“Stiff Little Baptists” and Unfulfilled Purposes Overseas:  Tokyo Woman’s Christian University and the Decline of American Women’s Foreign Mission Enterprise in 1910s and 20s

Rui Kohiyama (Tokyo Woman’s Christian University)
Between 1919 and 1923, women in and outside the church made a great effort in behalf of the seven interdenominational Christian Colleges for Women in the Orient.  There were young colleges started, three in India, three in China and one in Japan.  Appeal was made for three million dollars specifically to carry out a building program for them.  “If there is anything larger on the face of the earth than this,--the question of Christian leadership for women in three great countries like Japan, China and India, I do not know what it can be,” wrote Mrs. Henry W. Peabody, expressing the intensity of her feeling in leading the movement.
 With a promise from the Laura Spelman Rockefeller Memorial Foundation that one million dollars would be provided if the other two were raised, women took up this tremendous financial responsibility and brought about a triumphant success.  Their enthusiasm was expressed in the beautiful buildings on the campuses in Asia, many of which still stand today as they were first built.  The vigorous nationwide campaign was the last of its kind launched by churchwomen in the Unites States.  The women’s interest in foreign missions eroded fast since. 
     I analyzed elsewhere in detail the campaign as well as the discourse that the leaders employed to justify their project which can be deemed in several ways in indirect alliance with Western imperialism.
  In this paper, I would like first to focus on the personal histories of two leaders of the women’s ecumenism in foreign missions that backed the above campaign for planting women’s colleges in the Orient:  Lucy Peabody mentioned above and her close friend, Helen Montgomery.  I will try to elucidate the nature of their middle class upbringing and how religion functioned in their lives. That is, I would like to illuminate the importance of religion for their identity and for their devotion to foreign missions in the advent of modernity in the beginning of 20th Century.  Next, I will shift my focus to Tokyo, Japan where one of the seven women’s colleges in the Orient, Tokyo Woman’s Christian College, was established.  I will delineate the context in which the college was materialized in Japan and show the extent of its independence from the U.S. intention.  The ecumenical college in Japan was constructed in accordance with the need in Japan upon which the wishes and ideal of the U.S. side could not be easily projected.  Ironically, the problem that the leaders in U.S. wanted to overcome by promoting foreign missions—the encroaching by modernism and secularism upon their familiar religious world--was illuminated in an amplified way there.  The entire paper thus attempts to capture a phase in the process of decline of women’s foreign missions in 1910s and1920s in which it was getting increasingly difficult for U.S. supporters to get satisfaction from promoting missions overseas.

1.  Women’s Ecumenism in Foreign Missions and the Campaign for Seven Women’s Colleges in the Orient

Although American women’s foreign mission movement began as an interdenominational attempt in 1861, the following decades saw its rapid development in the denominational enclaves.  Interdenominational contacts among women increased, however, as the movement grew and denominational officers met each other in various conferences.  Actually, after the London Missionary Conference in 1888, they began to meet regularly once in three years across denominational lines in the Interdenominational Conference of Woman’s Boards of Foreign Missions.
 They exchanged information on common problems and discussed the ways in which they cooperate in order to reduce overlapping efforts and streamline the overall enterprise. 
     Eventually in 1900, the Central Committee for the United Study of Missions (CCUSM) was organized under the leadership of Abbie B. Child of the Congregational Church. It specialized in publishing text books for use in local mission study groups, “especially in the West.”
  The business was successful, selling textbooks “very nearly five hundred thousand” by 1909, enough not only to pay all the expenses but also to yield some surplus.  Sales of the textbooks were promoted as the CCUSM sponsored summer schools in conjunction with textbooks and taught “how to use” them.  Starting at Northfield, Mass., they grew and multiplied, and many of the state and national Chautauquas added the “United Study courses” to their programs, according to a report in 1909.
 
     The heyday of the CCUSM came in 1911 when its second chairwoman Lucy M. W. Peabody led an extravaganza to celebrate the Jubilee of women’s organized foreign mission enterprise.  Ecumenical churchwomen collected one million dollars for this particular celebration, inventing various aggressive means to collect large donations from many in a short period.
  The Jubilee textbook written by Helen Montgomery, Western Women in Eastern Lands, made landmark sales of 132,603 copies by 1914.
  Encouraged by the success, the leaders moved to organize the Federation of Women’s Boards of Foreign Missions (FWBFM) in 1912, which might provide the basis for more organic interdenominational cooperation than what the CCUSM or the Interdenominational Conference of Women’s Boards of Foreign Missions had achieved.
 

     Lucy W. Peabody, the chairwoman of the CCUSM and Helen Montgomery, the key writer and speaker for the CCUSM were close friends for they were both Baptists and shared much in common in their upbringings as I will explain below. Together, they made a world tour representing the newly organized FWBFM in 1913-14 and confirmed the importance of several union (ecumenical) women’s colleges overseas whose establishment had already been proposed at the International Missionary Conference in Edinburgh in 1910. For inevitable twists of events after WWI,
 Lucy Peabody was put in a position to launch a campaign between 1919 and 1923 to raise building funds for “seven union women’s colleges in the Orient” with a support from the Laura Spellman Rockefeller Memorial Foundation as I mentioned at the beginning of this paper. 
 Her devotion to the campaign is described in her artless poem that was put on the cover page for the report of the campaign:


Striving, straining, toiling through the night



Unresting all the way.


