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name, wife's maiden name and shi, which means "the person of those two families”. In
kunju Macbeih, Tie is Ma Pei's wife's maiden name and means "iron".

12 Cao Shujun and Sun Fulian ibi; i i
g, Shashibiya zai Zhonggue wut h
(Shakespeare on China's Stage), Harbin Chubanshe, 1y989, p- 195, ggllo wuiar shan

13 There are exceptions. For instance, the Sichuan Opera or chuanju has the special

Ea%e tgf bignlian or changing faces, which in part is similar to the use of the mask in
e West,

14 Xiju yishu, pp. 36-48.

15 1am indebted to Patrice Pavis for the ideas in this discussion,

16 Antonin Artaud, Le Théatre et Son Double (Th
_ r s r ¢ Theatre and Its Double), trans.
by Victor Corti, London: Calder & Boyars, 1970, p. 55. ) "
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Introduction

The YMCA (Young Men's Christian Association) enjoyed a great popularity
in China in the early 20th century. The first YMCA branch was established
in Foochow in 1885 and by 1920 the Chinese YMCA had 174 student
associations and 31 city branches with a total membership of 60,500. The
number of YMCA staff also rose from one foreign secretary to 84 foreign
and 42 Chinese secretaries during this period. No matter from which angle it
is examined, the Chinese YMCA must be regarded as one of the most
prosperous Christian societies in China at the time.

While the YMCA enjoyed this rapid growth in China, its environment
became hostile. With the rising tide of nationalism and the growth of disgust
with foreign imperialism in the Iate Ch'ing and early Republican periods, the
Anti-Christian Movement gradually gained momentum and burst into action
in the 1920s. Because of its outstanding role in society the Chinese YMCA
was clearly visible and became a major anti-Christian target. The Chinese
YMCA was accused of maintaining close relations with foreign countries
and denationalizing Chinese youth through its programmes. The wave of
attacks on the Chinese YMCA had a significant impact on YMCA members
and thus promoted some action and reform within this Christian institution.

Nationalism and the Anti-Christian Movement of the 1920s forced the
Chinese YMCA to redefine its role in national affairs and speak out about its
political and cultural identity., This paper will take the example of the
Chinese YMCA to examine the cultural and political response as well as the
development of indigenization of Chinese Christians at the time of the Anti-
Christian Movement. The purpose of this research is to explore how the
Chinese YMCA discussed the role of the YMCA in China, how it adjusted
to the changing situation in China and how it defined its relationship with
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the foreign YMCA secretaries who worked in China. A careful study of the
Chinese YMCA during this period will provide a basis for showing how
Chinese Christians responded to these turbulent times as well as how the
Chinese YMCA was accommodated in modern China.

In this paper I seek to deal with the subject in four main sections. The
first summarizes the early development of the YMCA in China. The next
introduces the Anti-Christian Movement. The third examines the Chinese
YMCA's response to the challenge of the Anti-Christian Movement in the
political aspect of indigenization. The fourth discusses the cultural response
of the Chinese YMCA. In conclusion I give a general assessment of the
response of the YMCA in China in the 1920s.

The early development of the YMCA in China

Forty years after the establishment of the YMCA in England in 1844, the
YMCA was introduced into China by foreign missionaries. Because of the
fame and programme of the YMCA in Europe and America, George Smyth,
a missicnary in China, founded the first experimental branch in a Christian
school in Foochow in 1885.1 From then on more and more experimental
branches were founded by missionaries in their schools. Luther D, Wishard,
a Secretary of the International Committee of YMCAs of North America,
was invited to attend the General Missionary Conference in Shanghai in
1890 and introduce the YMCA's ideas and goals. The meeting adopted a
resolution “"commending the objects of the Association and appealing to the
International Committee of YMCAs of North America to send
representatives to China to develop activities similar to those which had
proved so successful in America".2 On the basis of an intensive
mvestigation of China he carried out after the meeting, Luther D. Wishard
concluded that the time was ripe for the establishment of the YMCA in
China. His report received a favourable response from the Interational
Committee and the Rev, D.W. Lyon was sent to China in 1895 to spread the
ideas and programme of the YMCA.3

