in her denomination, and the results were significant, tangible and widespread.  Not only had she saved her station at Pingtu, she had caused it to flourish.  Her advocacy of Southern Baptist women had helped launch them into a permanent organization that would forever change the balance of power within the denomination.  The new Executive Committee, soon to be known as the Woman's Missionary Union, guaranteed that Moon's personal work would not be neglected now that the women of the Southern Baptist Convention had permanent fundraising power that could be called upon at any time.  As a result of her efforts, Moon was lauded as no other woman missionary had ever been.  Women regularly paid tribute to her in their woman's work columns and with special articles.  But perhaps the most telling measure of Moon's stature in the denomination came in 1890 when, at the Southern Baptist Convention meeting, a delegate, after hearing the report of her work for the year, remarked that it had often been said of her:  "She is the greatest man among our missionaries."

(
It is not this compelling story, however, that the Woman's Missionary Union has perpetuated about Moon.  In the materials that the WMU has produced about Moon's life, her vital role in the organization's formation is downplayed or not mentioned at all.  Instead the WMU popularized her death and re-characterized her life.  Lottie Moon continued an active schedule of mission work in China until she became ill in August 1912.  She died at age 72 on Christmas Eve of that year.  Her illness caused mental deterioration and physical wasting, but she was under the constant care of doctors or nurses and did not die from starvation.  The WMU, however, found that emphasizing “the tragic circumstances of her death from malnutrition and despair on Christmas Eve” proved a magnificent fundraising tool.
  

Una Lawrence's 1927 WMU-commissioned biography first put the starvation narrative into wide circulation.
  Lawrence based her account on a single article, written by Jennie Hatcher, Moon’s childhood friend.  After Moon's death, Hatcher had published a memorial in the Virginia Baptist newspaper in which she wrote that Moon had starved herself to protest board finances.
  Interestingly, none of Moon's many obituaries used Hatcher's version of events.  In her biography, Lawrence expanded and embellished Hatcher's fiction.  After it was published, Moon's colleague and the executor of her estate, W.W. Adams, wrote to the WMU, explaining that "[Moon] did not give all her money to the famine relief work.  I never heard a missionary say that she starved to death to help with relief."
  Adams knew that Moon had not given all of her funds away.  He had withdrawn "hundreds of dollars" from her account in Shanghai to send to her will's beneficiary.
  None of Moon's contemporaries ever repeated the starvation account in the materials they submitted to promote the Lottie Moon Christmas Offering from the 1920s to the 1940s.
  However, this narrative of martyrdom continues to be published in materials produced by the denomination.  The continual retelling of the erroneous starvation story has obscured the fact that Moon did not view her missionary life as a sacrifice at all, but as an opportunity to live the fullest possible life as a nineteenth-century woman—and she not only enjoyed this opportunity; she exploited it to the fullest.


Since its inception, the Woman’s Missionary Union has existed as an independent female organization but one that functions as part the Southern Baptist Convention.  It has its own leadership and budget, which are separate and not under the control of the male leadership.  The WMU has 1.2 million in official membership, but all Southern Baptist women are considered to be part of the organization.  To raise money, the WMU needed an appealing discourse but, even more importantly, they needed a discourse that would downplay their struggles with the Southern Baptist leadership.  They created the “Lottie Moon Story” not simply as a fundraising tool but also as a discourse to question and test their place within the denomination.  Moon’s role as instigator of the WMU and rebellious pioneer missionary are, therefore, overlooked in favor of Moon as a martyr to the mission cause.  Moon is allowed to protest board policies by starving herself—not by organizing women.  Here the WMU masks its dominant position in present day fundraising and its independence from the male hierarchy.