And now great Shasta shines



Snow peaks aflame with glorious light,


We thank Thee for it all



Guide over mountain trail


And Master of the height.






L.W.P.





Thanksgiving Day, 1922,






on the train for San Francisco

     And she succeeded.  It was a surprise in the low ebb of enthusiasm toward foreign missions in 1920s.  The three million dollars thus collected equipped the women’s colleges in the Orient with beautiful buildings, an outlook for the future as permanent establishments.                                                                                                               

2.  “The Most Ordinary Individual” Reaching Out to the Wider World

In the United States, the foreign mission enterprise was initiated by Congregationalists, the most orthodox denomination in the beginning of 19th Century.  It was an attempt to find a decent source and outlet for zeligious enthusiasm against the background of the Second Great Awakening in which more lowbrow denominations, Baptists and Methodists, wildly expanded in the domestic arena.  By the beginning of 20th Century, all the major denominations had ventured into the foreign mission enterprise for some time.  Women had been active in denominational women’s boards or societies since the end of 1860s.  At this juncture, Lucy W. Peabody and Helen Montgomery, emerged as leaders of ecumenical movement to pursue huge projects beyond the capacity of individual denominations.  In other words, by this time, the Baptist women had become rather prominent in foreign missions.  Why Baptists?  I would like to try to answer this question by exploring the lives of the two women.  I hope that the attempt will illuminate how the lives of “stiff little Baptists,”
 the world of deep religiosity of small independent farmers or entrepreneurs, intersected a capitalist world and a wider world overseas.

    Both Lucy McGill Waterbury Peabody and Helen Barrett Montgomery were born in 1861.  Both were from Rochester, New York, the latter spending almost the whole life in the city while the former leaving the city at the age of twenty for Madras, India as a missionary wife.  Lucy McGill was a daughter of a produce dealer; Helen Barrett of a pastor.  Lucy McGill graduated from the Rochester Academy in 1878 as valedictorian of her class and then taught at the local State School for the Deaf, occasionally taking a course at the University of Rochester.  Helen Barrett graduated from Wellesley College in 1884 and taught at Wellesley Preparatory School in Philadelphia for two years.  Lucy McGill’s first marriage in 1881 was to Norman Mather Waterbury, a Baptist minister and missionary to India where he died in 1886.  Her second marriage in 1906 was to Henry Wayland Peabody, a wealthy Baptist merchant who died in 1908 leaving his widow with independent means to pursue whatever she wanted. Between the two marriages, Lucy McGill Waterbury worked as paid corresponding secretary of the home department of the Woman’s Baptist Foreign Missionary Society in Boston and raised two children.  Helen Barrett was married in 1887 to William A. Montgomery, a businessman who taught in the Sunday school of her father’s church.  Montgomery’s subsequent business venture, the North East Electric Company, later became the Rochester Products Division of the General Motors Corporation.
 
   Compared to the more prominent women leaders in the Progressive period such as Jane Addams whose father was a prosperous miller, banker, and state senator; or Florence Kelley whose father was a long-time Congressman, Peabody and Montgomery were obviously from humble families as Peabody described herself as “the most ordinary individual.”
 I cannot fully describe Peabody in her younger days as a daughter of a “produce dealer” in Rochester for a lack of sources.  But I can get a glimpse of the world of a middle-class Baptist in the provincial city on the Erie Canal through Helen Montgomery’s small autobiography. 

     Helen Montgomery’s father was a farmer’s son and earned his way though the University of Rochester to become a principal of an academy.  He married a daughter of a farming family in Trenton, New York.  In 1876, her father became a Baptist pastor as stated above.  Her recollections on childhood convey atmosphere of a humble but happy home life with regular visits to farms run by grandparents.  She went to Wellesley College, the tuition of which his father paid by accumulating some debts.
  When she was a junior, Helen Montgomery also worked by having charge of the office during the holidays to compensate for college expenses.  She thought it splendid “having the chance to pay our own way.”
 Montgomery criticized some of her classmates at college and wrote in a letter:

I was surprised the other day to find how much money some of the girls spend and yet think they are economical.  There is Miss W----. Exclusive of tuition and music she has spent $125.  It has gone in trips to Boston, shopping there, in books, fixings for her room, etc.  She sends home accounts of her expenditures and her mother writes back that she is well satisfied…. I have not scrimped myself at all and yet I have only spent, exclusive of my carfare, $15, and out of that I have joined the missionary society, paid concert fund, etc.

Actually, Montgomery herself went to Boston for the first time when she was a sophomore, at which the president of the college was surprised to comment that she was “a curiosity among Wellesley students.”
  She dropped her music completely at the sophomore year because she had decided that she did not have “the extra year to spend or the money either.”
 

