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"The Medical Ministries of Kang Cheng and Shi Meiyu: Liberation, Transformation and Empire in the Woman's Foreign Mission Society, 1873-1937."
In the late nineteenth and early twentieth century, the primary avenue through which American women learned about women in non-Christian (or more precisely non-Protestant) countries was through missionary literature.
  The great majority of this literature was written by American women missionaries.  Yet the readers of literature put out by the Woman's Foreign Mission Society (hereafter WFMS), the women's board of the Methodist Episcopal Church, would have encountered some exceptions in a small group (four) of Chinese women physicians. These women had been trained in the United States at the end of the nineteenth century and the beginning of the twentieth century, and had become regularly appointed medical missionaries, which gave them a status in theory equal to American women missionaries.   With this status, they had direct access to American readers, and, therefore, the ability to raise funds directly from the large constituency of Americans interested in foreign missions. The women in this group who became the best known in the United States were Kang Cheng and Shi Meiyu, known to their American audience as Dr. Ida Kahn and Dr. Mary Stone. 
Kang and Shi presented themselves - and were presented by others in articles celebrating them in the mission press - as examples of the transformative, liberating power of Christianity.  Growing up together in the treaty port city of Jiujiang, from childhood, Kang and Shi had heard that they were examples of a “new Chinese Christian womanhood.” Kang had been adopted by an American woman missionary, Gertrude Howe, who was intent on raising a Chinese daughter who would be free from any taint of “heathen superstition.”   Shi was the daughter of a Chinese Methodist pastor who had decided that she should receive the training necessary to become a medical missionary, and enlisted Howe in achieving this goal. Receiving English lessons and intensive socialization from Howe, they grew up both bilingual and bicultural. A missionary colleague, J.G. Vaughn, wrote in an essay praising Kang (and the same could have been said about Shi by her colleagues) that she “seemed to us all so thoroughly American that racial distinctions disappeared.”
 

Vaughn could hardly have been more obliging in providing later scholars with proof of missionaries' goal of “Americanizing” their converts. In theorizing about how the work of missionaries fit into the broader picture of American empire scholars have cited "cultural imperialism," a determination to "destroy" the "cultural identity" of the people among whom they labored.
   As scholarship on American women missionaries has pointed out, because women missionaries could not preach and were therefore involved almost exclusively in educational and medical work, women missionaries were especially implicated in cultural imperialism.  A belief in the possibility of cultural transformation almost by definition necessitates a rejection of the idea of fixed racial characteristics, and so many scholars have portrayed American women missionaries as opposing notions of racial hierarchy.   In a recent example, a 2003 essay in Diplomatic History on American women missionaries in China that reaffirms the appropriateness of the label “cultural imperialism” also suggests that American women missionaries believed that with Western education and conversion to Christianity, Chinese could “transcend the putative limitations of race and be regarded as almost American.”  The essay cites Kang and Shi as examples of Chinese women who did become “almost American,” also making use of the quotation from Kang's colleague cited above.
 

This essay focuses on the debates, controversies and difficulties in the WFMS involved in Kang and Shi becoming “so thoroughly American” that they had access to control of WFMS resources.   These provide insight into the tension that existed in the WFMS between convictions about the transformative power of Christian conversion and structures that effectively barred most Chinese converts from positions of official authority within the organization.  The adherence of most missionaries to a "Christian universalism" that rejected the idea of immutable racial characteristics did not preclude a belief that people of "Anglo-Saxon" descent were more fit to rule, both on a global scale and within mission institutions.
  The majority of Chinese Christians who worked with missionaries formed, to borrow a phrase from a British official in India discussing his hopes for English education in that country, a “great class of interpreters.”
  Especially in treaty port mission stations and urban centers, up at least until the late 1920s, most missionaries lived in segregated compounds away from the Chinese Christians with whom they worked, ate different foods, and controlled all the funds of the mission.  Indeed, Kang’s colleague’s statement is notable as a rare admission among missionaries - however implicit - that racial distinctions structured most relationships between missionaries and Chinese Christians.


In exploring the tension between ideals of transformation and policies of segregation, this essay seeks to reveal the complexity and internal contradictions in the missionary concept of “liberation” of “heathen” women. The ways in which liberation of oppressed womanhood have historically been used to justify the spread of American power abroad (as well as to sanction the spread of the spread of the United States across the North American continent) have been noted with increasing frequency over the last few years. In a 2002 essay historicizing the uses of “rescuing women and children” as a justification for American force in Afghanistan the previous year (and the same rhetoric would be seen, with much less foundation, in celebrations of the American invasion of Iraq), Emily Rosenberg points to scholarship suggesting that in the late nineteenth and early twentieth century U.S. missionaries in a variety of contexts “often made the case for Westernization and Americanization” by focusing on the oppression of women in these societies.
  Yet “Americanization” and “Westernization” are slippery and imprecise terms.  What did it mean to make “American” people who, in the case of China, were ineligible for American citizenship, in part because of theories of race popular in the United States?  

The first of four sections in this essay explores the controversy that erupted in the treaty port city of Jiujiang over Howe's decision to adopt a Chinese baby.  This controversy became more intense with Howe’s decision to involve herself in Pastor Shi Tseh-Yu's project of preparing his daughter to be a medical missionary.  This involvement led Howe to begin classes teaching her daughter Kang Aide, Shi Meiyu, and three Chinese boys English and subjects such as physicians and chemistry that they would need to enter a reputable American medical school.  As a result, Howe experienced censure from the broader missionary community, to the degree of having to leave the mission compound.  I argue that at the heart of these controversies were debates, rarely articulated, over how much cultural transformation was necessary for Chinese girls to experience the liberation promised by Christian conversion, and whether liberated Chinese girls would be capable of taking over positions of authority within mission institutions for women. We see as well with Gertrude Howe the dangers that single women missionaries could pose to the coherence of the mission community, through the very qualities that made them so important to the missionary enterprise. 

