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At the age of twenty-three, Lillian Hunt Trasher, a Pentecostal missionary born in Jacksonville, Florida, September 27, 1887, felt called to serve in Africa.  She went out without the backing of a board or church to the Nile town of Asyut in southern Egypt.  Shortly after her arrival, she went to pray for a dying young mother, but prayer did not save her life, and the woman’s relatives handed her the motherless infant.  Lillian Trasher saw in this, as in all things, the hand of God and started the Assiout Orphanage.
  Her institution grew into a village that at its peak held 1,400 children and widows and had its own schools, church, clinic, bakery, dairy, dormitories, and swimming pool.  By the time of Lillian’s death in 1961, roughly eight thousand orphans had passed through the institution.

Lillian Trasher became one of the most recognized Pentecostal missionaries of the twentieth century.  She built up a strong circle of supporters through letters home that were excerpted regularly from the 1910s in such periodicals as Word and Witness, Latter Rain Evangel, Christian Evangel, Weekly Evangel, and Pentecostal Evangel.  Her story reached a wide audience in 1939 when she was featured in an article by Jerome Beatty in the American Magazine under the title “Nile Mother.”  In 1951, a biography written by Lester Sumrall with the cooperation of Trasher appeared under the imprint of the Gospel Publishing House in Springfield, Missouri, as Lillian Trasher: The Nile Mother.  That year, the movie “The Nile Mother” made its Hollywood debut and the rounds of American churches as a fundraising vehicle.  Inspired by the story, Beth Prim Howell took poetic license and wrote Lady on a Donkey, which appeared in 1960, published by a commercial press in New York. 
  After Lillian Trasher’s death, the legend continued to flourish.  The Assemblies of God Division of Foreign Missions published excerpts from a collection of Trasher’s letters, Letters from Lillian, some of which had appeared in their periodicals, in 1983.
  The most recent account of her life, Lillian Trasher: The Greatest Wonder in Egypt (2004), is part of a series for children of Christian heroes.
  Although the narratives of these texts vary, they have generally framed her life and work for American audiences as an affirmation of Christian faith.  

Yet the Assiout Orphanage, renamed the Lillian Trasher Orphanage after her death, has not been at the center of any Egyptian history.
  One of the leading American historians of Egypt confesses to having heard of the orphanage only in his own community in Pennsylvania after his retirement.
  Indeed, in many ways, this is a story of multiple marginalities: The larger American Presbyterian mission to Egypt (1854-1954) overshadowed the smaller Assemblies of God mission.
  The Pentecostals targeted Orthodox Copts, a Christian minority of roughly ten percent whose story has been muted in a nationalist narrative driven by a focus on Muslims.  American missionaries evangelized heavily in the region around Asyut, a small city in southern Egypt some two hundred and fifty miles up the Nile from Cairo, the national center.  And Lillian Trasher chose the most marginal of people for her ministry – orphans and abandoned children who by definition lacked family in a society that saw family as its basis and family lineage as critical to creating marital and other bonds.    

This paper focuses on Lillian Trasher’s orphanage as a lens through which to examine the missionary enterprise in Egypt as it worked in practice:  What shaped the encounter between Assemblies of God missionaries and Egyptians?  How did Lillian Trasher define her mission and how did her donors and the children and widows redefine it?   Why did Egyptians support the orphanage when they increasingly shunned other missionary institutions?  How did abandoned children and orphans see their experience? This is then, an effort to begin to recover the Egyptian context and voices in this story, however difficult this task may be, and to envision the missionary encounter as transformative for both American missionaries and Egyptians alike.  Yet while this encounter may have been reciprocal, it was not symmetrical, and the overwhelming amount of data still comes from the American side.  This is a methodological problem that I am trying to address in the larger research project of which this preliminary paper is a part.   

If missionaries and orphans are at the center of this story, the British are in the background but should not be forgotten.  Having occupied Egypt in 1882, the imperial power protected the missionaries and at critical moments stepped in to save the lives of those preoccupied with saving souls.  Moreover, they made it their colonial policy to fund education, health, and other social services only minimally, and looked to the foreign and indigenous private sector for solutions to social problems.  American missionaries could not have built their hospitals, schools, and orphanages without imperial support for their projects.

American Presbyterians and Pentecostals in Asyut   
British colonial officials were preoccupied with older abandoned children, or “street children,” whom they suspected of criminality at turn of the century, and passed a law for dealing with vagrant children in 1908.  The “immediate effect of this measure,” wrote Eldon Gorst, Lord Cromer’s successor as consul general, “was that eighty-one children in undesirable surroundings were taken off the streets in Cairo and Alexandria,” and they were sent to a reformatory recently built in Giza.
  Asyut did not seem to be teaming with orphans or street children when Lillian Trasher arrived in Egypt in October 1910, but it had probably been immune from the close policing of the capital and main port.  
Lillian, who was born in Jacksonville, Florida, and grew up in Georgia, reported having not seen a Bible until the age of sixteen.  Her mother had Quaker roots but converted to Catholicism.  Lillian’s own interest in Christianity was sparked by family friends and nurtured at Bible school in South Carolina.  She went on to work in Mattie Perry’s Orphanage in Marion, North Carolina, where she learned to feed and clothe infants and children as well as run a mission on faith-based lines.  Lillian was inspired to become a missionary after hearing a missionary from India speak and subsequently broke off her wedding plans.   She went to Egypt with her older sister Jennie as a companion, without the sponsorship of any church or board, having taken up G.S. Brelsford’s invitation to join him and his wife in their Asyut mission house.  She joined the first Pentecostals in Egypt, who followed in the footsteps of missionaries from the United Presbyterian Church of North America (UPCNA), who had been in Egypt from 1854, and profited from their work.  
The Presbyterians had early on established a base in Asyut, first visiting it by houseboat, then “occupying” it and setting up a mission.  The fourth largest city in Egypt, behind Cairo and the lower Egyptian towns of Alexandria and Tanta, Asyut was the capital of Upper Egypt and a stronghold of the Copts, who were considered receptive to conversion. And indeed, a number of prominent Coptic families in Asyut, most notably the Wissas and Khayatts, became Protestants.  These families had benefited from the privatization of state lands in the nineteenth century and amassed great wealth.  Hanna Wissa relates in his family memoir how his grandfather – Hanna Boktor Wissa -- left the church in 1865 after a confrontation with the Bishop of Assiout.  (His grandfather on his mother’s side was converted to Protestantism while attending the American University in Beirut.)  The motivations behind the conversions of the newly emerging landed elite probably varied, part desire for a reformed religious experience, part challenge to the entrenched authority of the Coptic Orthodox hierarchy, and part a means of identifying with Western culture.  But the end result was that a small circle of rather wealthy Copts found their interests served by the Presbyterian missionaries and in turn helped to finance their endeavors.  The Khayatts funded a girls’ school and the Wissas a boys’ school, with each school named after its patrons.  The Wissas led in the building of the first Protestant church in Asyut, which was completed in 1870; some thirty years later a larger church set on a Wissa property became the main church.      