     Helen Barrett was rather proud of such thrift that she associated with her identity as a westerner vis-à-vis New Englanders.  Answering her father’s worry about her dress, she responded,

I am dressed just as well as there is any necessity for, and look a good deal better than many of the other girls, even those who have more extensive wardrobes.  My clothes are all neat, in good taste, and they fit me---a thing which New Englanders don’t seem to consider of any importance---and I find that New England girls someway don’t have near the style of western girls.

The Baptist culture in which she had been so deeply immersed reinforced frugality.  Theatre “was tabu to Baptists” in the days of Helen Montgomery’s girlhood.
 As a college girl, she went to listen to a temperance lecture or made a temperance speech and was “afraid to confess” that she went to listen to “The Creation” given by the Hayden and Handel Society of Boston on Easter Sunday.
  Baptists’ extreme abhorrence of luxury and idol was vivid in her memory:  a deacon of her father’s church denounced for his introducing piano for the Sunday school calling the instrument a “sign of the beast in the church.”  A wooden cross to stand on a pedestal of steps on the communion table that Helen Barrett decorated with ferns, moss and lilies at Easter was also a “sign of the beast” that should be removed from the Christian church for the same deacon.  Fearing that a majority of the congregation would side with the deacon, her father removed the cross.
  

     At Wellesley College where the New England Congregationalism was prevalent, Baptist students were a little different, “regarded as narrow, bigoted, etc.”
  They did not participate in Communion held three or four times a year at Wellesley and went to Natick to take Communion in the Baptist church there.
  At the same time, however, Helen Barrett was elected to the Shakespeare Society and had to “begin to study.” She listened to Frank Hamilton Cushing talking on Zuni religion and admitted that his anthropological investigations were “extremely interesting” and “exceedingly valuable to science.”  And yet she was uncomfortable with “a civilized man voluntarily becoming a pagan Indian” and criticized him for betraying Zunis’ trust by disclosing the secret information he thus obtained for science and fame.  She also listened to Lyman Abbott’s nearly Unitarian views and was challenged to participate in the communion table for all who loved the name of Christ, whether having openly professed it or not.  She was “sadly shaken and confused,” because she went out of the room with other Baptist girls in spite of her desire to be with friends who all worked together for four years.
  She had also acquired at college a feminist view by ardently supporting dress reform that would give girls “surplus energy and spirits” that boys had.
  
     Helen Montgomery was brought up in a world of frequent contacts with farms in which frugality and industry prevailed.  Her peculiar sense of self-respect and human dignity was derived from a strong religious conviction of the “bigoted” Baptist type that dismissed wealth and firmly supported independence and modesty.  It was culture of common people rebelling against the nobility, seeing a sign of blessedness in their lack of cultural capital.  By attending Wellesley College, Montgomery experienced liberalism, which had broadened her world in which she could see herself in a relative term, as “stiff little Baptist.” But this stiffness gave her the core to make her own judgment; and standing upon this core, she was able to broaden her horizon to be allied with liberalism by selectively accepting its positive aspects.  The subtle balance that she maintained in so doing is shown in the above example of her opinion of Cushing as well as the following viewpoint where she distinguished between “comfort” and “display.”
In the fashionable parts of Fairmount Park [in Rochester] we met a stream of carriages…. Trim little box buggies containing happy young men and pretty young ladies…. elegant carriages with horses glittering with silver, coachmen and footmen resplendent in livery and people gorgeous in costume….They seemed absurd to me…. It was pleasant to see the modest little one-horse rigs containing father and mother and a chick or two….And the fine old family rigs….The substantial team of horses, the keen prosperous proprietor driving them instead of sitting behind a betogged mummy of a coachman, then the happy informal look on the occupants of the carriage—it was comfort versus display, and I said, give me comfort every time.

     The public life that Helen Montgomery and Lucy Peabody enjoyed had so much to do with their Baptist husbands’ success in business.  William Montgomery was a widower, seven years older that Helen, and was a junior member of the Woodbury Engine Company when they were engaged.  He did not have a formal education “in the academic sense of the word.”
 He was later in the shoe business for some time and then made an investment to form a partnership with an inventor of a starter for automobiles.  The business yielded nothing for a couple of years around 1910-11 and the Montgomerys even sold their large house, moving into a flat in a double house.  But the little enterprise that had begun in a back room soon developed, furnishing starters for the Dodge car, the Chrysler, the Willis-Knight, the Overland, the Packard, the Mack trucks, and finally became a unit of General Motors.
  William Montgomery was as religious as his wife,
 respected his wife’s intelligence and talent and backed her public life wholeheartedly.  He was the model type of an independent small-scale entrepreneur with public spirit whose wealth expanded as the United States economy grew into a monopoly capitalism in 20th Century.  Certainly, his business enjoyed prosperity before being absorbed into the huge company and the wealth thus earned was used to support his wife’s various Progressive and religious activities.

     Lucy Peabody’s case is a little different but can be interpreted according to the similar line.  Her first missionary husband’s death left her with insurance money of $5000. By investing this money in Norma’s younger brother’s business to get some interest and getting a salary from the secretarial work at Baptist Women’s Foreign Missionary Society, Lucy Waterbury could support herself and raise her two children. 
  The job also gave her an opportunity to get a wide range of acquaintances including wealthy supporters of foreign missions:  Henry Wayland Peabody was among them. 