The second section will explore the process of how Kang and Shi became integrated into the missionary community, and Howe became reintegrated, while developing living and working spaces that were connected to, but separate from, the mission compound. This section shows the difficulties the WFMS had in confronting the disjunction between Kang's and Shi's increasingly iconic status as transformed Chinese women liberated from heathenism and equal in status to American women missionaries, and the traditions of segregation from Chinese that had become accepted as natural. 

The final two sections will explore moments where the contradictions between Kang’s and Shi’s status as honorary Americans in the mission community and their actual citizenship, usually submerged, were made visible.  The third section deals with Kang's and Shi's travels between the United States and China, exploring the importance of free movement across national boundaries to the status of a WFMS missionary.   The final section looks at the moment when American missionaries left Nanchang following the Nanjing Incident, not only abandoning Kang, but revealing the costs to Howe of living outside the mission compound. 
Adoption and Early Education

In 1872, three years after the WFMS was established, Gertrude Howe arrived in Jiujiang with one American woman missionary, Lucy Hoag, as a companion.   As some of the earliest WFMS missionaries, Howe and Hoag did not have access to the communities of single women missionaries that would form such a significant part of the experience of later women missionaries.
  While their living arrangements are not recorded, in later discussions Howe recalled both an intense loneliness and great frustration at the hostility to her school for girls expressed by the local population.  She had come to reach Chinese females, and specifically to influence Chinese girls, and yet was given no opportunity to do so.  She found a solution when her Chinese language teacher (which some evidence suggests may have been Shi Meiyu’s father) arranged for her to adopt a Chinese baby girl.  The girl kept her natal family’s name of “Kang”, and Howe gave her the first name of  “Ida”, after a beloved deceased sister.  This translated well into the Chinese name “Aide” (Love Virtue).  Kang Aide (she would not take the name “Kang Cheng” (To Become Healthy) until adulthood, as a literary name), through her very name, was set up to have a bicultural identity from birth.
  

Throughout the Protestant missionary enterprise in China, women missionaries would take special interest in certain Chinese children, supporting them through paying school fees and providing expenses, and in the case of girls with no parents, supporting them in the home of Chinese Bible women.  Howe’s adoption of Kang was, and would remain, unusual in that she took Kang into her own home to raise her herself.
   The effectiveness of women missionaries as evangelists was premised on their ability to establish close bonds with Chinese women and children.  However, in her adoption of Kang, Howe was insisting on an intimacy that violated the unspoken but powerful traditions of segregation whereby Chinese were only allowed in the mission compound as servants.  With this adoption, and later, with the education that she provided Kang and her close friend Shi Meiyu, Howe would force debates on how much “transformation” was appropriate for Chinese girls, and what “liberation” would entail. 

Why did Howe transgress the established boundaries of missionary communities? There is no evidence on Howe's mindset from the time in which these decisions were made. The longest account of Howe's mission work, written in the late1920s after Howe had become an iconic figure in the mission community and apparently unpublished itself (although extracts were published in mission periodicals), provides the most insight.
 Discussing “principles which controlled” Howe's mission work, this account describes her belief “that to take little children, save them from heathenism. …and let them grow up Christian was better and more lasting, than to work among people grown up, who were imbibed with habits of superstition and ignorance.” 

This account suggests a cultural aggressiveness that exceeded that of most of her mission. The rhetoric of saving Chinese girls from heathenism and descriptions of the “superstition and ignorance” of Chinese customs were common in essays written by American women missionaries for American women supporters of foreign mission work in many Protestant denominations. However, by insisting on the importance of Chinese children being raised in Chinese Christian homes, the dominant mission practice showed a sense of the importance of these children learning to fit into their culture, a clear difference between introducing Christianity and “Americanizing” their converts. 
  By removing her adopted daughters from this kind of socialization, Howe was collapsing this distinction. 

At the same time, Howe's very cultural aggressiveness led her to oppose the segregation inherent in the set up of the Methodist compound in a way that Shi Meiyu and Kang Cheng both later remembered with appreciation. Writing an obituary for Howe in 1929, Shi discussed the closeness of her relationship with Howe, even though she had not been one of her adopted daughters, focusing especially on the amount of time she and Kang spent with Howe in “long talks” and walks.  She specifically recalled that during the hot summers when “the other Missionaries fled for much-needed rest to beautiful Kuling… where Chinese residents were not tolerated,” Howe would stay with her children in a “little hut like home in the hot foothills.”
  Her description of Chinese as “not tolerated” is a clear, if subtle, indictment of missionary practices of exclusivity, and fits in well with a more general protest of Chinese Christians in the late 1920s against what many Chinese had come to see as missionary racism.
  

Kang's Chinese language obituary for her adopted mother can also be seen in this light. Describing Howe's “love” for the Chinese, she wrote that Howe had “no notions of racial hierarchy at all.”
  In implicitly suggesting that this was a distinctive characteristic of Howe's, and not uniform among American missionaries, Kang was addressing the distance between the WFMS theories of spiritual equality, of a Christian fellowship in which the physical body was irrelevant, and missionary practices that for all practical purposes enforced racial segregation. 

Howe had not originally intended to raise Kang to become a missionary herself, to exercise the same kind of power and authority as American women missionaries. This vision came from the father of Kang's “companion from babyhood,” Shi Meiyu. Mission sources describe Shi Meiyu's father, Shi Tseh-yu as the first Chinese Methodist pastor, and also stress his gentry background.
   Like Howe, the Shi family had decided against binding Shi Meiyu's feet. Believing that this would make it difficult to find a good family for their daughter to marry into, Shi Tseh-yu decided that he wanted his daughter to receive the training to become a missionary physician running a medical work for women. His inspiration was Dr. Kate Bushnell, who had run a dispensary for women in Jiujiang from 1879 to 1882.   According to Shi's obituary of Howe, he asked Howe to provide his daughter with training that would enable her to attend an American medical school and come back to run a medical work like Bushnell's.  Howe went on furlough the next year, taking Kang Aide and a younger girl whom Howe had also adopted with her to the United States to see if they could learn English.  As the girls in fact were fluent in English upon their return to China a year later, Howe agreed to Shi’s request. 

