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 Between Two Times and Two Places: Luella Miner, an American Missionary in China, 1887-1936

Missionaries have either been canonized in church literature or demonized in anthropological literature
 but typically not portrayed in their complexity.  Luella Miner was a woman caught between two times, the nineteenth and twentieth centuries, and between two places, the United States and China.  This native of Ohio left her home in 1887 and lived the remaining forty-nine years of her life in China, where she lost touch with much of American life, such that she was a “foreigner” on those occasions when she did return to the United States.  Despite her mastery of Chinese language and her acquaintance with Chinese culture, she always remained a foreigner in the adopted land that she grew to love and where she was buried upon her death in 1936.  

Her circumstances, like those of her missionary colleagues, fit anthropologist Victor Turner’s definition of a “liminal state,” which refers to “any condition outside or on the peripheries of everyday life.  It is often a sacred condition or can readily become one.”  As a foreigner in China, the structures of everyday life for the Chinese did not apply to Miner.  Being separated by thousands of miles from the United States, Miner did not conform to the conventional requirements for mundane life as an American Christian woman.  Over the years, she became increasingly removed from the old structures that had defined her place in the church.  In China, she, like other American women missionaries, established a place of leadership for herself that would have likely been impossible had she remained in the United States.  Thus, the liminality of missionary life in a politically chaotic China transformed Luella Miner in ways that she never anticipated. 


Miner, an American Congregationalist and the daughter of domestic missionary parents, arrived in China in 1887 after her graduation from Oberlin College in 1884 and several years of teaching at Fisk University in Nashville, Tennessee.  She had been influenced by the missions enthusiasm evident among her generation of young American Protestants and perhaps best seen in the activities and ideas of the Student Volunteer Movement for Foreign Missions, with which she had a brief association.  Founded in 1886, the SVM either awakened or strengthened the zeal for foreign missions among America’s best educated Protestant young college women and men.  Establishing “bands” on campuses throughout the United States, with particular appeal among students at northeastern and mid-western colleges and universities, the SVM capitalized upon the idealism of turn-of-the-century nationalism and upon the energies generated by the college experience.
 


One of the early leaders of the SVM, John R. Mott, articulated the impulse that motivated Americans to pledge themselves to the foreign missions effort, either as missionaries on a foreign field or as missions supporters within Protestant denominations.  Mott proclaimed “the evangelization of the world in this generation,” which became the Watchword for the SVM and the inspiration for a variety of interpretations of the missionary enterprise.  Mott himself clarified what he meant by the Watchword when he stated that the Gospel should be preached—by sermon, visitation, teaching, publishing, as well as through a consistent Christian life, and by sharing “the claims of Christ upon individuals” whom one encountered in daily life.
  Other interpreters of the Watchword, such as Presbyterian mission leader Robert E. Speer, expanded upon Mott’s interpretation with statements about the qualifications of those who would fulfill the vision of evangelizing the world.  Speer noted that those who would be missionaries must demonstrate that they were “sympathetic, humble, large-minded, progressive” even before arriving on their mission field.
  

The leadership of the SVM, the Student Volunteers, and missionaries such as Luella Miner expected to change the world, for they assumed, as did other Americans at the turn-of-the-century, an optimistic view of the influence of the United States upon the world.  They could not imagine how “sympathetic, humble, large-minded, progressive” people would be changed in the course of  living in a space between times and places. 

The Transforming Experiences of the Boxer Uprising 

Philosopher Alfred North Whitehead wrote that the edge of chaos is a transforming place, and China was such a place at the turn-of-the twentieth century.  When Luella Miner arrived in North China on the eve of the Boxer Uprising, little did she realize that the next decade would change her life as she opposed American foreign policy and redirected her work in China to develop women’s higher education there. She began her work in China as a member of the North China mission of the American Congregational church and taught at Luhe (Luho)
 Academy for boys at Tong Xian from 1888 to 1890, then from 1890 to 1902 at the North China Union College,
 an institution for Chinese males also at Tong Xian, located near Peking. 

During the 1890s, Luella Miner shared in the burgeoning Congregational work in North China.  Although she expressed enthusiasm about teaching at the men’s college, she reported in 1900 that the school and church in Tong Xian were spiritually depressed.  She attributed the low spiritual condition to factionalism in the Tong Xian church and to lack of love and harmony.
  The low spiritual state of the Tong Xian church altered with the spread of a Methodist revival from Peking into Tong Xian when some of the theology students visited the Methodist Mission and returned to Tong Xian to initiate similar revival meetings.  Despite some Congregationalists’ qualms about Methodist emotionalism, the revivals proved cathartic for missionaries, students, and church members.  Within two months, the Christians of Tong Xian would need the spiritual strength derived from the revivals to deal with the presence of Boxers in the Tong Xian area.  

In a letter to her family in April 1900 Miner reported the arrival of Boxers in Tong Xian from the southern part of Hebei and from Shandong.  She described, without alarm, how the Boxers drilled young men from the streets and used “hypnotic performances to induce trance states.”  In his study of the Boxer movements, Joseph Esherick discussed the invulnerability rites and possession rituals enacted by the predecessors of the Boxers.  The invulnerability rituals apparently drew from the martial arts.   The possession rituals involved shamanic practices in which the gods possessed the initiates, enabling them to heal (in the early stages of the movement) and to withstand the force of guns or swords (during the periods of resistance to the Westerners).
    Miner expressed no fear of the Boxers’ presence, as she wrote, “I hardly think of Boxers once a day, and we seldom mention them except as a great joke.”
  She felt secure because she assumed that the serious troubles broke out only in regions where there were grudges against the Catholics,
 who frequently intervened in judicial matters on behalf of their communicants.