     Henry Peabody belonged to the old Peabody stock of Salem, his father being a sea merchant.  He spent the first four years of life in Buenos Aires and returned to Salem where he finished education at the Latin School.  When seventeen, he entered the business house of Williams & Hall, East India merchants in Boston.  After leaving the house, he laid the foundations of the house of Henry W. Peabody & Co.  By 1906 when he married Lucy Waterbury, he was a prominent and wealthy “Christian merchant,” having offices in San Francisco, London, Liverpool, Sydney, Merida, Manila and Cape Town and writing often on tariff and gold standard questions.
  Lucy Peabody was Henry’s third wife and twenty-three years younger than he.
  Her leadership in the ecumenical movement in women’s foreign missions got into its real stride after her husband’s death in 1908.  As a wealthy widow with property, fame and personal connections left by the husband, Lucy Peabody for the first time in her life was able to take up the respectable position of voluntarism, or public work without pay.  This status combined with the secretarial skill Lucy Peabody had professionally cultivated endowed her with strength that few women could compete with. 

     Although more prominent than William Montgomery, Henry Wayland Peabody was also an independent entrepreneur of the 19th-Century type, humble, unpretentious, keen and religious.  Upholding “the Golden Rule in business,” and never separating between Christian life and business,
 he was fair in his dealings and helpful to his business associates in trouble. His almost “stiff” or “narrow” religiosity was such that he never read a business letter on Sundays.  But his social attitude in general was never narrow according to Lucy Peabody who described him as “progressive conservative,”
the combination just like seen above in Helen Montgomery.  His modest but shrewd style as an independent merchant was observed when he was one day invited to a meeting of the insular and Philippine committee of the Senate to give his witness on currency matters in the Philippines because he had business there.  A Washington correspondent of the St. Louis Globe-Democrat reported the occasion as follows:

There was a thin, modest-appearing old gentleman…who quietly walked into the committee room….  One of the committee clerks…informed him that the meeting was not to be open to the public.  Then the mild-mannered stranger said that he had been asked to come to the committee room by the Secretary of War….  The young $1200-a-year clerk insisted that he “push back further to let these other gentlemen have room nearer the table,” and he did so….Finally Senator Lodge called for “Mr. Henry Peabody, merchant.”  The mild-mannered man came forward.  He had ideas.  He looked poor and unprepossessing, but in five minutes he had the undivided attention of every senator on the committee….That is the way the present provision get into the Philippine bill.

Like William Montgomery, wealth that this “shrewd Yankee merchant” had accumulated as U.S. economy expanded helped his widowed wife to promote ecumenism in foreign missions.  His personal connections were also valuable for his widow.  For example, Henry Peabody was a good friend of Presidents McKinley and Taft.  After Henry died, President Taft used Peabody residence in Beverly as a summerhouse.
  Probably for this close connection, when Lucy Peabody led the jubilee of women’s foreign mission movement in 1910-11, the women leaders were invited to an informal reception at the White House that Taft then occupied. 

     Lucy Waterbury’s professional career before her marriage to Henry Peabody gave her another important acquaintance: the Rockefellers, who were Baptists.  For a long time before retiring from his business to become a full-time philanthropist in 1910, Rockefeller and his wife were major benefactors for Baptist church.  Laura Spelman Rockefeller had supported Baptist women’s foreign mission interests for some time before her death in 1915.
  After her death, for the support from the Laura Spelman Rockefeller legacy, the Woman’s Baptist Foreign Mission Society was temporarily more affluent than others.
  Lucy Peabody, knowing the Rockefellers personally, could ask for money.  This was one of the reasons for her power in the mission circle.  In a sense, she gave advice in the usage of the “tainted money”
 for good.  Sharing the Baptist faith with the Rockefellers, she worked as a knot to connect the huge capitalist money with the cause for women’s foreign missions, or newly emerging mammon with the project that represented the old religious values. 

     As contradictory as it seems, such combination seems to have been taken as a matter of fact by the people I picked up here.  Probably for them, the small community life that had fostered the Christian/Republican values of thrift, industry and service was vivid in memory; it was the basis of their identity.  They had experienced a tremendous social change in which a different America often times labeled as “modern”
 arrived: the huge monopoly business, mass production, metropolises, conspicuous consumption, immigrants, etc.  But they imagined that the change was the progress built on the old values; or they believed that they could direct the change according to these values. 
     The sphere and scale of activities for the two women leaders tremendously expanded in the beginning of 20th Century as they were married to successful independent entrepreneurs who were also very religious.  But I must point out that this did not necessarily mean that their core world of the “stiff little Baptist” also expanded.  Rather, the world of their religion, their basis, had to be somehow accommodated to the emerging modern=industrial world although the latter was intimidating the former.  Temporarily, the accommodation seemed successful by making an alliance as embodied in the person of Henry Peabody who was a “progressive-conservative,” as his wife described him.  As William Montgomery’s firm was ultimately absorbed into the General Motors, however, the world of their primary identity, rather than directing the modern world, was to be swallowed. 
     In so considering, I would like to insist that the ecumenical alliance among women in foreign missions was important for Lucy Peabody and Helen Montgomery in order to strengthen their weakening conservative Christian foothold.  They had to stretch themselves to the maximum and reach out to women of other denominations to consolidate the Christian basis in the broadest terms to counter modern secularism or to ride on the tide in the secularizing society.  I would say that theirs was a defensive alliance, which was needed for their “stiff” Baptist religiosity.  If they hadn’t minded too much liberalizing like many Congregationalists or shrinking, they wouldn’t have sought for alliance.