Numerous studies of missionary work in a variety of cultural contexts have commented on how converts "scrambled the message" of Western missionaries. 
 However, Shi's father did not so much scramble the message of the Jiujiang missionaries as take it to its logical conclusion. If the source of what missionaries viewed as oppression of women was heathen religion, then Chinese girls who converted to Christianity would be liberated, able to grow up to take positions of authority within the mission community, such as missionary physician. The official ideology of the WFMS and its parent board, in fact, was that Chinese Christians would eventually take over the institutions, such as hospitals and schools, set up by American missionaries. 

However, when Howe agreed to Shi's request, and began providing Meiyu, Aide, and three Chinese boys with special classes in English and some sciences, the other missionaries were, according to a number of sources, “horrified.” Shi remembers Howe facing “ostracism from close circles” both for her decision to adopt Chinese daughters and offer these classes. Scholars have discussed the tendency of Protestant missionaries to view “devolution” (turning control of mission institutions over to Chinese Christians) as something that would happen far in the future throughout the late nineteenth and early twentieth century, until Nationalist pressures after 1927 made it impossible to put off any longer. 
  In the 1880s, concern about imposing Western cultural norms along with Christianity, of producing Chinese converts that would not be able to relate to their native environment, made a strong argument for not offering the kind of education that would prepare converts to take over positions of authority in mission institutions. For Chinese Christian girls, who missionaries expected to grow up to become Christian wives and mothers producing the Christian families that would be the bedrock of a Christian China, the arguments against avoiding alienation were especially compelling. 

What gave Shi Tseh-yu the power to demand an education for his daughter that would enable her to become part of the mission power structure? Three interrelated factors were critical: the structure of the Methodist mission , Shi’s gentry status, and his relationship with Howe.
  The importance of these factors can be seen more clearly through a comparison with the experience of Xu Jinhong, the Chinese young woman who studied medicine in the United States under the auspices of the WFMS a few years before Kang and Shi. 

Like Shi Meiyu, Xu Jinhong was the daughter of a Chinese Methodist pastor from a gentry background in a treaty port city, in this case Fuzhou in the province of Fujian. The medical education of Xu cannot be understood apart from a broader struggle over education, particularly education for women, in the Methodist Conference in Fuzhou, detailed by Dana Robert a 1996 essay. A group of Chinese pastors, including Xu's father, argued for raising educational standards in all schools, and specifically for the teaching of English in both schools. As Robert argues, the Chinese in the Methodist Conference Chinese “saw Methodism not only as a means of salvation but of social improvement as well… To the Chinese, becoming a Christian in the spiritual sense carried with it expectations for a new way of life.” 
  These pastors argued against missionaries who insisted that evangelism should take precedent over education, a view connected to the philosophy of missions that saw conversion in purely spiritual terms, rejecting the desirability of broader cultural transformation of converts. The decision to send Xu to the United States to study English, and, finally, to complete a medical course at the Woman's Medical College of Pennsylvania, can be seen as part of the Chinese pastor's insistence that conversion to Christianity include access to the kind of education that would allow them both to enter the power structure of Methodist Church and to experience the social mobility that a knowledge of English could provide. 

Robert suggests that this struggle over higher education became a “crisis about how much authority a so-called 'native' church could have over its missionaries.” The Methodists in China set up a “conference structure,” in which the votes of Chinese pastors were in theory equal to those of Western missionaries, although, as she points out, the missionaries' control of the “resources of the mission board” could give them more power. In his study of Chinese Christians in Fuzhou, Ryan Dunch emphasizes the uniqueness of the Methodist practice of allowing Chinese Christians equal voting power with Western missionaries among Protestant missions in that province, concluding that “Methodist missionaries simply accorded more trust to the Chinese than the other missioners did, and this trust was institutionalized in their church structure."
   This could explain why the WFMS was the only mission to train Chinese girls to become regularly appointed missionary physicians, with direct access to the resources of the mission board. 

Yet even in the Methodist church, the practice of providing training specifically with the goal of having the convert run a mission institution was exceptional. Here, the gentry status of both the Shi and Xu family may have been important. Attracting converts from the upper classes was important to Protestant missionaries working in many countries, and upper class status, even if it was not accompanied by wealth (as it was not with either family) could give converts more power in their relationship with missionaries.  The authority that the pastors experienced in the Methodist church may have been important in attracting educated, if not wealthy, converts from a gentry background. Dunch finds that the Methodists in Fuzhou enjoyed an “exceptionally talented pool of Chinese preachers,” and connects this fact to the Methodist conference structure.
  

The final commonality that we can observe between the Shi and Xu family is a close relationship with an American woman missionary who believed strongly in education for Chinese girls. Just as the Shi family was close to Howe, in Fuzhou there was a woman medical missionary who believed that Xu Jinhong would make a good physician and may have, in contrast to the case with the Shi family, initiated the idea of her entering medical school.  One of the strengths of single women missionaries was thought to be their ability to enter into the concerns of Chinese families.  In the set up of the WFMS and other women’s mission boards, this potential closeness was conceived of as a way for the American missionaries to influence the Chinese families.  However, as we have seen, influence was far from unidirectional.  In the Methodist Board, in addition to their power in the conference structure, prominent Chinese Christians could, through their closeness to women missionaries, influence mission policy.  Both Howe and Trask secured funding from the WFMS for medical education for the daughters of Chinese pastors with gentry backgrounds.  