A year after the Rev. D.W, Lyon started work in T* fentsin, Mr. John R.
I\/_Io_tt, General Secretary of the International Committee, went to China. He
visited many missionary schools and assisted in forming "The College
Young Men's Christian Association of China” which eventually, after
passing through various stages of evolution, became known as the National
Committee of YMCAs of China. From then on the Chinese YMCA held a
national meeting regularly every three years, except during war time. The
city associations of the YMCA began after Mr. R.E. Lewis organized the
first one for businessmen and professionals in Shanghai in 1899.4
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The first 25 years of the development of the YMCA in China were
extremely successful. After John R. Mott helped to set up the national
organization of the Chinese YMCA in Shanghai in 1895 the movement soon
attracted the interest of Chinese youth. More and more student associations
and city associations were established. According to the YMCA's repost of
1923, there were 42 city associations and 203 student associations with
about half a million members,3

The early activities of the YMCA in China could be divided into two
main areas. The first consisted of evangelism, which included Bible study
classes and evangelical conventions. The YMCA co-sponsored many
successful evangelical conventions. For example, in 1911, when a city
association organized a series of evangelical meetings at the association
building, 1,068 men expressed the wish to become Christians. All of these
men were put in touch with the churches, and in addition the association held
special classes for them. A pastor testified that, drawing mainly on the new
believers won by the association during this series of meetings, he had
secured the constitnency for a new church in the city centre with a thriving
membership.6 The YMCA invited Mr. Sherwood Eddy to hold evangelical
meetings in China in 1914. The aggregate attendance of Eddy's meetings in
1914 was 117,705; following the meetings 7,960 people were enrolled in
Bible classes and many united with the Church.?

The second area of YMCA activity was of an educational nature
including further education, sport, student summer camps, public lectures,
etc. One major educational activity was the social service movement. This
expressed itself in such forms of service as free night schools for people
from the poorer sections of cities or near-by villages, practical talks on
sanitation, hygiene and disease prevention for these and other groups, and
the distribution of large quantities of health literature in several Chinese
cities.8 The Chinese YMCA also paid special attention to the development of
volunteer labour. Various city associations held local athletics and sports
contests which aroused great interest among Chinese students.

The most popular, or perhaps the most successful, YMCA programme
at the time was the science lectures programme, which represented the
Chinese YMCA's ideal of social education. When Mott visited China in
1896 he felt the need to introduce science and technology into China to
educate the Chinese. Mott later persuaded Clarence H. Roberison, a
professor of mechanical engineering at Purdue University, to take on this
mission. Robertson's lectures, with modem scientific equipment, encouraged
thousands of Chinese to attend science courses.” The Chinese YMCA even
established a lecture department in December 1912, to handle the numercus
invitations from all over the country.10 When David Z.T. Yui became the
head of the lecture department in 1913, hundreds of lectures a year were
being held with several hundred thousand Chinese people attending. The
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Peking government and many provincial governments welcomed this
programme and even asked the YMCA to train lecturers for them.11

The successful development of the YMCA in China was illustrated by
the growth in membership, local financial support and equipment,
attendance at religious meetings, enrolment in Bible classes, circulation of
periodicals, sales of literature and extension of the church resulting from the
association's work in 1900-20. Many national leaders became members or
supporters of the YMCA. In 1920, on the occasion of the eighth national
convention of the YMCA in Tientsin, both Dr. Sun Yat-sen and President
Hsu Shih-ch'ang sent their congratulations, and ex-President Li Yuan-hung
even offered his in person.12 The YMCA was regarded by many Chinese
leaders as one of the most popular movements in China.

The Anti-Christian Movement

It was against this promising background that the Anti-Christian Movement
emerged. The Chinese YMCA was denounced as a running dog of the
imperialists, YMCA property was destroyed or confiscated and YMCA
secretaries were harassed and even murdered.13 However, nationalism and
anti-Christian activity also stimulated various kinds of awakening
movements in the YMCA itself. The Chinese secretaries of the YMCA tried
to identify themselves with the wave of nationalism and paid attention to
social reform and the issue of indigenization of the YMCA in China.