In 1979 a highly organized group of Southern Baptist conservatives—characterized generally as believing in the inerrancy of the scriptures, the subordination of women and politically conservative social issues such as the anti-abortion movement—began a campaign to take control of the denomination's agencies and institutions.  Beginning with a successful bid to place their candidate in the presidency, the faction spent the next ten years gaining control of the denomination's seminaries, presses, boards and publishing house.
  The controversy reached the Woman's Missionary Union in 1993 and culminated in a fight between the conservative leadership and the women's organization over control of missions funding and the promotion of the Lottie Moon Christmas Offering.  Throughout this dispute, the significance of the "Lottie Moon Story" and the funds the offering provides to the Foreign Mission Board came through clearly.  But these events also revealed a gendered tension within the denomination.  The conservative leadership, who—like their nineteenth-century counterparts—hold that women must be submissive to men, wanted to create a denomination where they had complete dominance, both theologically and financially.  To do so, they attempted to wrest power from the WMU and assume control of the Lottie Moon Christmas Offering.  At no time in the denomination's recent history have the fault lines of money, gender, power and control become so visible.  That this controversy centered on Moon confirms her symbolic and historic importance for the denomination.  In the 1990s Moon became, quite visibly, the site where the denomination debated and ultimately constructed its own future.

(

As American women's history emerged in the 1960s and 70s, it began with a strong historiographic emphasis on white middle-class Northeastern women.  It was these women who pioneered all-female associations, developed a gendered consciousness and initiated the long struggle for the vote.  As historians began publishing studies of Southern women a divide emerged between those who argued for Southern women's distinctiveness and those who did not.  

It was Suzanne Lebsock's 1984 study of free women in antebellum Petersburg, Virginia that first demonstrated that Southern women, like their Northern counterparts, did form all-female associations for benevolence and charity work.
  Lebsock's contention was challenged by the works of Catherine Clinton, Elizabeth Fox-Genovese and Jean Friedman, all of whom argued that the nature of Southern society—with its slave labor economy— caused white women's experience to differ substantially from that of Northern women and forestalled the formation of female organizations.  Both Clinton and Fox-Genovese find no evidence that white plantation women formed female associations in the 1830s and 40s.
  In The Enclosed Garden Jean Friedman argues that Southern white women's lives were constricted by geography, evangelical religion and kin relations and finds little evidence that women were organizing associations in the antebellum era.
 


Recently, however, these findings have been challenged.  Anne Firor Scott's 1991 study of female associations confirmed Lebsock's argument that Southern women were forming societies in urban areas, and she suggests that rural women, too, may have been forming church-based associations.
  Cynthia Kiener's 1998 study of Southern women from 1700 to 1835 demonstrates that they were forming associations and organizations much earlier than previous studies have admitted.  Kierner suggests that the argument for Southern women's distinctiveness in the early 1800s has likely been overstated.
  And in the most recent study of women in the New South, Jane Turner Censer writes that Southern women moved into the public realm through church organizations and associations in the late 1800s.
 Censer's findings build on new studies that show Southern women did not lag far behind Northerners in forming organizations or performing benevolent work that would bring them into the public sphere in the late nineteenth century. 


Recently a prominent historian of women in the Progressive Era, Kathryn Kish Sklar wrote that American women's historians have been uninterested and even hostile to including an analysis of religion or religious ideology in their studies.  Sklar, who has most recently written about secular female reformers such as Jane Addams and Florence Kelley, is now calling for historians of women to include analyses of religious language and ideology in order to broaden their understanding of maternalism and morality as motivations for reform.
  Indeed, if we mention only a few prominent studies of women and reform, we might note the importance of religion, especially forms of Protestantism to nineteenth-century women:  Christine Stansell's study of women in New York notes how evangelical moral reformers developed an understanding of class based on religion in the 1830s.
 Barbara Epstein's work on the early Women's Christian Temperance Union, too, notes the importance of Protestantism to this cause.
  In Relations of Rescue, Peggy Pascoe argues that female moral authority provided the motivation for female reformers who went West in the late nineteenth century.
  Glenda Gilmore's work on gender and African American disfranchisement in North Carolina finds African American women using church organizations to expand their roles in their communities and to create a vast support network throughout the South.
  The World Their Household, Patricia Hill's survey of the female missionary movement notes that the number of women who joined missions societies far outnumbered that of the largest women's organization of the late nineteenth century, the Woman's Christian Temperance Union.  In 1911, the WCTU had roughly 240,000 members while 3 million women participated in missionary societies.