     And the alliance was for evangelism in foreign fields.  They needed “heathens” or non-Christians
 overseas as the target of their enthusiasm.  For one thing, overseas fields were attractive for the women because it must have looked widening to be involved in them, relieving some of the self-consciousness of being “narrow.”  For another, clients in foreign fields were more silent than those in domestic fields because of the distance. This made it easier for the women involved to project their ideals on their supposed beneficiaries. The non-Christian women overseas could be definitely inferior and seeking help.  Such imagination helped American women to confirm their superiority and the superiority of Christianity.
  This self-confirmation was probably needed desperately when Baptists like Peabody and Montgomery who were conservative in faith wanted to cooperate with various liberal Christians in the beginning of 20th Century when the absoluteness of Christianity itself was shaken.  
     Also in the foreign fields, they could pursue their civilizing (and therefore, fundamentally secular) projects like promoting women’s education as religious work at least more easily than in U.S.  Jane Addams is said to have been religious deeply inside; but she never defined her settlement work in terms of religion, because in dealing with Catholic and Jewish immigrants, overt insistence on Protestantism would make the work more difficult.
  On the other hand, in foreign fields, the distinction between religion and civilization was blurred and missionaries were often regarded as civilized Westerners rather than uncompromising Christians whose ultimate purpose was a conversion.  

     Jane Addams’ upbringing as a daughter of the influential and wealthy Congressman should have procured self-confidence for her independent of religious faith.  In other words, Christianity for her was only one of the sources for her confidence and identity.  She could compromise her religion in her work.  For Lucy Peabody or Helen Montgomery whose upbringings were more humbly middle-class, Christianity as a source of self-confidence and identity occupied a larger place, and such compromise was more difficult.  They needed less challenging beneficiaries of their good will.  Jane Addams declared that the women of her class needed immigrants in need to confirm their usefulness and secure the meaning of their lives.
  Lucy Peabody and Helen Montgomery needed “degraded” women overseas, who were more silent and farther away than immigrants, for the same purpose.

     Was it a kind of evasion?  Were they attempting an escape in an imagined space of foreign lands, when their familiar world, where religion, independent entrepreneurship and the closeness of small communities were dominant, was shrinking in the advent of a different kind of modernity or post-modernity
?  They might have been.  They might have been anti-modernists as Jackson Leas defined
, in a guise of modernizing agents overseas.

     Lucy Peabody and Helen Montgomery were on the cooperating committee for Tokyo Woman’s Christian College in Japan, one of the seven union colleges for women in the Orient for which Peabody raised the building funds as mentioned earlier.  Now, I want to shift my focus to Japan and examine if their escape in an imagined space overseas was successful.

3. Native Agency and the Unfulfilled Purposes:  Tokyo Woman’s Christian College

     By 1910, Protestant missions in Japan had been stagnant for some time.  In 1899 when unequal treaties were revised, the Japanese Ministry of Education issued the ordinance No. 12, which prohibited religious education in schools to be recognized by the government.  In the same year, the same Ministry issued another ordinance to formally request each prefectural government to establish at least one public girls’ higher school (Koto Jogakko) in its vicinity.  The former mainly affected mission schools for boys,
 while the latter seriously for girls.  Since the Meiji Restoration in 1868, North American missionaries took leadership in the field of women’s education in Japan.  Especially, they were strong in the secondary education because the Meiji government for the first twenty years was busy with establishing elementary education for both sexes as well as the secondary and higher education for boys.  Although there were some sporadic efforts by the government, women’s secondary education had been largely given up to private efforts, in which Protestant missions fared well till about the end of 1880s.

     Then nationalism surged, accompanying a clear understanding of the Western idea of the order of civilization:  “No nation can rise higher than its women.”
 The equal treaties not only ranked Japan among Western powers but also abolished the foreign concessions, allowing foreigners to acquire land, live and travel anywhere in Japan.  This arrangement was called “domestic cohabitation (Naichi Zakkyo)” and stimulated the Japanese sensitivity to no less degree: while the popular imagination often expected a cheerful exchange among different peoples, the government was more apprehensive of full disclosure of the Japanese inner lives.
  The treatment of ordinary women was the representative of such inner realities.  Now fully engaged in politics of respectability, the government was determined to make serious efforts to produce a corps of educated middle class women suitable to express the civility of the nation. 