Many scholars of China are aware that the 1920s marked the highest
stage of the Anti-Christian Movement in the Republican period.14 In fact,
some scholars have even argued that the Anti-Christian Movement in the
late 1920s had a much stronger and wider impact on the Chinese churches
than the Boxer Rebellion. The Anti-Christian Movement of the 1920s had its
origins in the New Culture and May Fourth Movements of the 1910s.
Thereafter Chinese intellectnals tended to approach questions pertaining to
national affairs and social reality from the viewpoints of democracy and
science.}5 Influenced by democratic ideas, they began to criticize the
warlords' obstruction of the development of democracy and attack the
foreign powers' imperialist actions in China and help for the warlords. As a
result, anti-imperialist and anti-warlord sentiment became widespread in
Chinese society. At the same time the spirit of scientism, together with the
growing popularity of pragmatism in intellectual circles, promoted the
dissemination of ideas attacking superstition and religious belief.16
Christianity, with all its baggage of Western cultural imperialism, had not
yet been criticized seriously, but in these circumstances it was bound to
encounter organized anti-Christian sentiment.
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The rise of the Anti-Christian Movement was prompted by a meeting
of the World Students' Christian Federation at Tsing-hua University in
Peking in April 1922.17 Because of the publicity and wide discussion of the
meeting in Christian periodicals in early 1922, some Chinese students in
Shanghai were prompted to organize an Anti-Christian Student Federation.18
A public statement of their objectives was circulated in March 1922, and this
encouraged similar action by stndents in other cities.1® Much of their
criticism of Christianity was based on their perception of the wickedness of
capitalism and a close relationship between Christianity and leading
capitalist countries. Some critics reflected Bolshevik inflnence, describing
Christianity as "a capitalist transformation, and churches and YMCAs as the
capitalists’ tools in the exploitation of the proletariat".20 Some touted Marx's
statement that "religion is the opium of the masses".2! Such verbal assaults
were widespread and became typical of the first phase of the Anti-Christian
Movement.

The second phase of the Anti-Christian Movement began in 1924 in
association with the Educational Rights Recovery Movement and in keeping
with the general anti-imperialist sentiment of the time. Christian schools and
churches enjoyed the protection of the unequal treaties and placed strong
emphasis on religious instruction in the curriculum and school life generally.
With the rise of the Anti-Christian Movement in 1922 Chinese educators and
scholars began to criticize Christian education from the point of view of
national rights and urged the government to rescind the special privileges
accorded foreign missionaries and churches.

Under the strong influence of nationalism the Chinese educators were
antipathetic to the expansion of Christian education which, they thought,
might denationalize the Chinese people.22 Therefore they urged the
"recovery” of education rights from foreign control and the Christian
schools’ conformity with the curriculum regulated by the Ministry of
Education.23 They submitted their proposals to educational organizations on
various occasions and asked the government to enact related laws and
regulations to "recover” education rights.

Besides education rights, criticism during the second phase of the
Anti-Christian Movement focused on the close association between
Christianity and the foreign imperialist powers. The authors of this criticism
pointed out that the imperialist countries took advantage of anti-missionary
riots to expand their claims for special protection under the law. They also
noted that many missionaries co-operated with the imperialists so as to
expand their activity.24 The climax of the second phase of this movement
was the outbreak in many cities of big demonstrations against the Christian
churches around Christmas 1924,

The third phase of the Anti-Christian Movement may be divided into
three stages. The first stage began with the May 30 incident in 1925, when a
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large number of students and workers demonstrated against Japanese ill-
treatment of Chinese workers and the unfair treatment of Chinese people by
the British-dominated Shanghai Municipal Council. British police fired into
the crowd of demonstrators causing heavy casualties, including 11 dead and
several dozen wounded. The enraged students, merchants and workers
immediately started a series of strikes and boycotts of Japanese and British
goods. Nationalist sentiment also led the Chinese to denounce imperialism
and the churches as well as their educational institutions, which in Chinese
eyes were imperialist-related. The students asked the school authorities and
missionaries to make plain their attitude to the matter. Although many
missionaries and church associations expressed their sympathy and support
for the Chinese side, many other missionaries and church schools were
unwilling to become involved in politics and left the matter to the
authorities.25 The students did not receive a satisfactory response from the
missionaries and the schools, and anti-Christian and anti-imperialist slogans
appeared everywhere. Demonstrations took place in many cities throughout
the country.