During late April and early May, Christians in Tong Xian remained untouched by actual attacks.  However, the missionaries were the subjects of rumors circulated by the Boxers, who charged that the missionaries had hired people to poison wells.  Boxers accused the missionaries of causing drought conditions in North China.  Miner noted in a letter to her family that the Boxers deprecated foreign things, such as kerosene, which they said would cause their eyes to fall out after two days’ use.  Although the rumors caused the missionaries no physical harm, they did adversely affect church and day school attendance.  In addition, non-church members scrupulously avoided contact with the missionaries and their institutions.

Throughout May, the Boxers’ presence grew more ominous.  In a village near Tong Xian, the Boxers demanded money from one family, although no violence or plundering ensued in Peking or Tong Xian.  Catholic missions, however, experienced increasing Box activity in the Peking area.  According to Miner, Boxers and Catholics “have been in pitched battles,” using weapons supplied by the priests.  Miner wrote that the Protestant non-resistance to the Boxers had favorably “commended itself” to the Chinese officials and created a discernible distinction between Catholics and Protestants.
 By the end of May, 1900, any advantages that the Protestants gained by their stance dissipated.  After Tong Xian’s Boxer forces returned from burning the village of Feilai (Faylai), they boasted of plans to burn the North China Union College.  Despite the seriousness of the threat, officials were friendly to the missionaries. Although Boxers were not sufficiently numerous to destroy the Christian institutions of Tong Xian, the missionaries and local Christians met to consider their predicament.

Events in nearby villages portended danger.  Boxers killed some Methodists and London Mission church members, destroyed portions of a local railway, and established a large encampment at a village near Tong Xian.  All the while, however, the foreign ministers in Peking dismissed the severity of the Boxers’ intentions in North China, despite the missionaries’ reports.  Miner concluded in May, 1900 “that this revolt is not local anti-Christian but general and anti-foreign, and the connivance of the Empress Dowager with the Boxers becomes more and more apparent.”
  According to Paul Cohen, political endorsement of anti-foreign activity might have occurred to divert the people’s attention from the problems of the Chinese government.

Within weeks the Boxer Uprising radically altered the nature and scope of Christian activity in North China.   For Luella Miner, the Uprising’s effects on the missionary activities were “heartbreaking,” for she felt that “this storm threatened to completely uproot our work.”
  By June 3, 1900 all Christian activity in the Peking area, including in Tong Xian, halted.  Revival meetings, which had continued with less emotional fervor, ceased along with other activities.

Throughout early June, the Uprising escalated, with refugees from Peking seeking safety in Tong Xian.  With intensified Boxer activity, anxiety mounted among the missionaries and Chinese Christians.  The Chinese Christian women in particular expressed apprehension about being tortured or “insulted,” while reporting that they were not afraid to die.
  The Boxers blamed women’s inherent pollution for undermining Boxer magic,
 so the Chinese women’s fears were well founded.  Although also fearful, other Christians interpreted the Uprising as the occasion for Christian martyrdoms that would win China to Christ.

By June, 1900, the American Congregational missionaries prepared to leave Tong Xian, as the uprising spread “like wildfire.”
  In the throes of the conflict, Luella Miner expressed utter helplessness in protecting the Chinese Christians, with whom she felt strong bonds.  As she packed to depart Tong Xian she labeled the act a “compulsory desertion,” but added “perhaps it is hardly fair to call it desertion, for they know as well as we that we only invite double disaster by remaining, and some of them for days have been urging us to flee before it was too late.”
  Reversing the flight of refugees from Peking, the missionaries secured their own safety in quarters of the British Legation in the capital.  Although confined to that government compound, the missionaries received reports of the Uprising’s devastations, with news of the deaths of Chinese Christians filtering into the missionaries’ sanctuary. 

Leaving Peking was impossible, but some missionaries dreamed of gathering Chinese Christians and seeking an American army escort to colonize “in the Philippines or Formosa.”
  Although Miner fantasized along with her colleagues, she also made more realistic plans to attend a meeting in Shanghai in the spring of 1901.  In the meantime, she devoted time to studying Chinese classical literature,
 translating articles for a Peking newspaper,
 and writing.  In addition to keeping a journal of the events of spring and summer 1900, she also produced articles for American religious periodicals, such as the Outlook, the Independent, and Youth’s Companion.

By fall 1900, Luella Miner began teaching in Peking.  In December 1900 she wrote her family that she conducted several classes at a Peking college (which she did not identify) and had charge of thirteen students of the boarding department of a boys’ intermediate school.  For the first time since her arrival in China, Miner taught Chinese girls at one of Peking’s girls’ day schools,
 not realizing the future role that she would play in the advancement of Chinese women’s education.

When Miner arrived in the United States in September 1901 from North China, her entanglement in politically tense situations continued in an American context.  In late 1901 America’s restrictive Chinese immigration policies, dating form 1880s, were well established.  Miner had arrived in China in 1887, the year before President Grover Cleveland proclaimed the Chinese “an element ignorant of our constitution and laws, and dangerous to our peace and welfare.”  Cleveland’s successor, Benjamin Harrison, endorsed anti-Chinese sentiment, asserting his “duty to defend our civilization by excluding alien races whose ultimate assimilation with our people is neither possible nor desirable.”  Harrison’s Secretary of State, James G. Blaine, believed that “the Chinese have brought with them ‘the seeds of moral and physical disease, of destitution, and of death’.”
  Those attitudes persisted at the turn-of-the-century.

American immigration policy in late summer 1902 thwarted plans to study at Oberlin College for two of Miner’s Chinese students, Kong Xiangxi (Kung Hsiang Hsi) and Fei Qihe (Fei Ch’i He).  For months after the arrival of her students, Miner dissented against the injustice of America’s Chinese immigration policy.  Her advocacy for the students suggested her growing identification with China.  During the Boxer Uprising in China, she criticized the Chinese government for its role in the violence in North China.  Perhaps to her own amazement, her years in China altered her perspective on American policy such that she was moved to criticize her own government.  Her political stance raised her visibility within Congregational missionary and ecclesiastical circles.