While the Presbyterians came out with board support and set up self-sustaining and money-making operations such as schools and hospitals, the Pentecostals who came out “on faith,” hoping to raise money from supporters back home, focused on preaching, prayer, and proselytizing through distributing Bibles, Arabic periodicals, and gospel literature.  American Protestant missionaries tended to have different class backgrounds and geographic origins: the Presbyterians hailed from Pennsylvania, Ohio, and the northern heartlands; the Pentecostals generally came from the American south or West, and states like Missouri and California.  The better-educated Presbyterians were elitist and sought out converts from the wealthier classes; the Pentecostals were populists who spent more time with the poor.  The groups had very different notions of conversion, with the Presbyterians focusing on learning and indoctrination, and the Pentecostals stressing an emotional religious experience that included “baptism by the Holy Spirit” and speaking in tongues.  They also had different notions of gender roles in the church and society.  The Presbyterians came out as couples in the early days, with wives often teaching or directing Bible women, and single women (who were cheaper to fund) predominating from later in the nineteenth century into the twentieth teaching but still not preaching.  The Pentecostals went out as couples or as singles, but missionary wives and single women both could preach should God choose to “use” them in this way.  

The differences in approach are stark in the stories of the two orphanages founded by American women missionaries – one Presbyterian and one Pentecostal -- within five years of one another.  The two orphanages would seem to have had parallel histories: Both were started as faith-based projects to assist orphaned Egyptian children in the early twentieth century and overcame early obstacles to endure; yet the two enterprises show important divergences, highlighting differences between Protestant missions abroad. Margaret (Maggie) Smith established her orphanage in Cairo after over thirty years in the field and nearly a decade of planning.  The Fowler Orphanage, named for its patrons -- a Quaker couple from Pennsylvania – became part of an extensive network of social welfare institutions.  Maggie Smith administered it in the context of the American Missionary Board in Egypt with assistance from the women’s board and foreign mission board back home.  The Fowler Orphanage became a home to forty to sixty girls at any one time.
    

While years of planning went into the Fowler Orphanage, Lillian Trasher, who was unfettered by a board, acted spontaneously when handed the baby of a mother who had just died.  (One wonders if those who had called the Pentecostal missionaries to the side of the dying mother had knocked on the wrong door and hoped for medicine along with prayer.  The Pentecostals were faith healers and left medical evangelizing to the Presbyterians, who started an American Hospital in Asyut.)  Lillian returned to the Pentecostal mission home with the baby, but her hosts soon lost patience with the infant’s crying. Against their advice, she rented a home and began an orphanage, a venture based on faith and the belief that God would provide.  Her orphanage would become the heart of the Pentecostal missionary effort in Egypt and key to its success, producing many of its converts, preachers, and leaders.   

Did Egyptian Christians, whose own church unity was cracking into Orthodox, Catholic, and Protestant fissures, care about the competition between Presbyterians and Pentecostals in Asyut?  Did they see stark sectarian differences or family resemblances?  Did they learn to exploit the rivalries to get services their own church and state were not providing or support the particular institutions that filled certain needs?  “One of the weaknesses of the Protestant movement in Egypt,” noted Hanna Wissa, writing toward the end of the twentieth century, “was that there were many different Protestant missions trying to do the same thing.  They stepped on each other’s toes and there were sometimes petty misunderstandings among themselves.”  This exacerbated tensions among the converted Copts, “who were supposed to carry the torch,” but who had their own squabbles. 
  

A Rocky Start 

In pre-modern Egypt, an orphan, who in Islamic family law was defined as a child whose father had died, would most likely have been fostered by a guardian who gave the “gift of care” (but not his name) or informally adopted.  Adoption was informal, or secret, because adoption does not exist in Islamic inheritance law, which Copts follow.  Alternatively, an orphan could have been placed in a hospital-mosque complex such as Maristan Qalawun in Cairo, which contained a religiously funded orphanage and foundling home for abandoned infants.
 The latter were not legally orphans, since the father of an abandoned baby was probably alive but not married to the mother, and these children carried the shame of their parents’ illicit sexual encounter.  By the 1830s, an orphan or abandoned infant might have been deposited at the School for Midwives (Madrasat al-Wilada), which contained the first state-run home for foundlings and a rudimentary orphanage; the home hired wet-nurses for the infants and enrolled orphans in the school.
  Abandoned children and orphans found refuge in Catholic and Protestant missionary homes starting in the second half of the nineteenth century in Alexandria, Cairo, and Port Said.
  And the British friends of Lord Cromer (vice consul from 1883-1907) started the Lady Cromer Home or Foundling Hospital in 1898 in a wing of Qasr al-Ayni Hospital.

Yet no such institution existed in Asyut or its environs when Lillian Trasher launched the Malja’ al-Aytam al-Khayri bi-Asyut (the Assiout Orphanage).  Perhaps craving a child of her own, she determined that there were enough preachers in Asyut and the surrounding region and decided to start an orphanage.  Its beginnings were modest, “Then we took in a few children, but at first it was very hard to get them.”
  Egyptians at first suspected that this American woman planned to take the orphans as servants or slaves to America.  Given Asyut’s historical role as a major depot of the slave trade and the destination for caravans on the “forty days road” (darb al-arba`in) from Darhur and Kordofan in the Sudan, the thought was not that strange.
  The trade in slaves had been halted only in the late nineteenth century under British pressure and was still very much part of the local collective memory.  The freed Sudanese slave Bahr el Nil, for example, helped run the household and raise the children of Balsam Wissa and Akhnukh Fanus.  Balsam’s grandson reported that she was the daughter of a Sudanese chieftain and had been captured by Arab slave traders, “who had found her playing on the banks of the Nile in her village in the Sudan, and had sold her in the slave market in Assiout in 1850.”  Akhnukh’s grandfather had purchased her, his mother must have inherited her, and the couple received her as a gift when they married in 1883 (though by that time she must have been freed).  “Dada” (nanny) Bahr el Nil, who appears with the family in a 1910 family photograph (ten years before her death), “ruled the house with an iron fist.”
        
After a fitful start, including a temporary closing after a child entered the home with bubonic plague and Lillian’s return home to recuperate from illness and become ordained as an evangelist in North Carolina, the orphanage began to grow in size.
  “Every week I have to turn away four or five little ignorant children from lack of space who might be taught and led to Christ,” Lillian wrote in 1913.
  By the next year she had fifty children under her care.  A Turkish woman taught them rug making, and Sarah Smith, a missionary from Indianapolis who went to Egypt at the age of sixty-five, gave Lillian a hand.  At that point, Lillian made the decision to move the home out of the city to the east bank of the Nile, where land was cheaper and the air healthier.  A British company had completed the 833-meter Asyut Barrage in 1903, stretching from Asyut on the west bank to the villages on the east bank.  The barrage had locks that opened to allow boats to pass and gates to control the flow of the water into the Ibrahimiyya Canal, which provided water for landholdings in a vast section of middle Egypt.  With the building of the barrage, the once remote east bank, accessible only by boat, became readily accessible.  The orphans and staff could walk to town in roughly one hour.
       