The Chinese Communist Party, which had been persistently anti-
Christian, took the opportunity to organize eight specific measures for
attacking the churches through the student bodies under its control.26 The
measures included declaration of an anti-Christian week, sending students to
the countryside and factories to stir up anti-Christian sentiment among the
workers and peasants, attacking YMCAs and YWCAs and urging students to
join in the anti-Christian movement. From then until the end of 1925 there
was an anti-Christian atmosphere on all the major campuses. In these seven
months, according to the church statistics, there were at least 43 student riots
against the missionaries, churches, church schools and church
associations.27 In this unfavourable situation the student numbers of
Christian schools declined continuously. Besides the student movements, the
Chinese Communist Party also stirred up the workers and peasants to violent
action against the church.28 These anti-Christian demonstrations were
maintained throughout 1925.

The second stage was the Northern Expedition in 1926 led by the
Kuomintang (KMT) army. Becavse of the spread of anti-Christian ideas in
the KMT army the Northemn Expedition forces attacked and occupied
churches and church property along the way. A pattern of anti-Christian
activity emerged in many places. When the expeditionary forces entered a
city they occupied the church and were billeted in it; mobs were roused to
attack the churches; anti-Christian slogans were pasted up in the city; church
leaders and church people were persecuted; and when the forces left, KMT
party headquarters were established to organize various kinds of unions for
workers, peasants, students, women and teachers. No church people were
allowed to join and they could not therefore find employment.2® Many
churches, YMCAs and church-sponsored schools and hospitals were forced

Wang: The Chinese YMCA 107

to close. The climax of this phase was the killing of six missionaries in
Nanking in March 1927.30 After protests by foreign diplomats and 2
Purification Operation by the KMT which drove the communists out, anti-
Christian activity declined immediately.

During the third stage, which started after the Nanking Incident, there
were few acts against the church but the authorities tried to place all
Christian schools and universities under their control. They required the
heads of all schools to be Chinese and demanded strict conformity with t!le
curriculum standards set by the government. In other words,_the nationalist
government, in an age of surging nationalism, paid attention to churc}_l-
sponsored schools and wanted to recover education rights which were at this
time still in the hands of foreign missionaries.

The political response of the Chinese YMCA

The first action that the Chinese YMCA took was to assume the leadersl.u'p
of the YMCA in China. It claimed that although the American secretaries
had come to initiate the work, the movement was now practically controlled
and directed by the Chinese leadership, lay and secretarial, and financed by
the Chinese people, who indeed had a strong sense of responsibility for and
proprietorship in the undertaking.31 The next step towards strengthening the
Chinese leadership was to run the association on a self-supporting basis. It
was decided that "Any city that wishes to have a YMCA earestly enough
ought to be willing adequately to support it by itself.”32 Although the
International Committee did make financial contributions to the work of the
Chinese YMCA, the National Committee of the YMCA in China made it
clear that the International Committee:

(a) claims and has no control pver this money after it has been remitted to

the National Committee; (b) does not desire even joint control over this

fund with the National Committee; and (c) has complete confidence in the
National Committee, which has as full control of this fund as of any

money it receives from any source in China or elsewhere.33

At the time of the May 30 Incident the British became the chief targets of
recrimination, boyeott and attacks, and British troops and warships being
rushed to the scene were prepared for action. The Chinese YMCA then
decided to calm the situation down and bring the two sides to a rational
solution. It sent a telegram calling in the strongest possible terms for
recruitment of a strong British secretary to the Chinese YMCA staff to help
improve relations between the two countries. R.O. Hall accept(?d the call and
on reaching Shanghai soon established contact with the 1ea!dmg Bntqns in
the community. The Chinese YMCA worked quietly to bring the Chinese
and British leaders together. The results were "substantial and far-reaching”
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in promoting personal and social contact between the leaders in an
emergency.4

David Z.T. Yui, the General Secretary of the National Committee of
the YMCA, also took this opportunity to admonish the foreign missionaries.
Many a missionary life was not what it ought to be and hence hindered
rather than helped to witness Christian faith and experience. Besides the
ordinary weaknesses of human nature Yui asked the foreign secretaries to
avoid the following: (a) a superiority complex and hence a determination to
dictate and dominate; (b) a tendency to transfer to and perpetuate in China
the practices and experiences of the Christian movements of the West,
irrespective of China's need; (c) excessively strong nationalistic attitudes on
current issues; and (d) an emphasis on external and material things rather
than spiritual life.35 Concerning the problem of future leadership in the
Christian movement in China, Yui emphasized that "Christian missions may
terminate before long. It is our sincerest hope that the presence of Christian
workers from the other lands will never be discontinued in the Christian
movement in China."36