As the experience of Gertrude Howe makes clear, in the 1870s and 1880s alliance with the educational demands of Chinese pastors could impair a woman missionary’s relationship with the broader community of American missionaries.   By 1883, the opposition to Howe's adoption and teaching in English had reached a point where she left with her daughters for the interior station of Chongqing. While treaty port cities such as Jiujiang had a substantial foreign populations and large mission stations, more interior cities such as Chongqing usually had only one small mission station. In this case, Howe and one other single woman missionary appear to have been the only American Methodists in the city, and therefore had much greater freedom with regards to their living arrangements. They also had much less protection, as became clear when Howe and her daughters were almost killed in an anti-foreign riot that erupted after reports came back about the bad treatment of Chinese in the United States. 
   Returning to Jiujiang in 1885 after fleeing from this danger, Howe was invited to take over the girl's school again, was publicly praised by the WFMS in its annual report, and seems to have resumed her former special classes for Kang, Shi, and the three Chinese boys as well. 
  By the 1890s, among the larger Protestant mission boards, offering English and Western science in schools for girls and boys was becoming common, so Howe's early experience in teaching these subjects put her on the vanguard of mission education for girls in China.
 Yet it is significant that a widespread program of training Chinese to take over mission institutions never developed, despite the growing educational attainments of Chinese girls. 

While Howe's early teaching of English and science to Chinese girls gave her the reputation in the mission press of possessing “all the vision of a prophet and a seer,” her style of adoption never became an acceptable practice. The memoirs of Ruth Hemmenway, a woman medical missionary who practiced in China between 1925 and 1941, report similar opposition in treaty port cities to her adoption of Chinese girls. In an interior, rural mission station, she was able to adopt and live with her daughters. When she visited treaty port cities and more urban areas, other missionaries would not let her bring them to stay in their homes. Hemmenway does not report the justification that the missionary used, but attributes their refusal to “feelings of racial discrimination.”
 

Far more than teaching English and Western science, the issue of adoption involved the transgressing of boundaries set up by American missionaries to segregate themselves from the Chinese among whom they worked. Howe was practicing the kind of expansive domesticity that Amy Kaplan notes in her often-cited essay “Manifest Domesticity.” Kaplan notes that in her popular 1869 revised Treatise on Domesticity, Catherine Beecher, writing with her sister Harriet Beecher Stowe, advocated unmarried women setting up “Christian neighborhoods” in the Southern and Western United States.  On the West Coast, these neighborhoods would work to introduce Christianity to the Chinese “sojourners” discussed by Derek Chang in his essay, who would then “go forth to shine as ‘lights of the world’ in all the now darkened nations.” This vision of Beecher and Stowe included the American single women adopting “native children,” as did Howe.

Yet as Kaplan also observes, the Treatise and similar writings “evoked anxiety about the opposing trajectory that brings foreignness into the home.” This anxiety explains why the kind of adoption proposed by Beecher and Stowe would prove so problematic when implemented by Howe.   Missionary homes in the Methodist mission community in Jiujiang, like most Protestant mission stations in treaty port cities, contained clearly demarcated spaces in which Chinese could be hired as servants or invited as guests, but not incorporated as family members.   To do so would not only be to have the foreign invade the mission homes, which were seen as oases in a land that missionaries often found threatening and frightening, but also to provide a reverse conduit by which Chinese could enter the United States.   

The purpose of the WFMS, like other women’s mission boards set up in the post Civil War era, was to enable American single women missionaries to devote themselves full time to work among Chinese women and children.  Protestant mission boards saw the spiritual transformation of women and children as central to the broader goal of creating Christian nations.  The close, maternal relationships that American women missionaries could establish with the Chinese among whom they worked were an important part of their ability to become agents of cultural transformation.  However, the structure of the mission community put boundaries on these relationships.  There was a large gap between establishing a maternal relationship and becoming an actual mother, a mother who would bring her Chinese children within the space of the mission compound.  The restrictions against what the WFMS would consider out of control maternal instincts were usually unofficial and seem to have been largely unspoken.  The case of Gertrude Howe helps make visible the potential threat single women missionaries could pose to traditions of segregation, and the possibility of expulsion that women who violated these traditions could face.   However attractive the option of single American women engaging in Americanization through adoption might have seemed to writers such as Beecher and Stowe in the post Civil War era, it was not a feasible option for most American women missionaries in China.  

The Housing of Kang and Shi 


Upon their return to China in 1896, Kang and Shi were regularly appointed missionaries. They received a salary of  450 gold (although less during the first two years in order to pay back the WFMS).  This was less than the salary of American women missionaries (600 to 700 gold), but was much higher than that most Chinese who worked for the mission community received.
  It seems to have been considered a comparable salary, perhaps because Kang and Shi would not have had to contribute to the support of peoples in the United States.   They wrote their own reports of their medical work, and had access to the American community of foreign mission supporters for raising funds for their work. 
However, they did not immediately become full-fledged members of the mission community. They initially lived not with the other missionaries, but in a small house outside of the mission compound. In her obituary for Howe, Shi pointedly reminisced that after she and Kang returned to China, Howe “left the beautiful home of the missionaries and came to live in a little Chinese home that she built for us out of her own money.”
. Even when they first returned to China, Kang and Shi were already the focus of positive attention, even celebration, in periodicals aimed at American supporters of foreign mission.
  Yet not only were they not welcomed into the living space of the missionary community, but Howe had to again shed the privileges that came with the status of an American WFMS missionary in order to live with them.   

A little over a decade later, Kang and Shi would both have "beautiful homes" of their own, built with funds from American mission supporters. Their initial relegation to a small, Chinese house outside of the mission compound reflected the disjunction between the Methodist Board's ideal of spiritual equality and the practices of exclusion.  The process by which they acquired living spaces that matched their growing prestige shows the WFMS, and the broader Methodist Board of Foreign Missions, confronting this disjunction.    