When Lillian Trasher moved the orphanage across the river to Abnub in 1915, she built on land that Balsam Wissa had sold her – a half acre at $250 – which was a good deal.  Balsam, the eldest daughter of Wissa Boktor Wissa, had been one of the first students in the Presbyterian Khayatt Girls’ School.  The land she sold to Lillian Trasher in December 1915 was land she had purchased from her husband Dr. Akhnukh Fanus (whose mother was a Khayatt) earlier that year.  The transfer may have been exactly for this purpose: when Lillian looked for land, Balsam looked to her husband’s family property across the river.  With a base on the east side of the river, the orphanage had room to grow.  
War and the 1919 Revolution

The Pentecostals had not picked the most propitious moment to launch their missionary effort in Egypt.  They landed right after the founding of the first nationalist parties in 1907 and seemed oblivious to the anger propelling protests against an occupation of over twenty-five years.  The Muslim and Coptic elites felt ready to rule on their own.  Then, in August 1914, when the Ottoman Empire entered the war as an ally of Germany, Britain severed Egypt’s formal connection to Istanbul, declaring a protectorate.  Khedive Abbas Hilmi II, summering in the Ottoman capital, was ousted in favor of his uncle, Husayn Kamil, who was named Sultan (1914-1917).  The British kept a tight hold on the country, hoping to avert an indigenous uprising in support of Ottoman troops, who twice during the war attempted to cross the Suez Canal.  Egyptian notables active in the nationalist movement were silenced under martial law and sent into internal exile at their country estates.  


The foreign missionaries became natural targets for anti-imperial sentiment.  Pentecostal missionary Florence Bush, who fled the Ottoman city of Jerusalem with her mother at the outset of the war, tried to continue her evangelical work in the mostly Muslim Egyptian town of Tanta in the Delta.  “It was necessary for us to have a soldier in all of our meetings as the Moslems stone us and try to break the windows while the services are being held and also through the day,” she reported in April 1915.
  C.W. Doney, who headed Pentecostal operations to the south in the capital Cairo, faced similar hostility, “We were stoned out of our Mission and had to move to another place.”
  Shortly thereafter, all the Pentecostals evacuated Egypt, with the exception of Lillian Trasher, leaving the nine or ten stations they had built in the hands of “native workers.”  Men like Ayad Abdel Malik, Ghali Hanna, and Habib Yousef continued the work of the mission.
    


Lillian Trasher stayed on in the orphanage with her staff, which included Shaker Gadallah and two “native” women.  The largest struggle was feeding the children in the midst of a spike in prices, which were three or four times what they had been at the outset of the war.  Lillian solicited funds and food in the town and in villages.  After the May wheat harvest when peasants would have money, Lillian rode out to villages on a donkey, staying in police stations along the way.
   The letters home from this period do not mention these trips, though they confirm that she was occasionally away from the orphanage for a few days at a time.  One wonders how these villagers saw an itinerant Western woman appearing alone on a donkey (she became known apparently as the “lady on a donkey”) given rural restrictions on women’s travel.  Yet somehow she seemed to gain their trust along with gifts of food and cash as well as their orphaned children and later widows.  This exploration of Egyptian villages also gave Lillian contacts with village mayors, who wrote asking her to take in widows and orphans, as well as a sense of how villagers lived.  She would strive to “modernize” peasant children in her institution.  By then her spoken Arabic must have been quite fluent, as most villagers would not have spoken English.


While Lillian occasionally roamed the countryside before and during the war asking for food for the orphans, the British pressed peasants into the military labor corps and requisitioned their farm animals and hay for transport and feed.  The experience of war in the countryside -- where men and farm animals were forcibly uprooted – was disruptive.  During this period, peasant women took to the fields in record numbers, to keep crops coming and families fed.
      


The orphanage doubled in size during the war, from roughly fifty to one hundred children.  To accommodate the new residents, rooms were added on, in a process that became a pattern for the home.  Once the children got older, they participated in the brick-making and laying process.  An influenza epidemic at the end of the war added to the numbers.  “We are glad to accept the most needy cases, and have had to enlarge our house, adding four new rooms which are about filled,” wrote Trasher in early 1919.
 The boys learned trades such as carpentry and shoemaking, while the girls were taught sewing, childcare, and housework, with much practical experience. 


As the war wound down and international peace talks loomed, Egyptian nationalists sought a place at the table.  They had, after all, remained quiet during the war in spite of resentment at forced contributions to the war effort.  But the British preferred to handle negotiations over Egypt’s fate bilaterally with the government it had hand chosen and turned down the request of a delegation of nationalist leaders to attended peace talks in Paris.  This delegation or Wafd (which became the seeds of a political party) then sought to mobilize support with petitions and speeches.  Colonial officials arrested the Wafd leaders when they refused to go quietly to their estates and sent them to detention in Malta.  Massive protests erupted throughout rural and urban Egypt in support of the Wafd, calling on the British for their release.  The British acted quickly to restore order to streets in the capital, where among those protesting were women such as Esther Fanus, daughter of Balsam Wissa and Akhtukh Fanus and wife of Fahmy Wissa.  Esther had been in Asyut when the protests started and rushed down to the capital to lend her support to Safiyya Zaghlul, wife of the head of the Wafd, who subsequently became known as “Mother of the Nation.”
 


In Asyut, according to local accounts, the protests started peacefully March 10 when the news of the arrest of Wafd leaders arrived.  Students, workers, lawyers, and others participated in the widening demonstrations.  The demonstrations took a turn when revolutionaries set fire to the massive piles of hay that the British had taken from the countryside and demolished a pressing plant.  With fires raging, rebels attacked the police station, confiscating arms, and engaged the British in battles.  In the face of mounting casualties, the British withdrew into the fortified boys’ secondary school (now Asyut University), which soon came under attack.  Revolutionaries gained the upper hand, and the British called for military reinforcements.   With rail lines cut, imperial forces came up the Nile by boat, encountering resistance along the way.
  


In the lead up to the battles in Asyut, an American Presbyterian minister had attempted to persuade Lillian to take refuge with them and the other Americans and Europeans in the boys’ secondary school, but she refused to leave the children.  After communication with Cairo was severed and the banks limited access to funds, Lillian consulted with “Auntie” Zakiya, the head matron, and decided to send all of the children with relatives in Asyut and  nearby villages home.  That Sunday, the servant women went to Church in town, after which the orphanage was cut off from town for four days.  “The Arabs came and looted the town, burned houses and for four days and nights, off and on, there was a regular war,” Lillian recounted.  By “the Arabs” she meant Bedouins as opposed to settled “native” Egyptians.  “About a hundred came to loot the orphanage,” wrote Lillian, who took refuge with the children in a brick kiln and subsequently a dug-out, as “the workmen from the fields came and kept them off.” 
   

Two of the orphans – Edward and Farida -- who normally dressed in American style clothes, donned “native dress” to assess the situation.  “I knew if I went I would be killed, for many of the Arabs, not knowing me, would have thought I was English,” wrote Lillian, who distinguished clearly between American and British, though many local inhabitants probably saw foreigners protected by the imperial flag as of a kind.  Lillian later imagined the words of the Muslim neighbor Mohammed who stood down the looters, “Men, be ashamed! These are our own orphans, our own Egyptian children for whom the lady has given her life to take care of, and she has never done you any harm.  Be ashamed and go somewhere else but to the home of our orphan babies.”
 Warned by neighbors of a “native” plot to kill her, she took refuge on a subsequent night on the roof.  The interventions by neighbors were taken as a sign that the orphanage had earned the respect of local inhabitants, who shamed marauders to spare the orphanage. 