The YMCA also adopted a position absolutely in favour of the
abolition of the so-called "unequal treaties", which granted foreigners extra-
territorial rights, fixed tariffs and special church protection, All of these were
now under serious attack by the nationalists. At that time there was still
some disagreement over this matter because some missionaries considered
that church people should not be involved in state affairs, while the Chinese
Christians in the inland areas still needed them in a hostile environment.37
The voices in favour of nullifying the treaties were much stronger than those
urging support.38 The YMCA people used various occasions to state their
position in favour of the abolition of the treaties. For example, at the Mot
Conference in January 1927 a missionary suggested that the Chinese
Christians in fnner China might need the protection of the treaties. David Z.
T. Yui responded, "If Mr. Bugge's question amounts to this, namely, that
Chinese Christians who live in the interior of the country do depend on the
so-called extraterritorial rights for protection, we see more reason than
before why extraterritoriality should be abolished."3? The National Christian
Council of China, of which David Z.T. Yui was serving concurrently as
General Secretary, passed a resolution which advocated the abolition of the
so-called "church protection clause".40 Ch'ing-nien chin-pu, the official
publication of the Chinese YMCA, also urged the abolition all unequal
treaties between China and the foreign powers and called for new treaties
based on equality and reciprocity.41

What could the YMCA, an international organization to promote co-
operation, friendship and undersianding among nations, do in the age of
nationalism? Its international ideal was even criticized by contemporaries as
"denationalization™ of the Chinese. David Z.T. Yui, in a public speech,
argued about the true meaning of nationalism. Nationalism, he said, "should

1
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not mean a biased love of one's couniry at the expense of another country”

but:
(1) should clearly and definitely point to 2 man's national duty to help
develop to the fullest extent the special gifts with which his own pecple
are endowed and the natural resources which they have inherited, and this
not simply for their own use and enjoyment but as their national
contribution to the sum total of the world's civilization. (2) It should
inspire and guide each nation walk in the pathway of righteousness, justice
and truth, and it should also impel her to go te the assistance of weaker
and less advanced nations even though at the time it may seem to be at real
sacrifice to herself... It is this type of nationalism which we should
develop and spread, 42

Yui concluded that "it is not Nationalism versus Internationalism, but
Nationalism and Internationalism in which I firmly believe and which our
YMCA movement has been trying to inculcate in the minds of our young
people”.43 Yui's prometion of the concept of a world family won popular
applause, although it is not certain to what extent the reader will accept his
interpretation of nationalism and internationalism.

The cultural response of the Chinese YMCA

The YMCA was a Christian institution which had tried to spread the Gospel
directly or indirectly. All secretaries of the YMCA, native or foreign, were
Christians. Facing the severe criticism of the Anti-Christian Movement, the
Chinese secretaries had to confirm their Chinese ethnic identity while at the
same time being believers in a "Western" religion which differed
significantly from Chinese culture and was dominated by foreign
missionaries. Besides the clarification of their political standpoint and self-
administration as discussed above, they discussed the relationship between
Christianity and Chinese culture.

Generally speaking, many YMCA members and secretaries urged the
indigenization of Christianity in China and suggested various ways for
integrating the two. When they offered their suggestions they seemed to
consider Christianity and Western culture to be separable. For example, the
writer of an article entitled "Oriental Christianity” said that "original
Christianity was Eastern, but it had been tainted by Western culture through
its historical development in the West",44 Another secretary made a similar
statement in which the ta@o (way) and the chiao (religion) of Jesus could be
distinguished. The fao was the essence of Christianity and thus was what
China needed, while the chiae, which consisted of church creeds and
institutions, evolved in the environment of the West.45 It must be pointed
out that the political connotation of this interpretation seemed to suggest that
Christianity was not equal to Westem culture and hence was not related to
the imperialist countries in the West.
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Therefere, in order to have original Christianity, the Chinese needed
to undergo a process of de-Westernization of Chinese Christianity. Some
YMCA secretaries suggested that real indigenization could be attained in
China by removing the Western veneer from Christianity and combining it
with the essence of Chinese culture. 46 Hsieh Fu-ya, a YMCA secretary in
Shanghai, suggested connecting these two through "individualization" and
"rationalization".47 Hsieh used a metaphor to explain how this integration
could take place. He suggested the sowing of the seed of Western
Christianity in Chinese cultural soil, where its Western modes of thought,
habits, rituals and organizational structures would die out. Thereafter,
absorbing its nourishment from Chinese culture, Christianity would produce
its fruit, which would be the new Christianity.48 He thought that
Christianity would become truly indigenized in this way.