Miner bore responsibility for the young men’s presence in the United States.  In particular, her own funds secured the passage of Kong Xiangxi, her former student.  During the summer of 1900, Kong Xiangxi survived the Boxers’ attacks upon the Congregationalist mission at Taigu (T’ai Ku).  Kong’s family forcibly removed him from the mission and locked him in his home.  Despite his confinement, he saw the flames and heard the Boxers as they killed seventy missionaries and Chinese Christians.  The experience “almost drove him insane.”
  With hopes of recovering from his emotional and spiritual crisis, Kong went to Peking to study with the American missionaries.  In time, his spirits revived.  However, Miner perceived that a return to his home in Shanxi Province might “prove fatal to his faith.”
  Miner thereupon nurtured his desire to go to America.  She even pledged the proceeds from her publications towards his travel."

Although Miner intended that Kong Xiangxi’s relocation to the United States restore some peace to his life, she failed to anticipate America’s hostile immigration policies toward the Chinese.  Problems developed immediately upon Kong Xiangxi’s and Fei Qihe’s disembarking in San Francisco.  Although the young men had passports, American customs officials claimed that the documents were “technically defective” because “there was no customs official at the time in North China.”
  The United States government prevented the young Chinese men from traversing the country to begin the academic year at Oberlin.  Canadian officials, however, granted the students and Miner permission to journey across Canada to Toronto.

Miner believed that attitudes towards the Chinese were more positive on the East Coast, so she hoped that once the student traveled eastward, they might forget the hurt inflected by the United States government and might “gradually come to see that it is not the real America which is treating them with injustice.”
  Indeed, in Toronto, the students made friends and realized that not all persons detested the Chinese.  Miner, however, regretted that the students associated the improved atmosphere with Canada, not with the East Coast.

In the meantime, negotiations continued between San Francisco and Washington to procure the papers requisite for Kong Xiangxi and Fei Qihe to travel freely in the United States.  Officials at the Chinese Consulate in San Francisco demanded that the young men return, while the United States government prohibited their travel.  Failure to comply with the consul’s requirements meant the possible loss of the bond money paid to the government for the students.  Moreover, the young men no longer possessed their passports, which the United States government retained.  In desperation, the ABCFM hired a Washington attorney to intervene with the federal authorities.  Finally, the United States validated the Chinese passports and allowed Kong Xiangxi and Fei Qihe into the country.  Luella Miner described the situation as follows: “Our treatment of the Chinese savors decidedly of the Satanic.”

More setbacks occurred before the young Chinese students experienced American generosity.  Prior to Kong Xiangxi’s and Fei Qihe’s matriculation at Oberlin College in January 1903, the United States government restricted them from certain types of work, such as manual labor, to support themselves.  By that time, Miner had published articles in denominational periodicals, which described the American officials’ treatment of the Chinese students.  (She also wrote the book Two Heroes of Cathay about Kong and Fei.)  Miner’s writings moved supporters to donate funds for the young men’s education.  As a result of an article in the Congregational magazine Outlook, a gentleman from Boston offered to assume the entire support of one of the students through his whole course of study,
 which cost approximately $1,200 for four years at Oberlin.

Through her advocacy for her students, Miner strengthened her ability to assert herself and entered into the gender politics of American Protestantism.  Her publications created opportunities for her to speak about the Boxer Uprising, the treatment of Kong and Fei, and Chinese missions in general.  Miner felt that she gained recognition through her writings, which increased her access to “pulpits which otherwise might be closed to a woman.”
Before America’s church people, her recurring theme was “the suffering and loyalty”
 of the Chinese Christian, delivered through a traditional, emotional appeal.

On the other hand, Miner behaved in ways not expected of a missionary woman, as revealed in an incident at the ABCFM Board Meeting at Oberlin College in October 1902.  The meeting was notable for the inclusion of a woman, Ellen Stone, among the speakers.  Having set that precedent, ABCFM executive Arthur Smith mentioned to Miner that he would call upon her “sometime.”  Miner thought that “sometime” was a comfortable distance away.
  

One morning during the Board Meeting, however, Miner unexpectedly found herself on the program.  A misunderstanding about the opening time for the session resulted in the scheduled speaker’s absence.  According to Miner, “the dignified American Board, which is always so pressed for time, had to pass away the time by singing hymns.”  After three hymns, Arthur Smith approached Miner and said to her, “Miss Miner, you are a minute man.  We want you to come up on the platform and give a ten minute talk on China.”  Miner recalled that “they told me during the strains of the hymn to talk on until they pulled my coat tails but I never had my coat tails pulled and never intend to, while I am speaking.  I disappeared from the scene at the end of ten minutes leaving them to sing a fourth hymn.”
  No man, even the head of her own missionary board, was going to tell Luella Miner what to do.  After returning to China, Miner needed that indomitable spirit and her self-confidence to overcome the challenges of starting an educational institution for the higher education of China’s women.

The Christian missionaries gained access to China in the wake of commercial and military expansion.  By exerting pressure upon Chinese officials, missionaries often confused and compromised Christianity with non-religious interests.  After six decades of foreign missionary presence in China, Chinese resistance to Western influence increased, finally culminating in the Boxer Uprising of 1900.

The price the missionaries paid for their presence in 1900 included fear, flight, and death, as Chinese peasants and their supporters rose up to bring order to the villages of North China.  The Uprising ended in August 1900 when 20,000 troops from Japan, Russian, Britain, the United States, and France broke the Boxers’ siege upon Peking.  In the formal peace treaty, known as the Boxer Protocol, Qing officials agreed, among other things, to erect monuments in honor of the two hundred Western casualties, execute the leading Boxer supporters, and to pay indemnity for damages to foreign life and property of $333 million.
  Nationalism among the Chinese took different forms after 1900 but did not cease.