Imperial retribution was swift, as the British used their air advantage to regain the upper hand. Airplanes bombed and destroyed the little village of Waladiya, which sat on the western edge of the river between the orphanage and Asyut, among other sites.  British soldiers then notified Lillian that she was compelled to leave on the barges sent from Cairo.  She and the children were forced to immediately evacuate the orphanage: the boys were moved into one of the American Presbyterian schools and the girls and babies into the American Hospital.  Lillian left by boat to Cairo in the company of Pentecostal missionaries Brother and Sister Post; Zakiya took charge of the orphans, awaiting permission to return to the orphanage.  The government put all the refugees up in hotels in Cairo, blocking their imminent return to Asyut.  Restless in Cairo, Lillian Trasher decided to return to the U.S. on a home visit having been away seven years.  There she officially registered as an evangelist of the Assemblies of God and raised funds for the orphanage.
 


The British kept all foreigners out of Asyut in order to mop up and dispense imperial justice.  The commissioner of the district capital of Asyut, Muhammad Kamil Muhammad, was brought before a military tribunal and accused of inciting attacks on the British and supplying the rebels with police arms.  He defended himself, stating that when a crowd of demonstrators attacked the district office March 23rd and demanded that he hand over the special weapons of the police, he called the head of police, who told him not to resist.  He left as the rebels stormed the place and took possession of the weapons.  But the head of police, who did not want to be held accountable for the subsequent battles in Asyut, did not back up his story, and Muhammad Kamil Muhammad was sentenced to death.  On June 10, 1919, a firing squad carried out the sentence.  After the 1952 Revolution, Asyutis named a big square and a major road coming out of it after him, “immortalizing his memory.”
  

A Growing Home and the First “Harvest”     

The spirit of nationalism and a growing sense of duty that Egyptians needed to care for their own orphans and abandoned children, making of them good citizens of the nation, led to the creation of new orphanages in this period.  In the wake of the revolution, `Abd al-`Aziz Nazmi spearheaded the effort to open the Malga’ al-Hurriyya (Shelter of Freedom) for boys and Labiba Ahmad’s Jam`iyyat Nahdat al-Sayyidat al-Misriyyat (Society of the Egyptian Ladies’ Awakening) took as its first project the opening of an orphanage.
  Both efforts were based in Cairo and modeled after missionary institutions; both socialized the children as good nationalists and Muslims (or Copts) rather than as Americanized Egyptian Protestants.   

In Asyut, to which she returned in February 1920, Lillian had little competition as a refuge for children.   “You cannot imagine how I feel when I have to refuse some,” Lillian lamented.  “There are no other orphanages within hundreds of miles from here and the other orphanages in Cairo and Alexandria will not take in new ones until some of the older ones leave.”
  Rather than continue to turn down children, Lillian expanded the orphanage spatially and numerically.  The initial enlargement of the facility was made possible by a gift of $1,500 from the then Sultan (later King) Fu`ad (r.1917-1936) in 1921.
  His visit to the orphanage was one in a line of Egyptian rulers and foreign royals (such as the Queen of Belgium) who sought to demonstrate their benevolence and enhance their legitimacy through charitable giving.   In 1922, Balsam Wissa’s brothers -- Zaki and George – teamed up with Amin Khayatt and Bushra Hanna to buy another two plus acres (at $2,625) for the orphanage and equipped the land with water and electricity at added cost (of $1,000).  In 1928, Amin’s older sister, Amina Khayatt, who was the wife of Nassif Wissa, gave a check of $3,100 to cover the sale of an additional two and a half plus acres for the orphanage.
  

This last gift was given after Lillian Trasher had gone to the court in Asyut in 1926 to establish a trust (waqf) for all the lands and buildings of the Assiout Orphanage.  According to the terms of the trust, Lillian could never sell the land but was to remain head of the trust as long as she lived.  (Her own home, which was built on property acquired in 1922 with money from her inheritance, may have been the only asset exempted from the trust.)  She appointed a committee of interrelated Wissas, Khayatts, and Alexans (Alfred Wissa, who served as an Italian consul, and his sister-in-law and brother-in-law, Lily Alexan and husband Amin Khayatt) along with her sister Jennie to administer the trust after her death.  The proceedings were witnessed by Habib Doss, a lawyer who was another of Alfred’s brother-in-laws.
  (That committee would be reconfigured over the years as others predeceased her and as her ties to the Assemblies of God Foreign Board grew stronger.)  Lillian explained, “All those who have helped buy the land are absolutely satisfied, now that the land is made over “Wafk”, as I myself can never sell it.” 
  In short, elite Copts now felt assured that they were giving to an institution that would serve the community in the long term.  A charitable trust was considered the safest way to hold property in Egypt from the vagaries of the state. 

The Khayyats and Wissas, along with other notable families such as the Doss and Alexans, continued to play a critical role in sustaining the orphanage.  It was no accident that it was located right next to the Nile Sporting Club.  The playground of the Asyut elite, which boasted tennis courts and a nine-hole golf course, was thus juxtaposed with one of their pet philanthropic projects.  The club even contained a box for charitable donations that Lillian would periodically empty.
  Women such as Lily (Alexan) Khayyat and Esther (Fanus) Wissa were friends and supporters of the Assiout Orphanage through the years.   They took out subscriptions, started sewing circles, and sent gifts of wheat, beef, cooked meals, cotton, and cloth.  They celebrated births, weddings, and major life events with donations, and adopted Lillian as well as one of their own.  They looked after her, inviting her to meals, taking her on outings to Cairo and elsewhere, and sending her new dresses for herself, as she looked after the orphans.  Riding out to villages on a donkey was no longer necessary. “They realize that I have given my life for their children and show their appreciation in many ways,” wrote Lillian in 1924.
  Esther’s son Hanna Wissa, who was born in 1921 and grew up in Alexandria, remembered this “remarkable lady” from summer visits to his grandparents.
  

Yet it was not just the wealthy who gave.  The middle strata merchants and poor gave gifts in kind or sums of money when they could.  This ranged from free taxi rides for the children to stocks of soap or other essential items.  The community appreciated Lillian’s commitment to caring for orphans, providing a service that they themselves were uninterested or unwilling to do.    

Under the terms of the charitable trust, written in 1926, the orphanage was “as a home for the training and education of poor orphans, of any religion and of any denomination.”   As Lillian had explained to an American audience, “I take into my orphanage Mohammedans, Syrians, Catholics – anyone.  My work is not denominational, although I myself am Pentecostal.”
  The trust stipulated that the Muslim children were to be trained in Islam, and Christian children were “to be instructed in the teachings of the Assemblies of God.”
  Muslim children were a minority of roughly ten percent in the orphanage in its first two decades, though it was difficult to know this figure with great precision because the religious identity of a foundling was generally unknown.  While the indigenous society would have seen infants as born with a religious identity inherited from a father, the missionaries saw religious faith as something to be instilled and taught.      