     Further, there was an aggressive attempt to pursue women’s higher education on in the Japanese private sector.  Till the end of 19th Century, there was only one government institution for higher education for women, the Higher Normal School for Women (Joshi Koto Shihan) in Tokyo.  In 1900, Tsuda Umeko, who was sent to U.S. for study in 1871 by the government at the age of seven, began a school to train professional women teachers of the English language.  In the same year, Yoshioka Yayoi, a woman doctor, also started a medical school for women. In 1901, Japan Women’s College was established with the leadership of Naruse Jinzo.
  These schools eventually took the status of a higher special school (Senmon Gakko), the highest kind of school for women according to the Japanese government school regulations in the pre-WWII period.  Although Naruse and Tsuda were Christians, they wanted no missionary connection.
  As of 1912, nineteen girls’ mission schools had higher departments and two of them already had the status of Senmon Gakko.  But the total enrolment in these higher departments counted only 336, while the Government Higher Normal Schools in Tokyo and Nara had 450 students, Japan Women’s College 450 and Miss Tsuda’s school 140.
 

     By 1910, the 1899 government ordinance on Koto Jogakko was in its full effect. In the first decade of 20th Century, the number of the government higher schools for girls (Koto Jogakko) trebled to 194 with an attendance of 56,282 pupils, an increase of nearly fivefold in number, while 38 mission secondary schools that existed then in Japan enrolled a total of 3622 pupils.
  A girls’ higher school funded by the local government had become the norm of respectable secondary education for women in each locality, decreasing the number of students boarding at girls’ mission schools in cities.  The overall leadership in women’s education that American women missionaries had once thought theirs was now lost to the Japanese.
     The need for building a Christian system of education up to the highest level thus increased by 1910,
 when the proposal to establish a union Christian women’s college in Tokyo was made in the 1910 Edinburgh Conference.  In 1910s, John F. Goucher, representing the Commission on Education of the Edinburgh Conference Continuation Committee, John R. Mott, Lucy Peabody and Helen Montgomery visited Japan one after another, encouraging the establishment of the woman’s college in Tokyo. In 1911 responding to Goucher’s visit, a special committee, which later developed into the promoting committee, was organized in Tokyo, consisting mainly of North American women missionaries and several prominent Japanese Christians.
  In the United States, the cooperating committee for the Woman’s Christian College of Japan was organized.  Lucy Peabody and Helen Montgomery were on this committee representing the Northern Baptist women together with such prominent leaders as Robert Speer of the Presbyterian mission board.
 

     The opening of Tokyo Woman’s Christian College in 1918 was thus a result more of a sense of crisis on the part of the American foreign missions in Japan than of a cry for help on the part of the Japanese.  In fact, answering a questionnaire distributed in 1920s on Christian education in Japan, Japanese Christian educators unanimously answered that Christian schools in Japan, regardless of for men or for women, were inferior to national and public schools, gathering inferior students; they were superior only in character building.
  Japan was in fact an antithesis to the assumption that the women leaders of the ecumenical movement made, that civilization was a result of Christian religion:  Japan was “strong and virile but pagan,” which was a “menace to world peace.”
  So their reasoning for justifying supports to Japan went a step further than helping backward peoples.  The missions in Japan had to maintain a hold on education in Japan because “the only hope of a really democratic and liberal spirit coming to the front in Japan lies in the Christian education of the coming generation” according to President Pendleton of Wellesley College who was on deputation to Tokyo Woman’s Christian College in 1921.
  The American supporters’ terminology was inevitably getting away from naïve religiosity and becoming political in dealing with Japan.

     Under the circumstances, the Woman’s College Promoting Committee of Japan, in its statement of principles and methods of procedure, declared: “it shall be the aim of the movement to establish a College whose standard is not lower than the highest the govt or other non-christian (sic.) schools are offering.  As the higher Normal School for Women is the norm for the highest education at present being given in Japan it should be at least equal in grade to the type of work done there.”
  To do so, the basic plan of the union college had not only to meet Japanese regulations so as to get at least Senmon Gakko recognition from the government but also satisfy the Japanese expectations.  The situation was very different from India where the proposed women’s union colleges were incorporated under the British-Indian law or in China where the colleges were registered to the New York state regency.
  

     I do not have space to explain in detail how difficult it was for the U.S. side to materialize what they wanted for the “Woman’s College of Japan.”  I just introduce two important points here in a way of summary.  First, the leadership of the college was firmly taken by the Japanese: the president and the dean of the college were assumed by the prominent Japanese Christian educators, Nitobe Inazo (male) and Yasui Tetsu (female) respectively, from the beginning in spite of the vision of U.S. supporters that the president be an American woman and the dean be a Japanese woman.
  Both of the Japanese leaders were not the product of mission schools but of the government education system.  Nitobe was a Quaker and Yasui a Congregationalist; that is, the denominations of their affiliation did not participate in the support of TWCC.
  