For Luella Miner, the years during and immediately after the Boxer Uprising were turning points in her understanding of politics in China, the United States, and her church and in her work in China.  The Boxer Uprising demonstrated, for those who were willing to listen, the political realities of hostilities many Chinese felt towards the Western missionaries.  Upon her return to the United States, Miner witnessed America’s disdain toward the Chinese, and she fought against the offending policies.  The aftermath of the crisis in North China offered a turning point for future mission efforts there.  For Luella Miner, the Boxer Uprising brought an end to her work in Tong Xian and paved the way for her role in the establishment of China’s first women’s college.

A New Work in China


While Luella Miner interpreted Chinese missions and the Boxer Uprising in America, the missionaries who remained in China began to rebuild their lives and work.  Rather than frightening the Christians, the Uprising emboldened them to expand the work of the church in North China.  Having survived the Boxer assault, missionaries and Chinese Christians feared few things.  In its wake, the Boxer Uprising removed barriers to innovation among Christians.  Some persons spoke of new life that “stimulated to more speedy accomplishment than could have been otherwise obtained” the dreams of American missionaries and Chinese Christians.
  One of those dreams was the establishment of an educational union in North China that would end the duplication of efforts among four Protestant missions: the London Mission (Congregational), the American Methodist, the American Presbyterians, and the ABCFM (Congregational).  


The time was right for beginning a college for Chinese women.  A Chinese educational reform movement encouraged openness to new ideas.  Reformer Liang Qichao (Liang Ch’i Ch’ao) advocated women’s education to secure China’s success in international struggles.  Educated women built a stronger China because they raised “better generations.”  Liang argued that a man benefited from having an intelligent wife.  In addition, she argued that women achieved greater independence through education.  “The pressing need for both a healthy family unit and a strong nation” summarized the rationale for educating China’s women.
  Even after the reform movement collapsed because of the Empress Dowager’s intervention in 1900, the popularity of women’s education remained.  One indication of the Chinese feelings about the education of women showed in the exodus of upper class Chinese women to Japan for advanced study.

The Western missionary agencies gave the primary responsibility for inaugurating higher education of Chinese women in Peking to the ABCFM, and the mission board’s first task was to choose wisely the educator who would lead the new woman’s college.  While completing her furlough in the United States, Miner received letters from Peking imploring her to undertake the establishment of North China Union Woman’s College (NCUWC).  In March, 1903, Miner disclosed to her family the petitions from China about helping “raise Bridgman School to the rank of a college.”  In particular, a letter from Mary Porter, the missionary administrator of Bridgman School since Eliza Bridgman’s departure in 1869, conveyed an earnestness that prompted Miner to ponder, “So perhaps I shall not go back to the dear old college work in Tong Xian.”

One historian described Miner as reticent to accept the role at Bridgman School because “she would have preferred to teach men students.”
  To her family, she never suggested any aversion to women’s education, although she expressed some apprehension about the “government and general management of the school.”
  Later, in 1904, upon the occasion of escorting fifteen Bridgman Academy students to a religious meeting in Peking, she reflected, “I am afraid that I was not cut out for a female seminary teacher, still I don’t mind it as much as I should in America.  There seems so much more reason for guarding Chinese girls, and it isn’t proper for any young women to go unattended.”
  Perhaps Miner’s independent spirit chafed at the restrictions imposed on young female students and their instructors, whether in China or America.

For the task of developing the first women’s college in China, Luella Miner made an interesting choice.  Mary Porter, the Bridgman Academy principal, had no college degree, which disqualified her.  The ABCFM had several options for filling the key leader’s position.  Among the ABCFM personnel in Peking and Tong Xian were educators Nellie N. Russell, Elizabeth M. Sheffield, and Abbie G. Chapin, in addition to Luella Miner and Mary Porter.  Miner’s stature among those female ABCFM appointees gained measure, no doubt, because of the increased visibility generated by her writing and furlough speaking engagements in America after the Boxer Uprising.

Miner brought strengths to the job assigned to her.  As noted earlier, she acted with great independence.  She was also persistent, as demonstrated in her battling the federal government in behalf of Kong Xiangxi and Fei Qihe.  As an instructor in the sciences, she offered expertise in the discipline most attractive to many Chinese students.  She also felt a deep commitment to the missions enterprise and a strong identification with China.  Despite her strengths, Miner brought one liability into her job, for she had no experience in educating women.  Her teaching career in China exposed her to male Chinese students, except for the brief stint teaching two hours a day at one of Peking’s girls’ schools during the summer of 1900
and her work among the Chinese church women in Tong Xian.  Thus, her initial anxiety may well have stemmed from the challenge of the assignment and her minimal background in women’s education.

In fact, Miner herself did not receive a “woman’s education,” in the strictest sense.  She graduated from co-educational Oberlin College in 1884.  Her life-long relationship with Oberlin played a significant role in her life.  She was born in the town of Oberlin to parents who were both alumni of the college.  She entered the preparatory department in 1878 at age sixteen
 and satisfied the requirement of a minimum of one year’s study before beginning college work.
  At the time of Miner’s matriculation in Oberlin’s freshman class of 1880, women did not receive treatment equivalent to that of their male classmates, despite advances in co-education.  Among other things, women obtained no instruction in public speaking.  “Declamations, orations, and extemporaneous discussions have been required of young men—not young women.  Their elocutionary training has been in the direction of reading rather than speaking.”

Student life differed significantly for young women.  According to one historian, the rationale for women’s campus life was that “the general judgment of the world has been accepted in regard to the proprieties of womanly conduct, and the college regulations have conformed to these principles.”  Among other practices, young women refrained from appearing “on the street and in public generally.”
  Men’s curfew was at 10:00 p.m. every night of the year, but women observed an 8:00 p.m. curfew in the spring and summer and a 7:30 p.m. one in the fall and winter.  No student visited a member of the opposite sex, except by special permission in case of severe illness.