The orphanage charged no admission fees, and accepted boys under ten and girls under twelve.  Lillian recognized that they needed the children long-term in order to be able to work the transformation to body and soul that she envisioned.  At some point the orphanage set basic rules for admission that required relatives “to sign a paper that they give the children to us until they are eighteen years old,” at which point they would have reached their majority.
  The orphanage accepted children with disabilities, children of lepers, and blind girls (but not blind boys, for whom there was another home). “In extreme cases a child that is partly orphan is admitted,” Lillian explained, by which she meant a parent was still alive.
  In fact, there was no such thing as “part” orphan in Islamic family law, which Copts followed on issues of inheritance; an orphan (yatim plural, aytam or yatama) was legally one whose father had died.  But the orphanage had a very broad definition.  

Infants were often brought in by fathers after their wives had died in childbirth or from complications.  Thus many of those who were deposited at the orphanage were not technically orphans, but offspring of single fathers who had insufficient knowledge, will, means, or relations to raise motherless children.  “I received a new baby girl last night three months old, whose mother is dead and she is nothing but skin and bones.  We named her Sophie,” wrote Lillian in 1925.
  “We got three newborn babies this month; their mothers died when they were born,” Lillian wrote a few years later, giving their names as Amena, Objy, and Marium.
  “Yesterday we got nothing at all in the way of money,” Lillian noted in 1931, “but the Lord sent us a darling little baby boy three days old.  His mother died when he was born.”
  Two years later, “Someone brought us tiny twin babies this morning.  Poor little things – their mother died when they were born.  They look very weak; I am afraid they will not live, but we will do our best.”
  Maternal mortality rates remained high at a time in which women went through multiple pregnancies without medical interventions.  Some of the weakest infants were sent to the American Hospital, run by Presbyterians, in Asyut.    
 Another set of children arrived with widowed mothers who had no financial resources or relatives to help raise fatherless offspring.  Roughly ten percent of the population of the orphanage at any given moment consisted of widows.  They kept their infants with them in shared accommodations, but their weaned and older children were separated and placed in dormitories.  “[I]t quite often happens that a child is received with its widowed mother, who earns her support by working in the orphanage, whilst the children receive full training along with the others.”
 These widowed women were indispensable to the orphanage, becoming the backbone of the labor force.  They washed clothes and dishes, and performed other menial tasks such as mending and cooking.  Although knit into the fabric of the orphanage as workers, they generally remained in the background, having been divested of authority over their own children.  The latter were remade into educated Christians, who dressed in American style clothes, while the widows essentially remained fellahat (peasants) and marginal within the orphanage family.  Their reward might come later if they had a son, for the latter upon graduating from the orphanage and beginning work, would set up a home for his mother and sometimes siblings in town or in a village.  Yet without the free labor of widows, the orphanage could not have survived.  

The orphanage also accepted foundlings (luqata’, singular laqit or laqita).  These infants were not legally orphans, for their parents still presumably lived and had abandoned them for one reason or another.  “About two weeks ago I had some one knock at my door about midnight and hand me a wee tiny baby, just a few hours old which they had found in the street,” wrote Lillian in 1921.  “We had one like this one a little while ago, but its head had been injured when it had been thrown away and it went quite blind and then it died.”
  Abandoned infants were found in various locations, often in precarious situations.  “Lageah, the baby we found on the bridge, died last night,” she wrote in 1927.
  Another was found the winter of 1928 near the railroad track by a carpenter who worked at the American College.  “They brought me the baby, a little boy, with not even a cloth over him; he was on a saddle pad and an old bran sack, covered with sand and dirt.  He had been out in that awful cold wind for hours, quite naked, and only a few hours old.”  He was named Faheem Abd Alla.  His last name – servant of God -- was a common one for those whose parentage was unknown. 
  Infants were also apparently found in the Nile River and wheat fields.
  And some children were brought to Lillian’s doorsteps, with those delivering them leaving no identification, name, or place of origin.

A few “fallen girls” who did not or could not abandon their newborn infants also found refuge in the orphanage with their child.  British officials in Cairo asked Lillian to give safe haven to one such unmarried mother:  her boyfriend had been killed by her father and brother, who in turn had been hung, but the girl’s mother and a younger brother still presented a physical threat.  “We would be very grateful if you could see your way to admitting this girl to your home,” the authorities requested, wanting “to give her a chance to lead a decent life and avoid the risk of assassination by her family.”  Lillian accepted the pair as well as other girls in a similar situation.  “Others have come like this and have been wonderfully saved.”
  They were “saved” physically and spiritually in the missionary’s view.     


The shame of illegitimacy hung over children whose parentage was unknown, making it hard for them to be accepted into the larger society.  Another set of children who were stigmatized in the larger society were those with physical handicaps, some of whom also ended up at the home.  These included children with birth defects and those injured in accidents. While most of the children in the orphanage came after the death of one or both parents, shame around illegitimacy and defects may have served to protect the mission of the orphanage, as Egyptians subcontracted the raising of marginal children to foreigners.  For the children, the orphanage became a family and a community, and like other Egyptian families, intermarried.  


Lillian, who served as matriarch and patriarch of this family, was interested in more than sustaining bodies.  She sought to save souls and worked toward this goal.  In winter 1926, she began to see results.  “After crying and praying like the sound of many waters, they began to testify.  One little Mohammedan boy got up on top of the bench and testified saying, `In my village I was a sinner but now God has saved me and if I was cut in little pieces I would not serve idols.’ … Souls are being saved and others baptized in the Holy Spirit.”
  

It only got better.  After seventeen dry years, the “harvest” began during a convention the following April (1927), “Today I witnessed the greatest revival I have ever seen in my life.  Three days ago [April 5] we started a revival meeting among the children.  The Spirit was with us from the very first meeting, dozens getting saved and dozens seeking the baptism of the Holy Spirit… . But the most wonderful sight I ever saw in my life was when I followed the noise up to the housetop.  There were dozens and dozens of little girls shouting, crying, talking in tongues, rejoicing, preaching, singing – well, just everything you can think of – praising God! Several of the children saw visions.” The revival spread from the girls, to the widows, to the boys, including older ones who lived in town and were called to the orphanage to participate.
  A couple of days later, “The power of God is just sweeping the Orphanage like a might flood … Hundreds of the children are on their faces screaming out to God for mercy, some shouting for joy and rejoicing in the marvelous, new found blessing, others talking in tongues, others standing on top of the tables, preaching, still others seeking the baptism … Just now a little Mohammedan girl is down stairs preaching to a little cripple girl; no one is tired though they have prayed and prayed for hours.”
  There was no count of how many had been “born again,” although fifty had received “the Baptism with the Holy Spirit with the sign of speaking in other tongues,” according to H.E. Randall, a Pentecostal Pastor, who was on hand for the revival.
  Some of the boys and girls raised in the orphanage began to go out to evangelize and otherwise assist in Assemblies of God missions around Asyut and elsewhere in Egypt.  The orphanage calmed down for a while, until another revival broke out February 3, 1933.
 