In 1903, Kang responded to an invitation from gentry in Nanchang, the capital city of Jiujiang, to open a medical work there. While Shi had to bear the burden of the growing hospital practice alone, she was joined in her home by her younger sister Anna, who had recently returned from study in the United States. The 1903-04 WFMS report on Shi’s medical work, targeted to American WFMS supporters, focused on the incongruity between the home in which the Shi sisters lived, described as a “tiny rented native house,” and the distinguished visitors to their home, “officials and their retinue,” and “Chinese ladies who would not honor foreigners with their presence.”  The report concluded that a new home was “imperatively needed,” a not-so-subtle invitation for donations. 
   What is striking is the implicit admission that the Shi sisters moving into one of the much larger homes that American missionaries occupied was not an option.   Shi Meiyu was becoming well known both among Chinese nationalist officials who saw her work as a way to strengthen the nation and American mission supporters, and there seemed to be a growing sense among WFMS official circles that her housing needed to be commensurate with her status.  Yet complete integration was not an option.  

 In 1905 an American missionary newly arrived on the field, Jennie Hughes, moved into Shi’s house.  This was first meant to be a temporary measure, as Hughes had to flee Nanchang during an anti-foreign riot, but after the death of Shi’s sister in 1906 they began a life-long partnership.  As Hughes wrote to her sister, she and Shi had come to “share all the expenses of the little home.”
   On a trip to the United States from 1906-07, Shi inspired American audiences and raised funds for a new wing to her hospital, a home for her nurses, and a home for herself and Hughes, built next to the hospital and completed by the end of 1908. 
   This home was described by one Jiujiang missionary writing home as “by far the most beautiful Mission home I have seen yet.”
    The WFMS no longer faced the embarrassment of having one of its best-known missionaries live in conditions substantially less prestigious and comfortable than American missionaries simply because she was Chinese.  The policies of racial exclusion were no longer made glaringly obvious.  

An insight into how the Shi-Hughes partnership was viewed by the Methodist missionary community is offered by this same missionary in his later account to his family of gifts he received for his marriage to a WFMS missionary on the station.  He listed a gift from "the ‘Hospital’”, clarifying that “this is the technical distinction for Miss Hughes and Dr. Stone.”
   Surviving letters from American Methodist missionaries in Jiujiang suggest that Shi and Hughes were socially fully integrated into the social life of the mission, and they summered at the missionary resort from which Shi was excluded as a child.  Yet the use of the phrase “the Hospital” to refer to Shi and Hughes as a unit suggests that they lived in a space apart from the rest of the mission (although this also might indicate the way in which the missionary community came to terms with two single women living together as a family unit.).   Shi had carved out a place for herself in the WFMS, a place where she received respect, even honor and adulation.  Yet by not living among the other WFMS missionaries, by remaining distinctive, with Hughes, as “the Hospital,” she did not break down the barriers of the mission compound in a way that would have allowed more Chinese to follow.   The structure of exclusion in the mission community was not challenged.  

The process of creating a separate, if eventually equally prestigious, space can be seen even more clearly in the case of Kang.  Kang left for Nanchang in 1903 at the invitation of gentry in that city, led by the husband of a woman whom she had successfully treated.  The WFMS agreed to her going but did not fund her medical work beyond paying her salary.  The idea was that, working in the wealthy capital supported by gentry, her work could become “self-supporting,” drawing on local sources of funding, rather than the mission society.  However, the gentry pressured her to renounce her connection to the WFMS, and more broadly, her Christian identity, something she adamantly refused to do.  The relationship between Kang and the gentry was based on their shared nationalism and mutual desire for a strong, “New China.”  Like most Chinese Protestants, Kang believed that becoming a Christian nation was crucial to China’s “regeneration,” while many of her gentry supporters viewed Christianity as one aspect of Western aggression. 
   This disagreement did not destroy Kang’s relationship with the gentry, but it did reduce the extent to which they were willing to support her medical work, especially initially.  

Both in the annual reports on Kang’s work, and in her 1929 reflections on the history of her medical work, the transformation of her living situation features prominently.  She first briefly lived with a missionary family, and then moved to the top floor of the building the gentry had donated for her dispensary.   After Howe joined her, they moved from place to place, struggling to find the funds to both keep the medical work going.  In the reports from the time and even more in Kang’s later reminisces, the first years of her medical work in Nanchang emerge as a time of great financial stress, with problems with leaky roofs, difficulty paying rent, and Kang having to sell her “small stock of jewelry” to raise money.  Kang and Howe seem to have been in a kind of liminal space, not adequately supported by either the WFMS or the gentry.   

Yet by 1907, Kang and Howe had succeeded in converting this “in between” status into a source of considerable strength.    The gentry had donated a large piece of land inside the city gates for Kang’s home and hospital.  At the same time, there seemed to be a sense at least among the upper echelons in the Methodist church that it was not appropriate for her and Howe to be living, on the second floor of the dispensary.  Kang remembered that when the bishop in charge of Methodist Episcopal missionary work in Central China came to visit Nanchang, he was “not so well pleased” at Kang’s and Howe’s living arrangement.   An American woman had given this bishop $5000 to build a memorial to her sister, and the bishop chose to use this money to build Kang and Howe a home, which was completed in 1907.  In a trip that Kang and Howe made to the United States together in 1908, Howe solicited two separate $5,000 donations for Kang’s hospital. 
  After spending three years in the United States Kang returned home to a home described as a “splendid residence” where she lived with Howe, a hospital under construction, and spacious grounds well known for their beauty. 
   The combination of support from Chinese gentry and American women interested in foreign missions became a powerful one.  

Kang’s compound reflected, and enhanced, the status she had achieved both among the Nanchang elite and in the missionary community.  Writing a brief history of her medical work for an audience of American mission supporters in 1929, Kang emphasized the importance of the location and the structure of her home in the function it served for the Methodist missionary community and Chinese gentry alike.   "Conferences and prayer meetings are held here all the time because it is so central and so well-built," she wrote, emphasizing also that "the Chinese borrow our place when they need a place to organize a public health meeting, or a meeting to promote any public welfare."
  Kang’s compound was apart from the mission compound, as she lived within the city gates, and the mission compound was outside the gates.  However, the distance was not too great to permit frequent visits between her compound and the homes of the other Methodist missionaries.  Kang’s compound, and uses made of this compound by other Methodist missionaries, demonstrated her ability to participate fully in the missionary community while at the same time retaining her relationships with her nationalist supporters.  This kind of balancing act would become more difficult in the late 1920s.  In the 1910s, having become “so thoroughly American” did not yet destroy her nationalist credentials.  