As was the custom of nineteenth century evangelicals, students practiced certain social mores.  They abstained from alcohol and tobacco.  They also avoided dances and games of chance, neither of which the college sponsored.  The library was segregated, with men and women being assigned specific times for study there.  Finally, men and women only walked together if urgent business took them in the same direction.

Religious observances governed much of Oberlin’s daily life.  Students were required to begin each day in their residences with morning prayers.  Each class commenced with a hymn or prayer, and the study of Scripture was incorporated into the course offerings.  Mandatory chapel services took place daily on campus.  On Sundays, students participated in compulsory morning and evening worship services in local churches.

Luella Miner wrote that Oberlin College affected her life “more than any other educating and modeling influences outside my home.”  As the daughter of a domestic missionary, her life experiences were limited, by her own accounting, so “Oberlin gave the thrill of expanding life, and appreciations, intellectual, spiritual, social, aesthetic, the latter especially in music.”  Moreover, Oberlin confirmed her life-long interest in missions.

The female seminary also shaped Miner’s perceptions of women’s education.  Of all the American female seminaries, Mount Holyoke functioned as the prototype for many others, including the “Ladies Course” at Oberlin College.
  When Miner imagined NCUWC, she referred to it as the “Mount Holyoke of China.”
  In its seminary period, Mount Holyoke’s purpose, as envisioned by Mary Lyon, was to prepare women for teaching
 and “their duties in the domestic sphere, as wives and mothers.”
  In those early years, Mount Holyoke replicated the domestic sphere, with all activities occurring in a building “shaped like a dwelling house” to provide the “proper setting for study, prayer, work, and rest.”
  While the academic work focused upon training the mind as an instrument of reason, the students’ required domestic tasks compensated for their material needs during the school year and, according to Lyon, protected their health.  Meanwhile, a rigidly enforced daily schedule sought “to lend order and predictability” to the students’ lives.”

The Mount Holyoke instructor served as the key to the full realization of the Mount Holyoke education.  The teacher guarded the order and discipline of the environment and substituted as a mother-figure.  Students and teachers formed bonds of affection.  In addition, the teachers acted as “proper models for imitation.”
  The Mount Holyoke teacher also exemplified “new possibilities of clear thought and self-directed action toward righteous ends,”
 sustained by daily, public confession of any disobedience of community rules; attendance at daily, mandatory chapel; and observance of two daily periods of silent devotions.

The academic life at Mount Holyoke grew as the institution gradually advanced from the status of a female seminary to a woman’s college.  The curriculum of nineteenth century Mount Holyoke Seminary developed from one that resembled the Amherst College course of study.   By the time that the institution became a college in 1888, the academic program included either a classical curriculum leading to the Bachelor of Arts degree, a scientific one leading to the Bachelor of Science, or a literary course of study culminating in the Bachelor of Literature.

Blending East and West in the Development of Women’s Education in China

In 1903, Luella Miner arrived at Bridgman Academy to begin several months of orientation before becoming the school’s principal.  Bridgman School, which had begun in 1864 as an institution for elementary and, then, secondary education of Chinese girls, had advanced to academy status in 1895.
  Miner found the school in the midst of recovery from the decimations of the Boxer attacks of 1900, which swept away all the former buildings and claimed the lives of one-third of the student body.

Miner’s first tasks involved securing qualified students for the college program and developing a college curriculum for women.  While visiting a girls’ boarding school operated by a Bridgman graduate, Miner identified the need to build more day schools in rural areas to prepare students for Bridgman Academy, where they undertook a course of study that retained the mix of academic and practical courses developed during the nineteenth century.  In 1904, for example, advanced students took such courses as geography, psychology, geology, elementary physics, geometry, algebra, arithmetic, Chinese, Western history, Bible (The Psalms, Isaiah, The Gospels, Pauline Epistles), and music.  In addition, the school offered practical courses in the Domestic Department for instruction in etiquette, entertaining, and cooking, for instance.  All students learned calisthenics.  Specialized curricula prepared kindergarten workers, elementary school teachers, and future female medical students through two years of post-academy training in the Kindergarten Program, the Normal School, or the Scientific Course, respectively.
  

In 1905 the North China Union Woman’s College received official sanction from the ABCFM, the American Presbyterian Mission, and the London Mission, after which Miner and other missionary educators developed the academic and student life of the first college for women in China, using elements from both American and Chinese cultures.    Between 1905 and 1909, the women’s college curriculum differed only somewhat from that of the male college, which included a range of classes in four areas: biblical and ethical studies, Chinese classics and composition, Western sciences and history, and English (the inclusion of English courses at the Congregationalist male college began only because the North China Educational Union recommended them).

In addition to her administrative responsibilities as the principal of Bridgman Academy and, then, dean of the NCUWC, Miner accepted her share of the teaching load.  Most of the faculty were missionary women, although a Chinese woman would join the faculty usually to teach academy students.  Marriage and high expectations of qualifications made securing faculty quite challenging for Miner, thus she bore responsibilities for teaching as many as four or five classes each day.  She demonstrated a devotion to excellent teaching.  When she could not locate a text for her course, she translated a geology textbook into Chinese.  With four senior geology students, Miner led a field trip to the center of Peking (Bridgman Academy was located several miles from the heart of the capital).  She recalled that “of interest to the girls in their discovery of Peking’s sights and wonders was the discovery of common, water worn, weathered stones on top of Peking’s city wall.”  In the classroom, Miner used only a few stone samples given to her by her father, plus “the limestone and brickbats in the school yard.”  Of her students, she wrote, “when I saw them working over the stonepile, I decided that they have imbibed the true scientific spirit.”