Summer of ’33 and the Anti-Missionary Movement
The intensification of Protestant evangelizing in Egypt in the late 1920s and early 1930s led to a record number of revivals, conversions, and baptisms.  But the open attempts to proselytize Muslims as well as Christians led to a backlash that peaked in the summer of 1933.  An episode that began as a confrontation between a fifteen-year-old orphan named Turkiyya Hasan and a matron in the Swedish Salaam Orphanage in Port Said galvanized the country and led to investigations of missionary institutions.  “I am very much in need of the prayers of all the Lord’s children as there is a great stir among all of the Muslims against the missionaries here,” Lillian Trasher wrote in a letter home June 23, 1933.
  The impact of the Turkiyya Hasan affair had already reached Upper Egypt: “a girl acted naughty and rude to one of the missionaries in the Swedish Orphanage in Port Said.  The missionary spanked her; she ran away and went to the police station, saying she [had] been beaten because she refused to become a Christian.”
  Lillian did not quite have the story right, but the rumors had moved south quickly.  

That week the police visited Lillian’s orphanage asking after a twenty-two-year-old (or so) girl named Pauline.  As a little girl, she had been found wondering in the desert by an Egyptian soldier who handed her over to the American Hospital; at the age of six or so she had run away from the hospital to the orphanage, where Lillian allowed her to stay; she eventually decided to become a Christian and was baptized.  Pauline had recently decided to trace her mother and siblings.  When she located them, she brought her younger sister Miriam to the orphanage and asked to have her widowed mother placed on the orphanage’s charity list.  This charity was taken as evidence that Trasher was “buying girls to make them Christians,” according to a police report sent to the governor.
  Lillian was scared that officials would “take away all of our Mohammedan children, and they may even send me home.”  She asked the faithful, “Please pray for me.”
  

A correspondent for the daily Arabic newspaper al-Jihad in Asyut called upon the authorities to investigate the orphanage and determine whether Muslim children were being taught the basics of Islam.
  Al-Jihad played a prominent role in the anti-missionary movement and prided itself on being at the forefront of the anti-missionary movement.  Under the terms of the trust that had been established to manage the institution, the orphanage was supposed to provide Muslim children with Islamic training.  Lillian admitted to the inspection officials sent by the governor of Asyut that the Muslim children went to Christian services along with the other children.  Hers was a faith-based enterprise -- “the Lord supplies our needs” -- and she told them about her own “call to the work.”  She gave them copies of financial reports, pamphlets, and, upon request, a Bible.  The governor subsequently called Lillian in for a meeting, and while thanking her “for all I have done for the poor children of Egypt,” he also said “they were going to build orphanages and take our Mohammedan children.”
  

Government officials returned ten days later to remove the Muslims, who numbered some seventy out of the seven hundred children and widows in the complex.   Al-Jihad celebrated their removal: “July 8th, 1933 was a day of great joy at Asyut when about 64 Moslem boys and girls were taken away from Miss Lillian’s Orphanage.”  The disparity in the count could be the number of widows who left with the children.  But the correspondent in al-Jihad, who had made it a mission to save these Muslim children, doubted that “these were all the Moslem children in the Orphanage” and feared “that there are some more still.”  He suggested that they may have been given Christian names to avoid detection and called for further investigation.  The Muslim children were temporarily lodged in educational institutions, where, according to al-Jihad, “they are well looked after and supplied with food and clothing and all means of comfort.”
  

Lillian Trasher was relieved that she had not been forced out of Egypt (as had the matron in the Port Said orphanage whose disciplinary action had sparked the wave of anti-missionary activity in the summer of 1933).  But she lamented the loss of the children.   “Words cannot describe the sad sight as they took them away! … Pray that the teaching of years will go with them and not die.”
  Only those who were over twenty-one (Pauline and Malazama, the woman in charge of the nursery) were allowed to stay in addition to one handicapped girl who was apparently left behind intentionally.  Nearly two years later, the government began to build a large three-story home for the Muslim orphans a hundred yards away from Lillian’s institute.  While some Asyutis thought the proximity was “a great shame,” she did not mind “because most of their children are really my children, those whom they took away from us.” She had kept in contact with some of the younger children, who called her on the phone, and older boys, who visited when they could.  “They seem well treated but that is not what counts the most.”
   

How did those children who were taken from the orphanage feel?  After the first set of officials had come to investigate the Assiout Orphanage, Lillian reported, “The little Mohammedan children are all praying and crying ever since it [the investigation] happened.  Many of them have never known any other home.”
  Turkiyya Hasan, the Muslim girl who had stood up to the matron at the Swedish Salaam Orphanage rather than participate in Christian prayer, clearly enjoyed getting out of the orphanage in Port Said, becoming an instant celebrity, and traveling by train to Cairo where she was feted by the press.  She remained in the public eye that summer and was eventually settled in a new job in a Cairene hospital.  But the sixty-four Muslim children from the Assiout Orphanage were not on a national stage, not given a choice, nor settled quickly.  One imagines that as they left the orphanage before breakfast on the morning of July 8, 1933, with only the American-style clothes on their backs, they experienced fear and hope: fear of the unknown and hope that they would find an anchor in the larger society.  That their new home was eventually built so close to Lillian’s orphanage cannot have been an accident.  The authorities wanted religious segregation but also wanted to segregate orphans and abandoned children together on the east bank of the Nile.    

The anti-missionary movement that peaked in the summer of 1933 transformed missionary orphanages into institutions opened only to Christians (and Jews).  While American missionaries clearly hoped to convert Orthodox Christians to Protestantism, and beyond that to specific Protestant sects, the state did not feel compelled or obliged to protect Orthodox Copts from evangelizing.  And although one could never know the identity of a foundling, the myth was made that the Christian orphanages served only Christians.  

A Village of Orphans and Widows 
 

After the removal of the Muslim children, the orphanage settled back into its routine, continuing to expand.  When Jerome Beatty visited in 1939, there were 647 orphans and 74 widows.
  The orphanage had grown into a virtual village with a number of structures.  At that size, Lillian needed a hardworking and loyal staff.  She recruited an international array of foreign missionaries and local talent to help: Miss Wespatat, a German nurse who ran the clinic and assisted an Egyptian doctor who volunteered his time; Harriet Clayton, a British missionary who headed the girls’ school; and Florence Christie, an American missionary who taught, delivered babies, and supervised the girls.
  The latter wrote of Lillian, “She possessed a loving, but strong personality, which people sometimes found hard to follow.  I considered it a challenge.  She was known to be difficult to work for also because of her high expectations and demands.”  There was only one “Mama,” and that was Lillian.  The other women, as Florence Christie quickly learned when she saw Lillian could be jealous of the children’s attention, were “Aunties.”
   

Lillian also relied on “native” male assistants.  Mr. Nashid, who married one of “her girls,” worked with her for eighteen years as manager until his premature death in 1936.  By then she had begun training two of “her boys” -- Fize Fam and Mena Girgis – as an office assistant and bookkeeper respectively.  But Lillian did not tolerate challenges to her authority.  When Fam sought to gain greater control of the orphanage’s finances, she pushed him out.  The rejection by the woman who had raised him seemed to push him over the edge.  A desolate Fam committed suicide, and his own son became orphaned.
    