Most writers of the Ch'ing-nien chin-pu believed that there was some
common ground between Christianity and Chinese culture, especially
Confucianism. For example, T.C. Chao considered that the Confucian
concept of jen (benevolence) was almost identical with the concept of
"love" in Christianity. A harmonious society which could be achieved by the
practice of jen was like the Kingdom of God which should be realized by
"love". The Chinese therefore should have no difficulty in understanding and
accepting the love of God.4Y Hsu Pao-ch'ien also said: "The Sung and Ming
philosophers were fully convinced that benevolence [jen] must be at the core
of the universe... This conviction will inevitably dawn upon a person when
he tries to realize his kinship with the universe."30 Both David Z.T. Yui, the
General Secretary of the Chinese YMCA, and Fan Po-hui, editor of the
Ch'ing-nien chin-pu, saw the ethical common ground between Christianity
and Chinese culture as an area of mutual complementary fulfilment.5!

Various proposals were put forward for integrating Christianity with
Chinese culture, but no agreement could be reached among the Chinese.
Although there were many articles suggesting the use of Chinese culture to
expound and advocate Christianity, they offered only a vague and general
direction and lacked a thorough and convincing plan. For example, Chao
Tzu-ch'eng considered that Chinese culture was related to Christianity on the
points of “closeness to nature", "ethics", "arts" and "mythic experience” .52

Wu Yao-tsung was more liberal in this application. Since "the
universe is the manifestation of God", Wu suggested, man may come to
know God by observing the universe.53 Christianity was only the Jewish
people’s interpretation of the universe. Other peoples and religions also
observed the universe and had their own interpretations. Therefore
knowledge of God might be found in other religions.54 From 1924 the
Ch'ing-nien chin-pu gradually published more and more articles on
Buddhism, Taoism and Confucianism.
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Because of the complexity and plurality of Chinese culture, even
Confucian scholars could not reach agreement on many points, not to
mention discussing it in relation to Christianity. Thus the snggestions and
discussions concerning the integration of Christianity and Chinese culture
were unable to inspire the same feelings amongst others, and sometimes
even caused disputes about words and ideas.

An assessment

The 1920s marked a turning point in the history of the YMCA in China.
Under the impact of the Anti-Christian Movement, Chinese Christians
became more nationalistic in outlock and began to re-examine their religion
and the issue of indigenization. The example of the Chinese YMCA shows
how a Christian organization dealt with the questions of nationalism and
indigenization in China.

Generally speaking, the political aspect of indigenization of the
Chinese YMCA was successful. The troubled period of the 1920s served as
a good opportunity for Chinese Christian leaders to assume the leadership of
the association and take responsibility for running it. This peaceful
evolution, although it received some complaints from the foreign secretaries,
did end the criticism from anti-Christian activists.53 In fact only an
indigenized Christian institution was able to gain support and acceptance
from the Chinese people. The best proof of this is that the membership of the
YMCA and the YWCA, criticized in the past as the tools or running dogs of
imperialist countries, increased again at the end of the 1920s.56

The success or failure of the YMCA's efforts at cultural indigenization
may be evaluated from two perspectives. First, from the perspective of
failure, the YMCA leaders and publications failed to show a clear way to
achieve indigenization and thus failed to gather sufficient support amongst
Chinese Christians. Their theories and arguments concerning indigenization
of Christianity were not well thought out and they failed to offer indigenous
alternatives for Christians to adopt. The articles written by YMCA
secretaries and members contained a mix of different suggestions,
sometimes contradictory. In this respect we can see they had no chance of
winning the war of indigenization and their failure was a foregone
conclusion,

However, seen from the other perspective, the YMCA Christians who
were able to foresee the firture needs of Christianity stepped forward bravely
to awaken their fellow Christians and indicate the direction of
indigenization. They kept an open mind in suggesting and discussing
different methods of indigenization of Christianity in China. While they
identified with their fellow countrymen they did not surrender their Christian
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position but tried to integrate Chinese culture and Christianity. The
perspectives of the indigenization of Christianity in China and the vigorous
efforts to reform were unique, so that no scholar studying indigenization in
modemn Chinese church history can ignore the example of the YMCA.
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