Miner kept abreast of the ideas and issues that excited the academic circles of the West.  As a scientist, she found the subject of evolution fascinating.
  As a Christian, she sought some relationship between evolutionary theories and Christian theology.  Evolution and Man, by John Wesley Conley, which Miner deemed “the most Christian treatise” that she read on evolution, connected the modification of matter to the transformation of the human body into a resurrection body, as understood by Christian theologians.  One passage from Conley’s book especially impressed Miner, for she quoted the following to her family: “the higher forces will again respond, and by some law higher than mechanics, higher than affinity, higher than generation, the spirit will be clothed upon with a new form—the resurrection body—personal identity inheres in Spirit, not in matter.”

As the teacher of geology, Luella Miner found evolution of most concern in her classrooms.  Her approach to the theories of evolution reveals much about her attitude toward the life of the mind.  Miner credited her upbringing with instilling in her a flexible mind and an obedient heart.  When confronted with new ideas that challenged prevailing orthodoxies, she thought things out.  She consulted books, speakers, and even “the wireless” to gain both an intellectual and spiritual perspective on the unorthodox ideas.  As a result, she felt that her old views “widened and deepened rather than essentially changed.”  She acknowledged that her statement of her views “might have failed to satisfy ‘the orthodox’ of thirty years ago.”
  She accepted the more scientific theories of evolution.  In a letter to her sister, she wrote, ”evolution has helped me immensely and disposed of some of the ‘traditions of the fathers’ which otherwise might have tripped me up.”  Miner failed to identify the obstructive traditions.  She stated, however, that the essential affirmation for her was “God is love.”  She admitted that “both my heart and mind demand the miraculous in religion, so the fundamentals have never been shaken.”
  Apparently the theories of evolution posed no threats to the essentials of her theology.

Supervision of the religious life of NCUWC fell to Miner, in addition to her responsibilities as administrator and science teacher.  Most of the students at the school were Christians.  For instance, during the 1904-1905 academic year, of the twenty-three advanced students, nineteen were Christians.  For the Bridgman Academy and NCUWC students, religious practices included daily chapel services, fifteen minutes of silence in the school room each morning, followed by thirty minutes of devotional exercises led by the principal, and evening prayers, conducted by the missionaries or Christian Chinese teachers.  On Sundays the Bridgman and NCUWC students attended Sunday Schools and participated in worship services, which were sometimes union services, consisting of several denominational missions, or Congregationalist meetings.  In sum religious life resembled that of America’s evangelical colleges and Mount Holyoke.

Upon the first graduation of four Chinese women from NCUWC in June 1909, Miner reflected upon the value of women’s education in China.  The event dramatized for Miner the enormous potential, if China’s two hundred million women had access to a union college education.  “The work in the union college for women is genuine college work, as high in grade, and not inferior in quality to that being done in any college for young men in China.”
  With a union college education, Chinese women offered hope for China’s future.  Miner asserted, some years later, that spiritual vision and uplift would come “when the women of China have sound bodies and minds, and when in the homes and schools of this great nation women with sound hearts create the atmosphere which will inspire spiritual vision, women from whose nobility of character will spring new ideals and codes suited to the new times.”  Through the curriculum, religious life, and student responsibilities, NCUWC aimed to help the students “acquire the self-control and poise of noble womanhood.” 

The graduation ceremony blended the Western and the Chinese and concluded with the four graduates receiving a diploma printed in English and Chinese on white satin, “while in the college seal Orient and Occident blend, two very lively dragons encircling a St. Andrew’s cross on which is the name of the college in Chinese characters.”
  Despite the small number of graduates, Miner exuded confidence about the contributions those women, and the graduates to follow them, would make to China.  “If there is a land under the sun where women trained in body, mind, and heart can make their lives worth while (sic), it is in this awakened, eager China of the twentieth century.”

Transformations at the Edge of More Political Chaos in China

The North China Union Woman’s College was a hybrid of Western and Chinese cultures.  Chinese cultural pride altered life at NCUWC in November 1908 when students and faculty ceased their regular activities for four days to honor the memories of the empress dowager Cixi and emperor Guangxu, who died within one day of each other.  During those days, special lectures and essay-writing on appropriate topics, along with daily prayer meetings, occupied the community.  Students exchanged their normal dress for the garments of mourning.  For a week no music drifted over the campus.  Only after serious discussions, Christian students felt that they, even more than students in other schools, should be true to the laws and customs of their country as far as it involved no violation of conscience.
 On the occasion of Confucius’s birthday in 1910, the college sponsored a program for women which drew six hundred, mostly students, to hear a lecture.

NCUWC students and faculty participated selectively in the reform movements, that Chinese reformers had begun in the late nineteenth century to challenge the dynasty and protest American immigration policies, among other things.  Some reformers advocated women’s education.  For more than a decade, the popular reform movements generated nationalist fervor, while nudging China toward republican government and a more modern way of life.  When NCUWC joined the reform efforts, the college sponsored groups such as the Anti-Cigarette Society and the Anti-Opium Society.  The meetings, held on the NCUWC campus, brought together Christian school students with those from Chinese schools.  NCUWC established contacts with the other schools through graduates serving on the faculties and by acquaintances with Chinese women who founded the schools.  At a rally of the Anti-Cigarette Society in 1910, eight hundred women and girls gathered at NCUWC for the first occasion on which students from Christian and other schools joined in public exercises.
 

  In a meeting at the women’s college in 1911, a large group of Peking’s leading men and women elected Miner as the president of the Society for the Protection of Women and Children, which substituted for the Red Cross, since no chapter existed in Peking.  The Chinese imperial government recognized the society as a department of the Board of Interior.  The society provided shelters for Peking residents frightened by the turbulent political situation.  Some Chinese feared a massacre of Manchu officials by the citizens.  Others panicked at the thought of government officials using force against the people.  The sixteen refuges established by the society accepted both officials and common people. The refuge centers, each protected by police, promised safety for all Peking residents.