The widows, who continued to pour in due to poverty, also continued to provide a crucial part of the labor in the orphanage.  To their domestic chores of laundry, cooking, baking, and cleaning, were added milking (the orphanage began raising Jersey cattle donated by the American Presbyterian Mission.)   But, according to Florence Christie, the widows “were not allowed to care for children because they were still too much like the village they had left.”  The older girls, who were taught to be “clean and cultured,” cared for the younger ones.
  The widows were finally given separate quarters and some privacy in 1939 with the completion of a special building.  When Lillian “dared to suggest” that their older children remain a few more nights in the dormitories until the rooms were finished, the widows rebelled, “We can crowd on a quilt on the floor, just anything, only don’t take the children away from us again!”
  For the widows, the orphanage provided a way out of poverty and hunger.  Yet it came at a price, as they had little say over the upbringing of their children and experienced enforced separations.  

Boys were taught artisan skills (carpentry and chair making) and girls trained in domestic tasks (infant care and sewing).  Both had farming tasks, with girls feeding and collecting eggs of the chickens and some boys working with barn animals.  The boys attended primary and secondary schools at the orphanage, and if they had the aptitude, could continue on to college.  They took up the trades into which they had been apprenticed or alternatively took up careers as teachers, clerks, and pastors.  Some of the boys became active in the Assemblies of God Church in Egypt, forming its core.  They evangelized in villages, started schools and churches in villages and towns, and staffed the missions scattered about Egypt.  The Assiout Orphanage proved to be the most successful part of the Pentecostal mission in Egypt and sustained it.
     

Girls attended a general school and were prepared for marriage.  Lillian made clear that her girls were not to be hired out as domestic servants, a traditional vocation of  female orphans; working in a home around unrelated men compromised their reputations and hurt their chances for marriage.  Most of the orphan girls married; some did not and stayed on as helpers.  A few felt “called” and joined American female missionaries in their work outside the orphanage.  Even if they excelled in their studies, girls were not offered the option of continuing their educations.   In this, Lillian’s goal differed from that of the American Presbyterians, who championed girls’ education and started secondary schools and colleges for girls in Asyut and Cairo.   And it contrasted with the agenda of Egyptian feminists, who endorsed girls’ secondary and higher education as the main path to women’s progress and had pushed open the doors of Cairo University in the late 1920s. 
The orphanage instilled and reinforced certain American cultural values.  The children learned English in addition to Arabic.  They dressed in American style clothes which were either sent from the states or made at the orphanage, though Lillian said that the girls preferred higher collars and boys longer shorts, as they probably felt awkward when they left the orphanage in clothes that stood out in Asyut.  While cutting patterns and sewing these clothes, they listened to such hymns on the gramophone as “Onward, Christian Soldiers!” “We Are Going Down the Valley,” and “Joy to the World.”
  They did not listen to recordings of Umm Kulthum, the most famous Egyptian singer of the century, whose records were available from the 1920s.
   They also learned to make quilts from sewing scraps.  “This is a new sort of thing in Egypt; to make quilts out of small pieces.  We feel that it is a good lesson for Egypt, as our married girls carry the idea with them to the different villages.”
 In short, Lillian attempted to instill an admiration for American culture and values.   

On the other hand, Lillian maintained a strict gender segregation that was more Egyptian than American.  The boys and girls had separate dormitories and schools, and separate seating in church and dining.  With the exceptions of siblings, boys and girls were not allowed to talk to one another.  When the boys were ready to leave the orphanage, they often approached Lillian to ask permission to marry one of the girls.  She decided if they were suitable or not, allowing them to meet in her presence, but not to date or court one another.  She did this at a time when the elites were challenging such conventions, calling for meeting before marriage and endorsing the ideal of companionate marriage.  She also did not allow the blind girls to marry.           

During World War II, most American missionaries were evacuated from Egypt, with those in Asyut heading south to Sudan.  Lillian stayed on but sent Florence Christie to America to raise funds, which were in short supply in the midst of war.  The orphanage opened its doors to some of its grown children, who became refugees when cities such as Alexandria were bombed.  The orphanage survived the war intact, but faced greater challenges in its wake when cholera and malarial epidemics devastated the countryside.   Reinforcements of American missionaries helped Lillian, who was no longer young.  Among these were Philip and Hazel Crouch, a Pentecostal missionary couple, who adopted a boy from the orphanage.  

Fallout from the 1952 Revolution

 “It is whispered around the city of Assiut that it is always good to give an offering to the orphanage when God has been good to you!” wrote Lester Sumrall in 1951.
  With donations from Egyptians and Americans, the Assiout Orphanage was still expanding.  Lillian had decided to transform the hospital into a nursery for babies over seven months of age, keeping only those under seven months in her home, and build a new hospital for sick children.  Ground was broken for the new building in late 1951 in expectation that gifts would be forthcoming and was opened the following year.
  

Revolutionary winds transformed Egypt in 1952, with a group of Free Officers led by Gamal Abdel Nasser toppling King Farouk (r.1936-1952) and inaugurating military rule by a Revolutionary Command Council (RCC).  This in turn effectively put an end to the presence of the British in Egypt as well as the most of the foreign missionaries they protected.  Nasser, who was born in 1918, had grown up in the village of Bani Murr, which was adjacent to Abnub and within walking distance of the orphanage. Like other school children in and around Asyut, Nasser probably visited the orphanage on organized class trips and donated small gifts or funds.  His familiarity with the institution probably helped to save it from the fate of other missionary institutions and its founder-director from expulsion.

When the RCC toured Upper Egypt in March 1953 to rally popular support as they consolidated power, they stopped over at the orphanage.  The entourage of government officials, local leaders, reporters, and photographers that visited Lillian and the children on the afternoon of March 24 was led by Prime Minister Muhammad Naguib, who had not been in the inner circle of Free Officers but had been named prime minister and subsequently president due to his seniority.  Naguib’s sister had visited the orphanage earlier that month, laying the groundwork for the visit.  While nostalgia may have propelled Nasser and his colleagues to add the orphanage to their itinerary, politics were not far from their minds.  Kissing babies could also soften the image of the colonels and generals who had come to power through a coup in July 1952, abrogated the Constitution in December, and banned political parties in January 1953, allowing only the Muslim Brothers, who remained a potent political force, to operate.  The RCC hoped to demonstrate through such a visit a concern for the poor and an interest in social welfare that the previous regime had lacked.   But tensions within the group were not far below the surface.  After Naguib realized he had been photographed kissing a child named Salib (the Cross, a common Christian name), he became angered and argued with Nasser about spending so much time in a Christian institution, according to Florence Christie.  Perhaps he was concerned about damaging his own prestige or unwittingly giving the Muslim Brothers a propaganda weapon.  The young Anwar Sadat, who would later succeed Nasser, intervened to quiet the argument.
  