     A few women missionaries were on the board of trustees but were inconspicuous in terms of leadership at the college.  Women missionaries were expected mainly to teach English, as Japanese educators generally so wanted them.
  In place of women missionaries, A. K. Reischaure occupied a conspicuous role as the general secretary of the college, an intermediary between Japanese and North American supporters.  Reischaure was sent to Japan in 1905 from the Presbyterian Foreign Mission Board and was one of the most prominent of the third generation of missionaries in Japan, and the foremost liberalist who later taught Japanese Buddhism at Union Theological Seminary.  He left the educational matters at TWCC entirely to the Japanese and concentrated himself on plant building using the funds raised mainly in U.S., including the building funds raised by Lucy Peabody’s efforts.  He introduced himself as “the janitor of TWCC” at one time.
  He was one of rare missionaries who could maintain most cordial relationship with proud and highly-educated ex-samurai Japanese Christians who often stayed away from missionaries.

     The second point naturally came from the first:  the educational curriculum at the college reflected mainly the vision of Yasui Tetsu, who became the second president of the college in 1923 after Nitobe Inazo left for Geneva to become a secretary of the United League of Nations.  The curriculum emphasized liberal arts education modeled after the First High School (Daiichi Koto Gakko), a notable government school for boys where Notobe was once the president.  It was elitist education, preparing the future male leaders for pursuing more professional or specialized training at Imperial Universities.  Women were shut out from this education system and therefore, TWCC was to compensate for the lack.
  On the other hand, there are evidences for the American side envisioning more gender-specific and practical education at the college:  they wanted to introduce, for example, domestic science or social work.  Their vision was put on the table for discussion for several times but was never included in the formal curriculum on a long-term basis.  Rather, the practical subjects tended to be taken care of in extra-curricular activities such as the college chapter of YWCA.

      Yasui’s inclination to respect highbrow academism
 apart, the college was not prepared well for providing gender-specific and practical subjects.  Different from other women’s union Christian colleges in China and India, at TWCC, the dominant language was Japanese as the Japanese education system to the highest level was given in the native language.  For this, it was not easy to invite new teaching staff from U.S. or Canada to introduce these new subjects with which old missionaries were not familiar.
  Major teaching staff at the college came from the Imperial University of Tokyo on the part-time basis in part for appealing the high quality of academism at the college to the public.  They were men, many of whom were educated in Europe, and were indifferent or ignorant of gender-specific or practical subjects, with a bit of feeling of disrespec| to the “American” education.

     Thus, there was a wide gap between “Woman’s Christian College of Japan” and Tokyo Joshi Daigaku.  Missionaries in Japan even with the huge financial backing from home could not exactly materialize what the supporters at home desired.  In the beginning of 20th Century when Japan had strengthened its grasp on the people in terms of law and regulations as well as of national spirits, missionaries did not have free hand in realizing what the people in America wanted on the Japanese soil.  They had not only to listen to the Japanese but also to leave most of the actual decisions and implementations to the Japanese.  It was the only possible way for missionaries to cross the reinforced national boundary and realize what they wanted in whatever partial manner.  Though sent from the United States, A. K. Reischaure worked more as an agent for the Japanese rather than for the committee for TWCC in U.S.
     Now, how was Christianity at the college?  This was the crucial question because Christianity was the central and inner reason for Lucy Peabody and Helen Montgomery to promote ecumenical alliance for women’s foreign missions as I examined in the former section of this paper.  For them, the college was to serve as the symbol of unity among Christians.

     As can be easily imagined from the argument above, Christianity at TWCC was definitely liberal or modernist.  Although the college maintained a demeanor as a Christian institution--a chapel service was held almost everyday; college ceremonies such as entrance or commencement exercises followed the style of a Protestant church service; students were required to take courses in which Christianity was taught; and Wednesday afternoon was specially reserved for YWCA activities including religious exercises---, not only students but also faculty members were left entirely free to decide how to relate themselves to Christianity.  Exhortations were never made.  In fact, Yasui Tetsu, although known for her sterling Christian character, hated them.  She was a city-bred intellectual from the ex-samurai family, whose refined taste was far away from coarse or aggressive religiosity.

     Thus, a large part of teaching staff were Japanese non-Christians.  Not all the students were Christians either.  Majority of students, moreover, came from government girls’ secondary schools, not from mission secondary schools in spite of the fact that the cooperating mission schools had abolished their higher departments so that they could send students of the higher level to TWCC.  Because the government secondary schools produced many women who wanted higher education, the college had to screen applicants through an entrance examination in which graduates from Protestant mission schools did not always fare well.  The Japanese side claimed that giving a special favor to graduates from mission secondary schools would damage the prestige of the college and its growth in the future.
 This was a serious problem because a mission school, especially at its collegiate level, was supposed to educate Christians.  At Ginling College in China, almost all the teaching staff and most of the students were Christians.
  

     Symbolically important in this vein, the word “Christian” was omitted from the Japanese name of the college.  The supporters in North America wanted to call the institution “Woman’s Christian College of Japan” and they did use this name for some time.  However, it could not be adopted formally in Japanese because there was already Japan Women’s College established in 1901 as noted earlier.  So, the missionaries in Japan were settled with Tokyo Joshi Daigaku (literally meaning Tokyo Woman’s College), which sounded like, as A.K. Reishaure reported with rejoice, somehow related to the Imperial University of Tokyo (like Radcliffe to Harvard), while leaving the word in its English name, Tokyo Woman’s Christian College so as to make the omission invisible to those who could not read the Japanese language.  In explaining the dropping of the single most important word, “Christian,” from the Japanese name, Reishaure wrote that “it might give the public the impression that the College is simply a school for teaching Christianity, a sort of Bible School.  And if we had used a transliteration of the word ‘Christian’ we would have had a word that is hardly good Japanese….”