Through the transformation of Kang’s and Shi’s living spaces, we can see the WFMS and the broader Methodist mission community coming to terms with the logistical difficulties of Chinese women missionaries who had achieved, by any standard that the missionary community could have applied, the liberation from heathen oppression promised by Christianity.   When Kang and Shi became missionaries, they forced the Methodist community to confront the question as to whether the privileges of American citizenship, in this case residence in the “beautiful homes” of the mission community, would accrue to Chinese women who occupied the same position as American women.  The first answer was clearly that they would not, and in fact that American missionaries such as Hughes and Howe, in choosing to live with Shi and Kang, would also forfeit some of these privileges.  However, over the period of a few years, especially as Kang and Shi received more attention in the mission press as examples of a “new” Chinese Christian womanhood, this situation became untenable, as it blatantly contradicted the ideology of the equality of all believers.   

For both Kang and Shi, the funds for their homes, along with much of their medical work, came from American supporters of foreign missions.  Perhaps the most important part for Kang and Shi of becoming a regularly appointed WFMS missionary was the ability to raise funds from American supporters directly.  The next section will explore both how Kang’s and Shi’s status as WFMS missionaries facilitated their ability to move across national borders, and how this travel revealed the limits of their Americanization.  

Travel to the United States

For American missionaries in the WFMS, in common with most Protestant mission boards, the furlough back to the United States, usually made every seven years, was a crucial part of their missionary work.  It was during this year, when missionaries would frequently travel around from church to church speaking for their work, that the funds could be raised for large projects such as building schools and hospitals.    These tours gave American women missionaries their access to the substantial amounts of money that could be raised from American women interested in foreign missions.  

Kang and Shi did not have regularly scheduled furloughs.  Howe also seems to have forgone this privilege, as she only went to the United States to accompany Kang.  Yet both Kang and Shi did take trips to the United States, trips that, as we have seen, were central to their efforts to raise funds for their own projects.  While they both, and especially Kang, relied on local sources more heavily than their American colleagues, the funds that could be raised in the United States were necessary to the success of their work.  

Yet despite their status as regularly appointed WFMS missionaries, Kang and Shi could not cross national boundaries with the same ease as could their American colleagues.  Discussions of the difficulties with this travel are moments when we can see the fissures in their “Americanization,” or having become “so thoroughly American.”   Physical bodies assumed paramount importance in encounters with immigration officials.  The American leaders of the WFMS took considerable trouble to avoid a clash between the missionary ideology of a Christian community that transcended national boundaries with the racialized conception of citizenship and belonging reflected in the typical encounter between American immigration officials and people of Asian descent attempting to enter the United States. 

There is evidence that both Shi and Kang, in their 1906 and 1908 trips to the U.S. respectively, experienced anxiety about trouble with immigration officials.  A later interview with Shi discussing this trip recounted her experience of the trip reported that she “watched with fear” as, near the journey’s end, a tug boat approached her ship, and “her heart was like lead,” when an immigration official stepped on board and asked for a Chinese woman named Stone. 
  As the WFMS minutes reported, Kang was initially turned back when she attempted to leave China to go to the United States for “some trouble of the eyelids,” a probable reference to the trachoma test, which as one scholar suggests had become "a byword among Chinese for arbitrariness and extortion."
   In her annual report Howe wrote acidly that she and Kang had then decided to take the "long Siberian route by rail, lest haply another occasion for turning Dr. Kahn back should develop via the Pacific." 
  Yet in both cases, a WFMS official had contacted President Roosevelt regarding their arrival, who had given specific instructions to “expedite” their landings.   The WFMS had spared Kang and Shi the “Kafkaesque drama” that awaited most Chinese, even officials and businessmen important to the China trade, entering the U.S.
  

The WFMS work in protecting Kang and Shi from the harassment of immigration officials fit in well with the broader American Protestant missionary criticism of abuse by immigration officials.   Officially, Protestant missionaries advocated as much contact between the United States and China as possible.  Even Chinese laborers moving back and forth, the target of so much opprobrium from anti-immigration groups, could be seen by American missionaries as a force that would work towards transforming China into a Christian nation.
   This enthusiasm for the movement of people and ideas across national boundaries identifies American missionaries as participants in an attempt to create the “borderless world where America sees its image everywhere” that Amy Kaplan has identified as a “fantasy of American empire.”
  

However, as Shi’s discussion of a later, 1919 trip to the United States suggests, the WFMS was unwilling to be a conduit of unfettered movement of Chinese Christians between China and the United States.  In her annual report, written from the United States, Shi discussed her initial reluctance to make the trip, in spite of the encouragement of an American doctor treating her for a heart ailment, who believed she needed a year’s rest “away from the sights and sounds” of her medical work.  Shi reports answering the doctor that she was “a native of China and … ought to get well in my native climate,” reminding the doctor of “the action taken by our W.F.M.S. that native missionaries should not come to the States for rest, lest a precedent be established for the host of native workers that are rapidly increasing throughout the mission field.”
  This action had been taken by the WFMS in 1917.
   While this “objection” was “laid aside” after both the bishop in charge of and the WFMS Official Secretary for Central China cabled for Shi to come, the fact that Shi invoked this as an issue in her annual report is significant.  It can be seen as a subtle protest of a policy that, if implemented when she had been a young missionary, would have deprived her of an important source of support.  Voyages to “rest” usually provided fundraising opportunities as well, as indeed did this trip to the United States for Shi.
  