The tasks of operating the relief effort grew more demanding than Miner originally envisioned.  The job, however, may well have spared her from increasing discontent with her position at NCUWC.  In April, 1911, Miner wrote her family about an afternoon spent preaching to crowds of women and children at a location just outside the city.  Of the outing, she said, “I enjoyed it immensely and mean to do a little of this outside work henceforth.  It is much better than to tie down to the school all the time.”

Despite the break from the confinements of NCUWC, relief work sometimes aggravated Miner.  When Chinese women on the committee conducted the agenda according to their own rules, Miner grew impatient.  She felt that the Chinese women’s unfamiliarity with business prolonged the work.
  On the other hand, her relief efforts opened new opportunities for her, providing contacts with officials of the first rank, including princesses and duchesses, and with the poorest people of the city.

Miner perceived that the people of all ranks and classes in Peking looked to the relief organization for protection.  Of her commitment to her extra job, she wrote, “I have seemed to be driven into this work of establishing refuges by a force outside myself.”
  When the revolution ended in 1912, the society continued as the Peking Women’s Red Cross, and Miner remained as a foreign advisor.

The revolutionary fervor in China inspired some Chinese activists to call for women’s suffrage.  Miner felt that a Christian education necessarily squelched the activist impulses of China’s suffragists.
  In her conservative stance on women’s place in Chinese society, Miner joined other missionary educators who resolved in 1907 that the ideal of womanhood to hold before girls and young women in mission schools was that of wife and mother in the home.  They portrayed other careers for the women of China as exceptional.

China’s revolution expanded the roles for educated women in China.  As China moved toward a new government, Luella Miner foresaw the changes awaiting Chinese women, and she disapproved of some of them.  In 1910, she described China as risking a debilitating intoxication from the “mixed wine of new independence, race-consciousness, and patriotism.”  Miner felt that a stable China needed “sane-minded mothers, wives, and sisters.”  Miner understood the Christian schools’ task as educating China’s young women for their stabilizing work.

Educated Chinese women often resisted the traditional understandings of womanhood, as articulated in Chinese culture or by American missionary educators.  When Miner surveyed the roles that China’s new women pursued, she divided them into the categories of “loud-voiced suffragists” and “true-hearted, divinely inspired women.”
  Despite American missionaries’ disapproval, even Christian Chinese women joined the suffragists.  In fact, the volatile social circumstances in China offered numerous occasions for women to involve themselves visibly and vocally in Chinese public life.  

Chinese government officials and American missionaries such as Miner espoused traditional ideas about womanhood.  The Chinese Ministry of the Interior and the Ministry of Education called for restoration of feminine virtue and morality, by which the officials meant “grave dignity,” “gentleness,” “womanly grace,” poise, and unselfishness.  Those qualities of Chinese womanhood enhanced the roles of “wise mothers” and “virtuous wives.”
  Miner echoed official concern about the changing character of women’s lives and charged Chinese feminists with encouraging women to become politically active and morally loose, as evident in associations with women of ill-repute such as actresses and prostitutes.  She perceived that China’s “radical women” intended never to return to the old ideals of Chinese womanhood.

As a missionary educator, Miner identified her task as that of the “reorganization of the life of women.”  Miner advised blending old standards with new directions to educate young women who would demonstrate “more dignity in bearing, more of reserve in friendship and in all that pertains to the emotions.”  She hoped thereby to impede Westernization while encouraging Christianization.”
  The reactions of American missionaries such as Miner to the changes in Chinese women’s lives betrayed a suspicion of feminism.  Miner responded to an evaluation of feminism by American theologian Shailer Mathews, who called the movement the most critical one of modern civilization, by warning that it also harbored the potential for “the dissolution of the family and the triumph of aesthetic animalism.”
  The “dangers” occasioned by feminism in China united Chinese officials, Chinese parents, and American missionary educators in the effort to provide “safe conservatism and moral restraints” for China’s young women.  Miner predicted that the social circumstances boded well for Christian women’s education that followed her philosophy of blending the old with the new and using the best teaching methods plus thorough discipline.

In the midst of the changes introduced into Chinese women’s lives by the forces of education and social revolution, some American missionary women retreated to the old ways for educating women and defining their roles.  Some American missionary women opposed any radical departures from women’s domestic roles.  As the missionaries worked diligently to translate Christian education and Christianity itself into the Chinese context, another type of translation failed to occur.  Missionary women such as Miner seldom drew from their own experiences to understand the lives of Chinese women.  Miner knew intimately the dissatisfactions and restlessness bred by too strict confinements behind institutional walls.  She wanted desperately to expand her work beyond the campus of Bridgman Academy and NCUWC.  However, she was insensitive to the ways that Chinese women’s millennia-long isolation within walled compounds of the home stirred longings for larger arenas within which to live and work.  Miner criticized the young Chinese women’s vigorous fight for suffrage and public roles, because she could not recognize their desires as ones that she shared.

Jane Hunter argued that Miner and other American missionary women “extolled the virtues of the evangelical woman’s sphere at the same time that their lives were celebrating their surprising and abundant liberation from its bonds.”  Caught between the nineteenth century ideals of true womanhood and the twentieth century reality of her own life, Miner’s experiences spoke to her students more loudly than her words.  She, however, failed to realize that truth.  Chinese female students, however, observed and absorbed how the missionary educators lived, as well as what they said.  The single, career-oriented life, as modeled by the majority of the American women educators,
 indelibly impressed the bright, young Chinese women who studied in the mission schools, and they desired to follow the paths their teachers blazed before them.

A mid-career loss of interest in teaching led Luella Miner to envision new roles for her life apart from NCUWC.  The process of withdrawing from her work at the woman’s college began in 1914 as plans developed to consolidate missionary institutions in Peking, which would drastically alter NCUWC’s future as an independent institution under the control of women’s mission boards and with female administrators and faculty.    Between 1914 and 1921, when Miner resigned her position at NCUWC, she worked both in China and the United States to secure the funding and create the structure for the continuation of Christian women’s education in a consolidated university.  