   Further, liberal Christianity at the college was such that invoking keen interest in poverty-ridden people and social activism.  To just mention one example to illustrate the atmosphere of the college, Katayama Tetsu, a Christian socialist lawyer who became the general secretary of the Japan Socialist Party and 47th Prime Minister of Japan after WWII, taught law at the college between 1921 and 1930 when he was elected to the Lower House of the Diet.
  The enthusiasm and atmosphere of the social gospel type at the college, together with the trend of rising interest in communism among the college students in general, led some TWCC students to participate in the Communist party, which was unlawful at the time.  Some of them were arrested by the police in 1929 and the incident was widely publicized, giving a label of the red to the college. 
 

     The cooperating committee for TWCC in the United States began to receive reports from several sources in 1922 that the college did not demonstrate enough Christian character; that it was by no means like a mission school. Some among the donators to the college occasionally visited Tokyo and the college, and sent their comments to the promoters in U.S.  As an ecumenical project, the college project collected money from a wide range of people whose religious positions were inevitably various.  Some conservative Christians found liberalism at TWCC annoying. 

     But then, that such conservatism was no longer a solid norm was also disclosed on TWCC campus.  The supporting committee for TWCC in U.S. arranged a sister relationship between TWCC and Vassar College and the latter regularly sent a representative who would teach at TWCC for a year or two in 1920s.  One of them, Mary Butcher who taught English and hockey between 1929 and 1930, did not comply with the missionary standard of morality.  According to a letter sent from Tokyo to Mrs. Bancroft Hill at Vassar College, she was “a real social climber….Tokyo with its Legation and Embassy circles and a rather fast business crowd offers ample opportunities for such ambitions.  She has spent three, four and five nights away from the campus at dances, card parties etc. and often the next day was too tired to do her work effectively….She told a girl who is visiting us that she is not a Christian at all and that one religion is just as good as another etc.”
 Albeit Christians, a new generation of American college women were no longer comfortable with moral rigidity, an important visible marker that had long distinguished between Christians and non-Christians.  These young women, when put the mission women’s colleges overseas, highlighted the contradiction and fueled disputes, rather than reinforcing the unity that these colleges were supposed to symbolize. 

Conclusion

     For the American supporters for the college, TWCC was an ambivalent experience.  The projection of their ideal and enthusiasm was difficult; so was the reinforcement of their own foothold that was already, as I explained earlier, shaking.  For Lucy Peabody and other leaders, the large-scale ecumenical movement by overcoming denominational differences was a desperate attempt to strengthen their Christian solidarity, facing emerging “modern” society that might render their faith obsolete.  They resisted the narrowing of their world and sought beyond the sea for a chance for expansion. What they actually had as TWCC, however, was not in accordance with their familiar world.  The Japanese were modernizing themselves in their own way and did not allow Westerners to have free hands in their own soil.  Christianity at the college was definitely liberal and the college was the arena where the split among American Christians was disclosed and illuminated.  The dream of conservative progressives like Lucy Peabody and Helen Montgomery, the alliance among variety of Christians, was far more vulnerable than they had imagined.  It could not be sustained in the project that the alliance had brought forth.

     For Lucy Peabody, the building fund campaign for seven union Christian colleges in the Orient was the last of her ecumenical efforts.  She was caught in a controversy between liberals and conservatives in the Baptist denomination.  She sided with her son-in-law’s conservatism and withdrew from all the positions that she held in the Baptist organizations and in the women’s ecumenical foreign missionary movement.  Then she established a faith mission in the Philippine Islands.  Helen Montgomery served as “chairman” of the Baptist convention in 1926 and barely held the convention together in the rising dissents of conservatives.  But soon, conservative churches emerged as fundamentalists and withdrew from the convention one after another.  Before her death in 1934, she was increasingly inclined toward prayer.  In the twilight years, both women receded back to their old religious enclave to sink into oblivion. 
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� A letter to Mrs. Bancroft Hill (June 13, 1930) in the Board of Trustees-U.S. Cooperating Committee Correspondence, TWCU.  This was hardly an isolated incident in Tokyo.  At Ginling College in China, a Baptist woman missionary was rejected a reappointment after the first furlough because she participated in parties at the American counsel, etc. [See “Statement of Case of Miss Mary A. Nourse,” a letter from Mary A. Nourse to Miss Bender (June 15, 1918) in Box 133-2689, UBCHEA, YUDSL]. Or in another incident, an American faculty sent from Mount Holyoke College was criticized for her book, A Literary Guide to the Bible, being too liberal [a letter from Ernest Gordon to Lucy Peabody (Jan., 13, 1924), PHS].
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