Before departing, Naguib inscribed a message in the guest book, part of which read, “I call upon all those who are engaged in social reform and activities to visit this institution and learn from it what they should do if they really wish to achieve.”  The leading Egyptian Arabic and English dailies – al-Akhbar, al-Ahram, and Egyptian Mail – covered the visit, giving the regime a human face and the orphanage widespread publicity.  The pieces transformed Lillian Trasher from a missionary into a social worker to fit with the revolutionary times and new social agendas.
  The visit was short but gave Lillian great political capital.  The nice things Naguib said “helped to give the people of Egypt a more friendly feeling toward us.”
  Lillian would need that capital if she and her institution were going to survive.  Naguib himself did not survive much longer in his post and was put under house arrest.    

Lillian Trasher’s earliest backers -- the Wissas, Khayyats, and Alexans, among others -- also faced challenges under the new regime.  The revolutionaries targeted large landowners in their first reforms, limiting agricultural landholdings in September 1952 to two hundred feddans and later lowered it to one hundred.  In addition to confiscating much of their land, the authorities appropriated businesses, properties, and philanthropic projects (including in the 1960s the Khayatt Girls’ School and the Wissa Boys’ School, which was razed).  The Nile Sports Club, which had been a favorite hangout of wealthy Asyutis, became the Asyut Sports Club for police, showing the clear shift of power from the landed elite to the military and security forces.
  Lillian could no longer depend on the largesse of these notable families.  She had, in any case, reconstituted the board of the orphanage in the 1940s after the death of those Protestant Coptic friends who had been members, replacing them with orphans who she had trained and Assemblies of God representatives.  

Lillian had also benefited from the infrastructure and friendship of the American Presbyterian missionaries in Asyut, yet their days were numbered as well after the revolution.  The Presbyterians had been in retreat from the 1930s due to decreasing support at home and the anti-missionary movement in Egypt.  As a result, they had been gradually transferring most of their schools, hospitals, and other properties (including the Fowler Orphanage) over to the Egyptian Evangelical Church.  This process of indigenization was meant to avoid massive confiscations, and the Presbyterians were phasing out their mission in the 1950s.
  But in contrast to the Presbyterians, the Assemblies of God were on the upsurge in America, and their missionary fervor in Egypt was not waning.  The Church had elected an Egyptian superintendent in the 1940s, yet missionaries such as Florence Christie and the Crouches envisioned continuing and expanding projects.  

American-Egyptian relations grew strained once the Americans decided not to fund the Aswan dam project.  Nasser nationalized the Suez Canal to pay for industrial development, and the British, French, and Israelis launched a tripartite attack to topple the regime in 1956.  Lillian Trasher was excluded from the evacuation of Americans from Egypt.  “Thank God, everything with us is just the same as it has always been,” she wrote to reassure her friends and backers in America.  The friends, especially the ladies of the Women’s Missionary Committee (WMC), continued to send supplies of clothing, linen, toys, equipment, and other items.
 

Lillian was not downsizing or planning to leave.  At the start of 1957, the orphanage headcount stood at 1,035, not including refugees from the war zone, and she pledged to take an additional twenty-five to thirty orphans from Port Said.
   The next year the orphanage built a new school to accommodate the growing numbers.  Supporters sent supplies, and when a new car got held up in customs, she appealed to Nasser. He responded positively to her letter requesting the waiving of duties, “I would like to tell you that your work for the orphans is very much appreciated by everyone in this country.”  Lillian was impressed with the “nice friendly letter” that Nasser had signed personally, “I feel it will give me by far the greatest pristage [sic] I have ever had,” she wrote, anticipating it would help her at customs and in other dealings with the Egyptian authorities.
  The Egyptian press celebrated her around that time as “Mother of a Thousand.
”  

No longer young, Lillian carefully arranged and updated her affairs.  It was her intention to run the orphanage during her lifetime and then to turn it over to a team of hand picked successors made up of a protégé from the orphanage and Assemblies of God missionaries from America.  She had to subvert designs on the property by Habib Younis, the Egyptian treasurer of the Assemblies of God in Egypt, whose motives she suspected.
  “Everything has been settled as we wanted it in the [Ministry of] Social Affair[s],” she wrote to the head of the Foreign Board.
  If earlier in her career she had successfully persuaded the Asyut elites to support her venture, toward the end she realized power lay in the hands of the new military elite and made arrangements with the Asyut office of the Ministry of Social Affairs, which was ultimately responsible for inspecting and certifying the orphanage to allow it to continue to function.  Lillian’s hopes were that the orphanage, which numbered 1,340 in 1960, would survive under a system of checks and balances – local Ministry of Social Affairs officials, orphan successors, and the Assemblies of God Foreign Board advisors -- after her death.  

Lillian Trasher cut short a trip to the U.S. in 1960 when she grew ill, not wanting to die and be buried away from Egypt and her orphanage family.  She returned to Egypt, where she celebrated the fiftieth anniversary of the orphanage in February 1961.  She died later that year December 17, 1961. The Egyptian and Pentecostal press mourned the passing of the woman called alternatively a “saint,” “virgin mother of thousands of Egyptians,” “Nile Mother,” and “Mama” Lillian.   Many of the former residents of the orphanage returned for the funeral, the largest in Asyut’s history: a six-horse carriage pulled the body through the streets of the city to a plot in the orphanage cemetery where she was buried alongside some of her helpers and many of her “children.”  She had sought to Americanize her orphan children; but by the end of her life, after fifty years in Egypt, she had been effectively Egyptianized.    
Conclusion

This story about Assemblies of God missionary activity in Egypt challenges the time frame set by this conference.  While Presbyterians were in retreat from the 1930s, Pentecostal enthusiasm for foreign missions did not wane, and the Assiout Orphanage continued to grow.  The orphanage became an important symbol of the power of faith for the Assemblies of God Church, one of the fastest growing churches in the U.S. in the past few decades.  And the Lillian Trasher Orphanage became a destination site for young North American volunteers to give service and affirm their faith.  That the Pentecostals encouraged faith healing, speaking in tongues, visions, and trances and discouraged advanced education for girls also challenges the notion that missionaries were by definition modernizers.  We need to examine the modernizing, or civilizing tendencies, as well as other tendencies that the missionaries sought to instill, and be clear about what we mean by modernizing.        

The longevity and success of the Assiout Orphanage, which was sometimes known during her lifetime as “Miss Lillian’s Orphanage” and became known after her death as the Lillian Trasher Orphanage, should be attributed to Lillian’s Pentecostal faith, will, organizational skill, and political acumen.  At critical moments British colonial officials, and later American representatives, interceded with help.  A broad base of Americans and others supported her with donations.  Yet Lillian found a niche in Asyut precisely because Egyptians supported the venture at a time when private individuals, whether wealthy donors or poor relations, were unable or unwilling to care for marginal children – the orphaned, abandoned, and handicapped – and the colonial and postcolonial states provided limited services. 

Yet ultimately the orphanage worked because the orphans raised one another, with the first generation of grown girls and boys in turn caring for the next, thus creating a sense of family for those without bonds of kinship.  This was crucial for their life within the orphanage and later in the larger society outside of it.  Yet in seeking to remake the children as Americanized Protestants, the family ties that some of the children had – to widowed mothers and relatives in villages – may have been damaged through forced separations and a foreign socialization.  The widows, some of whom were probably thrown out of their villages, became the unsung heroes and to an extent the victims in this story.  Their labor was crucial to sustaining the home, but shelter came with a price.               
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