Like Sklar, historian of women and religion, Anne Braude has recently drawn attention to the fact that women's history cannot be separated from American religious history.  Since the colonial period women have been the majority in churches, including those that sought to limit their social role and their participation in church leadership.
  Historians have yet to come to full understanding of how broadly religious ideology impacted women in the nineteenth century.  As I have suggested with my study, evangelical Protestantism could provide even conservative women with the language and ideology of resistance.  When the women of the WMU defied male authority, they mounted a struggle that occurred in other denominations as well.  In her study of black Baptist women's formation of their all-female organization, Evelyn Brooks Higginbotham argued that for African American women the church was a public sphere.  Here Higginbotham uses a feminist reinterpretation of the "public sphere" to expand its definition to include space where power is negotiated in society.
  For white Baptist women, too, the denomination was a place where a public struggle over women's rights occurred.  Unable to enter leadership positions in their denomination, Southern Baptist women formed an alternate organization as a form of resistance to the hegemony of male power in their denomination.
  An interpretive expansion of the public to include the religious organizations that women formed will allow a fuller understanding of the process of emancipation for women in United States and allow a more complete interpretation of women's relationship to religion and the public sphere.
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�  An exhaustive list of denominational publications is too lengthy to be included here.  For the most recent published retelling, see Jerry Rankin, A Journey of faith and sacrifice: Retracing the steps of Lottie Moon (Birmingham: New Hope Press, 1996), 103.  It, too, includes errors, including the starvation account.  Rankin also writes that the ill Moon was taken to the Oxner compound in Pingtu for treatment.  The Oxners were no longer in China in 1912.  Dr. Oxner died in 1907, and his wife left China three years later.  Moon received treatment in Hwanghien, Laichowfu and Tsingtao.  There is no evidence that she was taken to Pingtu during her illness.  


The main denomination website can be accessed at http://ime.imb.org/LottieMoon/ (accessed February 19, 2006).  An internet search of her name will reveal sites sponsored by the denomination, local Southern Baptist churches and individuals.  Most of these sites include a celebratory version of her life story.





� This increase was due in part to a denomination-wide campaign to rid itself of debt as well as a fundamental change in the way the SBC raised and allocated funds.  This unified budgetary process—called the Cooperative Program—provided the denomination with sustainable financial security and has been employed ever since.  However, the vehicle through which much of these funds entered the coffers in 1925 was the Lottie Moon Christmas Offering, promoted using details from her life and mission work.  For the drive to eliminate the debt and the institution of a new denomination-wide fundraising program, see William R. Estep, Whole Gospel Whole 


World: The Foreign Mission Board of the Southern Baptist Convention 1845-1995 (Nashville: Broadman & Holman, 1994), 207-8.  For more information on the change in SBC financing, see the section on the Cooperative Program in Jesse C. Fletcher, The Southern Baptist Convention: A Sesquicentennial History (Nashville: Broadman & Holman, 1994), 144-45.  Under the Cooperative Program, the SBC made an agreement with state conventions to receive a percentage of all funds given to SBC causes by the churches.  This eliminated competition among causes in the churches and the need for fundraising agents to travel the region raising money.
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� Barclay Moon was the daughter of John Moon and Mary Barclay Moon, which made her Lottie’s double first cousin.  Cary Coleman was the daughter of Disciples minister, Rueben Coleman, and the grandniece of John Harris.  She married James Moon, Barclay’s brother, and the favorite cousin of Lottie Moon and her sisters.  Lottie’s affection for James Moon and his for her is noted by his daughter, Mary Barclay Nicol, in her letter to Una Roberts Lawrence, September 14, 1925, URL, SBTS.








� Frances Moon Butts to Una Roberts Lawrence, January 31, 1926, folder 25a, URL, SBTS.  Butts was the daughter of James Moon, Lottie’s cousin, and her Hollins roommate, Cary Coleman.  Barclay Moon was Butts’ aunt.








� � ADDIN ENRfu ��Catherine Allen, A Century to Celebrate: History of the Woman's Missionary Union (Birmingham: Woman's Missionary Union, 1987)�, 31.