After a furlough in the United States during 1919 to pave the way for the new consolidated women’s college, Miner returned to Peking in 1920, at which time she was named the dean of the Women’s College of Yenching University.  By the end of 1921, as Miner’s sixtieth birthday approached, she decided to tender her resignation.  A year passed before she withdrew from her position.  During that year, Miner maintained a hectic schedule at Yenching Women’s College, while providing leadership in national missionary organizations.  She represented Yenching at a meeting of the Association of Colleges of China.  As before, the demands of building the new university campus and of fundraising occupied her time, which was already divided among her jobs as dean, treasurer, and registrar of the women’s college.

More months passed before Miner finally left Yenching Women’s College in 1922.  She dreamed of doing many things: preparing Chinese literature for Chinese institutions, moving to Shanghai to do evangelism among students, or acting as a pastor’s assistant in Peking and renewing acquaintance with Chinese men and women.  She also imagined building a home of her own and creating a social center there, although there was no precedent for such a ministry.

After a period of rest, Miner resumed her leadership in national Christian organizations.  At the National Christian Conference in May 1922, Miner was elected to the National Christian Council, the successor to the China Continuation Committee, which served as a coordinating body among various Protestant churches.  Both Chinese Christians and missionaries served on the committee, which Miner credited with conquering the divisive spirit of the modernist and fundamentalist controversy in China.

As a member of the National Christian Council, Miner was in the middle of deliberation about the church’s response to the rising anti-Christian sentiment in China.  The council, after eight days of intense discussions, decided to “meet the anti-Christian movement by more careful study of and adaptation to Chinese culture, in our way of presenting the truths on Christianity, in our foreign relationships, and in passing leadership over the Chinese.”
  Miner applauded the stance of the council, which steered it course “between the rocks of fundamentalism and modernism” and “the more dangerous ones of pacifism and ‘my country right or wrong’ sentiments.”  Miner participated in the council at a time when it refused to take theological sides.  Yet, it represented the Protestant church (excluding the Southern Baptists and, after the fourth year of its existence, the China Inland Mission and the Christian and Missionary Alliance
) as it faced vocal Chinese opposition.  In her second term on the council, Miner assumed the position of vice-chair.  From 1924 until 1933, she taught at the Shandong Christian University, as professor of religious education and dean of women.  In 1933 she retired from teaching, but China’s missionaries called upon her again in 1936 as one of the twenty-member Chinese delegation to the International Missionary Council in Jerusalem.

On December 3, 1936 Luella Miner died of pneumonia.  Her funeral took place in the Kumler Memorial Chapel at Shandong Christian University on December 5, 1936.  A former student, Dr. H. H. Gong (Kung), who served in the national government “wired that all expenses were to be his: to spare no costs.”  The foreign women prepared a simple coffin, lined in lavender satin, for Miner’s body, which was dressed in the black Mandarin coat that she often wore.  Miner’s colleague L. V. Cady conducted the service, which “combined the religious features with the Chinese type of memorial service and had short addresses from a number of persons,” including remarks by former students.  After the service, which was entirely in Chinese, the mourners held the interment in the Jinan (Tsinan) Foreign Cemetery, where the ritual was conducted in English.

By the end of her life, Luella Miner, an American citizen and a Congregationalist missionary in North China had moved beyond the limits of her national and denominational identities to challenge the policies and structures of her day.  This American citizen found herself in the United States in late 1901 as a vocal dissenter against the American government’s anti-Chinese immigration policies.  She used her church networks to oppose, through her writings and public speaking, the restrictions on Chinese immigration and to secure entrance into the U. S. for two of her own Chinese students.  

In the arena of church politics, she participated with other American and British missionaries to North China in the blurring of denominational identities in order to form union institutions to educate Chinese men and women.  She often found herself separated from the people in the American church in her openness to new ideas, such as evolution.  In the gender politics of the early twentieth century American church, Luella Miner emerged as an independent woman and a leader of national and international stature; however, in China she continued to espouse a nineteenth century image of womanhood, which her students rejected, in part, because they saw in her own life possibilities beyond marriage and motherhood.  However, when she considered the role of Chinese women, she reverted to a traditional position that called for an emphasis on the home and motherhood.  Her own life stood in such contrast to that which she advocated for her students that one struggles to grasp how an intelligent, dynamic woman might fear feminism and the changes for which educated Chinese women worked.  Perhaps her stance reflected her identification with the ideals of late nineteenth American Protestantism, which life in China never completely removed.

Vocationally, Miner experienced a number of challenges.  She went to China as an educator and spent her early years teaching males, which she preferred.  Yet, her most important role was in establishing, administering, and teaching in the first college for women in China, the North China Union Women’s College/Yenching Women’s College.  She loved to write, but the demands of her work as an educator took precedence over her writing.  As she pioneered Christian higher education for Chinese women, Miner sought to blend the western education of women with their Chinese heritage.  As a science educator, she attempted to bring together the theories of evolution and her own understanding of Christian theology.   The vocational challenges that Miner faced contributed to the complexities of this woman of two eras and two places.

The foreign missionary was a person caught between worlds without benefit of identity fully with either world.  After Miner’s death in December 1936, she was dressed for burial in her black Mandarin coat.  Chinese was the language of her memorial service, which incorporated features of a Chinese ceremony, followed by her interment, conducted in English, at the site of the Jinan Foreign Cemetery.  Although appearing in the traditional dress of China’s educated elite, Miner was laid to rest among foreigners.  Her decades in China had so changed her life that she was neither Chinese nor American but someone in-between.  To the end of her life, Luella Miner was a woman of two times and places—the nineteenth and twentieth centuries and the United States and China.  In that liminal space, rife with political chaos and social change, Miner’s life was transformed in ways that she could not always see for herself.
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