WFMS officials may have perceived that there were only so many phone calls to the White House that they could make.  While they could ameliorate the process of entering the United States for a select few missionary heroines such as Kang and Shi, no mission agency could change the fact that crossing into the United States would be a humiliating ordeal for the majority of Chinese who made the trip.  WFMS missionaries could not “Americanize” their converts in the sense of extending an important privilege of citizenship in a powerful nation – free movement across the boundaries of other nations.  And without this free movement, Chinese women who became WFMS missionaries would not have access to the same resources enjoyed by American women missionaries – the funds available from the communities of Americans interested in foreign missions.  The “host of native workers” to which Shi refers (none of whom became regularly appointed missionaries) would continue to be dependent on their relationships with American missionaries for support.  The idea of Anglo-Saxon leadership that justified imperialism on the global stage would necessarily continue to be reproduced within the WFMS.  

In 1919 the minutes of the WFMS Board meetings, produced for WFMS supporters, noted with pride the fact that four of eleven WFMS hospitals were run by Chinese women medical missionaries.
   The minutes correctly mentioned as well that no other mission board had any hospitals controlled by Chinese.  Including Chinese Christians in positions of power was an important goal for the WFMS.   However, what the minutes do not make clear is that the last Chinese women to assume control of a mission hospital was Li Bi Cu in 1905, after graduating from the Woman's Medical College of Pennsylvania.   There had been no subsequent progress in Chinese women taking over mission institutions.  Even though the teaching of English and Western science in mission schools for Chinese girls in theory should have produced a greater pool of candidates for positions of authority in the WFMS, the WFMS had not funded the medical education of any other Chinese girls.  While the WFMS leadership celebrated the fact that four Chinese women were running their mission hospitals, they did not institute a program that would have helped continue and expand this trend.   

In the celebration of Chinese women taking over its mission hospitals, the WFMS officials demonstrated their official rejection of the idea that “race” could impact the leadership ability of Chinese women.  However, fully integrating Chinese women into WFMS leadership would have required structural change within the WFMS and the broader Methodist Episcopal community.  Even more, the importance of travel across national boundaries to the work of missionaries would have required the WFMS to challenge the exclusionary policies of U.S. immigration officials.   WFMS officials were willing to intervene in special cases but not, as the 1917 decision to restrict the travel of Chinese women who worked for the WFMS shows, confront the policy on a wholesale basis.   While the WFMS did not practice discrimination based on the physical body, the “nonvisual and more salient distinctions of exclusion on which racism rests” effectively prevented large-scale progress towards sharing leadership with Chinese women. 
  

In the 1920s, as portrayals of American missionaries as agents of imperialism became more pronounced in China, the issue of inclusion of Chinese in positions of power within mission institutions became more urgent.  At this same time, the patriotism of Chinese Christians involved in Christian missions became more suspect.  In the final section of this essay, we will look at a moment in 1927, after the bombing of Nanjing forced American missionaries to retreat to Shanghai under the protection of the American Navy, when the difficulties and limitations of having become “so thoroughly American” were crystallized for Kang.  This same moment revealed that Howe had lost some of the privileges of American citizenship with her move away from the mission compound. 

1927 Missionary Departure from Nanchang 

While no one at the time knew this, Shi’s 1919 report would be the last that she wrote as a WFMS missionary.  In a bitter break, Shi, along with her companion Jennie Hughes, left the WFMS in 1920 to form their own, non-denominational Bethel Mission, which would come to encompass a hospital, nursing school, Bible school, high school and orphanage.  While there were many reasons for this break, one emphasized in early Bethel literature was the need to train Chinese Christians for leadership positions in the Chinese church.
   In suggesting that this need was not being addressed by mainstream Protestant mission societies, Bethel literature joined a growing critique of an unwillingness of American missionaries to include Chinese in the power structure of mission boards, which even Chinese Christians involved in mission boards had begun to link to “imperialism.”
        

 Kang, conversely, remained a WFMS missionary until her death in 1931.  As the 1920s progressed, and critiques of American missionaries as “culturally imperialistic” became more frequent and pronounced, Kang’s patriotism, long the source of her relationship with her nationalist supporters, began to come under attack.   Ryan Dunch has referred to a “hardening of a hegemonic 'national' culture” which began during this time, closing off  “alternate imaginings of the nation.”
200.  As we have seen, Kang’s gentry supporters had never embraced her vision of China becoming a strong nation through Chinese people becoming transformed through Christian conversion, but they had been able to find common cause in their shared devotion to working towards the creation of a China that would be able to, in Kang's words, “take her place among the nations of the world.” 
    While Kang retained important support among Chinese officials and gentry in Nanchang throughout her life, she was also publicly branded a “running dog of imperialism.” 
     

 By 1926 the Nationalist party had launched what is known as the Northern Expedition, an effort to unite China under one strong government that would be able to combat imperialism.  The armies marching to unite China were ideologically quite diverse, containing both Communists and Communist sympathizers, described as the “left wing” of the party, and more conservative nationalists, some of the latter of who would be more sympathetic to missions, known as the “right wing.”  Initially in Nanchang, the “right wing” was ascendant, and Kang’s hospital, apparently protected both by its connection to a foreign missionary society and her connections with prominent Chinese military leaders, was one of the few major institutions that soldiers did not loot.  It became a refuge for both poor and wealthy Chinese families who had to leave their homes during the chaos.
   Kang was also able to smooth relationships between the mission community and the incoming military by throwing banquets for the officers so that, in the words of a woman who had been a child of American missionaries in Nanchang during this period, the soldiers would “leave us alone.” 
 

In March of 1927, Nationalist troops in Nanjing attacked the American, British and Japanese embassies.  A number of foreigners were killed, and American and British destroyers shelled the city in order to allow foreigners to escape unharmed, killing several Chinese in the process.
  Fury erupted all over China, and the vast majority of foreign missionaries fled their stations for the safety of the foreign concessions of Shanghai, and then in many cases their home countries, fearful of a repeat in the cities in which they were stationed.  The events of the next few months would show the costs that accompanied Kang’s position as cultural broker during periods of open Sino-foreign conflict. 