� “Commencement of Hollins’ Institute at Boutetourt Springs, Virginia,” Religious Herald, July 10, 1856. 








� It seems more likely that Moon’s graduation essay was entitled “Grecian Literature.”  The manuscript can be found in the same folder as her records from Hollins Institute, folder 28a, URL, SBTS.





� Anna Moon to Lottie Moon, January 7, 1869, Lottie Moon Correspondence File, Southern Baptist Historical Library and Archive, Nashville, Tennessee.








� Only one extant catalogue and announcement remains from the early Albemarle Female Institute, 1858-1959.  It can be found at Alderman Library, University of Virginia, Charlottesville, Virginia.  First Baptist Church Records, 185–1869, vol. 7, July 21, 1856, p. 76, confirm that the church housed the school when it began that year.  FBC Records for Charlottesville, Virginia, UVA.
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� Later in his life, Toy would cause controversy within the Southern Baptist Convention over his theological views.  He would become engaged to Lottie Moon in the midst of that controversy.  But their actual relationship while she was a student at AFI remains unclear.  It seems unlikely that they were romantically involved during her four years of study.  For Toy’s place on the faculty, see Catalogue of the Albemarle Female Institute, session 1858–9 (Richmond: Ellyson’s Steam Presses, 1859), UVA.  
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� There is evidence that friends and family learned of Orie’s conversion.  Margaret Fife wrote the following to her son, Herndon, on February 11, 1859:  “Miss Moon who had always declared herself an unbeliever before she went [to the Holy Land] was so struck with this at every turn that she has been led to acknowledge the truth of the Bible & seek an interest in the Redeemer of Mankind.  After all it does not need a visit to Palestine to convince a sinner . . .”  See the Fife Family Papers, UVA.
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� Edward Moon lamented that Thomas and Orianna were not converted, see his obituary in the Virginia Advocate, June 7, 1828.  There is no documentation available that Dr. Thomas Moon, who died in 1855, ever converted.  Lottie did not become a Baptist until age 18.  Isaac joined the Scottsville Baptist church in 1856 when he was twenty.  See his letter to John Broadus, November 5, 1856, Broadus Papers, SBTS.  The girls did not convert until after Orianna did in the summer of 1858.  Through the influence of a music instructor, Colie and Molly became Catholics, which greatly disturbed their mother.  See Anna Moon to Lottie Moon, December 29, 1869, LMCF, SBHLA.  Molly (nee Mary) Moon’s name was erased from the Hardware Baptist Church roll book when she joined the Catholic Church.  See entry for “4th Sunday January 1871,” Hardware Baptist Church minute book, 1858–1873, Virginia Baptist Historical Society, Richmond, Virginia.  Edmonia converted while still a teenager.  See entry for “2d Sunday Nov. 1870” in the Hardware Baptist Church minute book, 1858–1873, VBHS.  Edmonia enrolled in the church; she had been baptized previously.  No baptism date given.
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� This is confirmed by a classmate who took an M.A. at the same time, see letter from Mrs. W. S. Harkin, folder 23, URL, SBTS. 








� See “Sphere of Woman’s Usefulness,” Religious Herald, May 14, 1868 and “Employment of Women,” Religious Herald, February 9, 1871, as examples.





� Allen, History of the WMU, 25-28.








� Moon wrote, "When I say preach, I include in it talking by the wayside to one or more."  L. Moon to Tupper, September 19, 1876, LMCF, SBHLA.








� L. Moon's letter in the Foreign Mission Journal, June 29, 1874.  See also her letters to Tupper, June 29, 1874 and November 4, 1875, LMCF, SBHLA.








� L. Moon to Tupper, April 14, 1876, LMCF, SBHLA.








� Moon, "The Woman Question Again," Woman's Work in China (November 1883): 48.  Also quoted by Hyatt, Our Ordered Lives Confess, 104.








� L. Moon to Tupper, November 11, 1885, LMCF, SBHLA.








� N.W. Halcomb to Tupper, December 22, 1885, N.W. Halcomb Correspondance File, SBHLA.








� N.W. Halcomb to Tupper, June 30, 1886, NWHCF, SBHLA.
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