The night of the Nanjing Incident, accompanied by the American Navy, all the foreign missionaries -- except, significantly, Gertrude Howe -- left Nanchang.  They did not tell any Chinese, but sent a note with a servant after they left, explaining that "the American representative gave positive instructions that this information be held strictly confidential among the foreigners," and that they were "therefore at the time unable to explain our sudden departure." The note assured the Chinese Christians that while the missionaries would "willingly give ourselves to whatever hardship might come to any of us personally," they had left to ensure the safety of the city as a whole. 
 Kang recorded her reaction to the missionaries' sudden departure in her 1927 annual report, which she knew would be read by them as well as mission supporters in America.  "We woke up one morning to find that all our missionaries had left….  I can never describe the pain of that moment." 
    

In this moment of crisis, the fault lines of the position that Kang and Howe occupied in the Methodist mission community in Nanchang were exposed. In their fellowship with Kang, missionaries could point, as indeed the missionary quoted at the beginning of this essay did, to an example of "racial distinctions" ceasing to "matter," of the ideal of a community based on a common spiritual aspirations coming to fruition. Yet as Kang found out when she awoke to find that her colleagues had abandoned the mission station in the middle of the night, there were circumstances in which national identity would supersede this ideal. There was only so American that she could become. 
The leaving behind of Howe was more surprising. At this point, in her 80s, Howe does not seem to have been capable of making choices for herself. One missionary, in a private letter to another, referred to her as having "practically no mind at all." 
   Kang was completely responsible for her care, so that it would have been impossible to remove Howe without Kang's knowledge.  The missionaries therefore faced a choice: tell Kang about their leaving and invite both Kang and Howe to come along, or leave Howe behind while saying nothing to Kang. The fact that the missionaries chose the latter suggests that in making the choice, years back, to live with Kang rather than on the mission compound, Howe had lost some of the protection available to citizens of the United States.   The physical segregation of the American missionary community was essential to the ability of the American Navy to round them up and herd them away from danger.  

The danger in which the missionaries’ decision put Kang and Howe can be seen from a brief look the situation of other prominent Chinese Christians in public positions during this time. Xu Jinhong, the woman medical missionary in Fuzhou mentioned in the beginning of this paper, had her hospital burned and her home and possessions destroyed by soldiers, a trauma from which she never recovered.
  In Nanchang, as reported by one foreign missionary, Chinese pastors suffered beatings and kidnappings. 
   Kang and Howe were not physically attacked themselves, and while her hospital was a target for Nationalists in their anti-imperialist campaigns, she was able to use her contacts with important military leaders to provide some protection for her compound.
  By early 1928, American missionaries had begun to return, and the Methodist mission community was re-established. However, Kang’s and Howe’s safety was by no means assured when the American missionaries decided to leave them in Nanchang in March of 1927.  

One of numerous obituaries in the mission press for Howe at her death at the end of 1929 (of natural causes) lionized her as "the only Protestant missionary to remain at her post inside the walled city of Nanchang” in 1927.
  In fact, she was the only Protestant missionary to live inside the walled city in the first place.  Traditions of segregation in the missionary community, at least in treaty port cities and urban areas, remained in tact until the Sino-Japanese War in 1937 forced most American missionaries still in China into Western China with the Nationalist government.   Ironically, the American medical missionary discussed earlier, Ruth Hemmenway, remembers that during a time that she worked at the WFMS mission hospital after Kang's death in 1936 with another Chinese doctor, one American woman missionary refused to let her Chinese adopted daughter take her meals with the foreigners.

 In the decade after 1927, the new Nationalist government had required that all institutions have a Chinese head, and most mission institutions, including WFMS institutions, complied.   However, at this point, support for foreign missions in the United States was drying up, especially among Methodists.
   The 1920s saw a growing emphasis in missionary literature on respect for non-Western cultures.
  In this climate, the idea of rescuing women from heathen oppression lost much of its effectiveness and fundraising appeal, and no equally inspiring vision took its place.  The era of American women offering funds for the transformation and liberation of women in other cultures had basically ended by this time.  

This idea of liberation and transformation, so prevalent in American thinking about women in China -- and other non-Protestant countries -- in the late nineteenth and early twentieth century, is integral to an understanding of American empire during this period.  Yet American missionary ideas about transforming and liberating non-Christian women cannot be characterized as a simple and straightforward desire for their converts to become "American".  Engaging in attempts at cultural transformation among Chinese women involved the WFMS in contradictions and controversies over what the liberation promised by Christian conversion would entail.  In theory, once converted, no difference would exist between American and Chinese women.  In a community of converted individuals, the physical body would be irrelevant, and Chinese Christians would have as much chance for leadership positions as Americans.  In practice, the status of a WFMS missionary, like that of most mainline Protestant denominations, was bound up with privileges that arose from their American citizenship -- from superior housing to free movement across national boundaries.  The privileges of American citizenship in turn were tied to race.  People of Chinese descent could not become American citizens after 1888, and the rights of most African-Americans by the 1890s were becoming increasingly circumscribed. 

On a daily basis, the power and privileges of white American missionaries seemed natural enough that most missionaries did not have to face this contradiction.  The story of Kang, Shi, and Howe, along with Shi's father, provides an example of contradiction rising to the surface.  The fact that Kang, Shi and two other Chinese women could become WFMS missionaries, and the prominence achieved particularly by Kang and Shi, suggests that many in the WFMS felt a genuine commitment to the ideal of Christian Chinese women assuming positions of power within the organization.  However, the exclusionary structures ensured that very few Chinese women would acquire the status of WFMS missionary.   While Kang and Shi demonstrate the possibility of crossing the boundaries that kept Chinese women from running institutions, they also demonstrate the great difficulty in doing so.  And while she achieved the status of heroine missionary, Gertrude Howe helps us understand the tenuousness of the privileges of American citizenship to those who violated conventions of segregation.   For American women missionaries, crossing boundaries could result in becoming less "thoroughly American." 
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