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�e Catholic Church in China is surprisingly large, comprising millions of 
believers. �e �gure of more than twelve million is not a large number in 
Chinese terms, given the immensity of China’s population.1 Nonetheless, it 
represents a substantial number of adherents. Some of these Catholic com-
munities can trace their history some 400 years back to the entry of European 
missionaries during the late Ming dynasty (from 1583 onwards). �e history 
of these communities de�es simplistic renderings, involving such things as 
the interplay of transnational politics with domestic power struggles, and the 
e�ects of rising Chinese national consciousness on the growth of local theolo-
gies. �e intricacies of this history are especially evident from the beginning of 
the modern period, which commences with the First Opium War (1839–42).

During this epoch, Chinese Catholic communities emerged from the 
protection of the French government to become a church that governed its 
own a�airs.2 �is transition took place in 1926, with the �rst consecration of 
Chinese bishops since the seventeenth century.3 From this point onwards, the 
communities were no longer missionary jurisdictions solely under foreign 
leadership. And since 1949, Chinese Catholics have experienced the various 
cycles of control and loosening imposed by the ruling atheistic Chinese 
Communist Party. Believers from the four other legal religions in China have 
likewise endured these conditions.4 �e narrative strands around which an 
historical account of these communities can be woven are therefore many. �e 
interactions both within the Catholic communities and between these com-
munities and other groups and institutions are so complex that, rather than 
representing only a few di�erent yet intertwined discursive threads, they can 
be more properly described as being like a snarled clump of yarn.

Introduction: Chinese Catholic 
identities in the modern period
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Doreen Massey used this strangely apt conceptualization to describe 
the complex relationships that arise where a small minority is a�ected by 
outside forces:

Whatever view one has of domination/resistance, there is somehow an 
implied spatial imaginary. �us the view (a), which envisages an opposi-
tion of domination and resistance, might take the form of a central block 
under attack from smaller forces. In contrast, the view (b), which envis-
ages entanglement may call to mind a ball of wool a�er the cat has been 
at it, in which the cross-over points, or knots or nodes, are connected by 
a multitude of relations variously of domination or resistance and some 
only ambiguously characterisable in those terms.5

Since the beginning of the modern period, many works about the history of 
the Catholic communities in China have relied on the type of binary imagin-
ings mentioned as view (a) by Massey.6 Not all these books and articles are 
based on a “domination/resistance” binary; some other formulations include 
“colonial/indigenous”, “Catholic/Communist” and “foreign/local”.7 �emes 
such as the strong rural nature of the Chinese Catholic church or the place 
of the communities in the context of emerging civil society are considered.8

Other works choose to evaluate the communities according to the amount of 
religious freedom they enjoy.9

Such formulations draw attention to otherwise under-studied aspects of this 
period of history. At times, nevertheless, the narratives built around these con-
structions ignore, or pay scant regard to, other factors, thereby obscuring com-
plexities. To avoid the dangers of such frameworks, some authors have written 
micro-histories, focusing on a particular individual or region.10 To be fair, the 
sheer size of the country, the immense population, the di�erences among the 
communities and the diversity of the historical accounts all combine to make a 
complex whole. It is hard for any narrative to avoid all the di�culties presented 
by this conglomeration of factors.

Let us consider, for instance, an historical narrative that uses the colonial/
indigenous binary to analyse the Chinese Catholic communities. Such a narra-
tive describes the growth of the church communities in terms of a local church 
seeking to overcome the colonial impulses of its missionary leaders. �e 
interactions between Chinese priests, seminarians, sisters and lay catechists, 
on the one hand, and their foreign congregational leaders, vicars apostolic 
and bishops, on the other, are characterised as unequal and humiliating. �e 
Chinese religious are portrayed as weak individuals on the periphery, while the 
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strong foreign leadership �gures constitute a �xed centre, what Massey calls a 
“central block”.

�e device then drives the historical narrative. �e hagiographical account 
of Vincent Lebbe is a case in point.11 Lebbe, the champion of a local church, is 
placed in opposition to French missionary bishops in China, who are portrayed 
(in the main) as unre�ective agents of imperialism. �e Chinese priests, whom 
Lebbe is seeking to help, remain largely voiceless. In its attempt to elucidate the 
growth and development of the communities, this kind of storytelling isolates 
certain aspects of the modern history of Chinese Catholics. Yet it distorts the 
historical narrative, because the interactions both within the communities and 
with other agents or institutions are too multilayered for such a simpli�cation 
to work.

�e life of one Chinese priest, the late bishop of Shanghai, Ignatius Gong 
Pinmei (better known in some circles as Cardinal Kung), exempli�es some of 
these complexities, illustrating the diverse historical, societal and ecclesiasti-
cal threads that must be brought together within any narrative account of the 
Chinese Catholic communities in the modern period.12 Gong Pinmei was born 
in 1901 to a long-standing Catholic family in the then rural Pudong district of 
Shanghai (on the eastern side of the river). Baptised as an infant, he received 
his secondary education in the famous Catholic district of Xujiahui (Zikawei 
in the Shanghai dialect) at St Ignatius College, which was sta�ed by French and 
Chinese Jesuits. Gong was ordained in 1930, becoming a secular priest and 
serving the Catholic communities of the Shanghai vicariate.13

At the time, the French Jesuit Augustus Haouisée administered this region. 
Upon Bishop Haouisée’s death in 1949, the Congregation for the Propagation 
of the Faith in Rome decided to split the vicariate into four parts—the dioceses 
of Suzhou and Shanghai and two apostolic vicariates, one to be run by Jesuits 
from the Californian Province and the other by French Jesuits from the 
Paris Province, which had been sending men to China since 1842. Gong was 
appointed the �rst bishop of the Suzhou diocese in 1949, which thereby began 
its life as an independent region led by its own Chinese bishop.

In August 1950, Gong was installed as bishop of Shanghai at the Cathedral 
of St Francis Xavier, at Dongjiadu, although he retained his position as the 
apostolic administrator of Suzhou. His appointment as bishop of Shanghai was 
e�ectively a promotion in that Shanghai was the larger city and had a longer 
and more prestigious Catholic history. A�er his installation, Gong proceeded 
to denounce the Communist authorities. By this time, the Communists were 
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seeking to split the Chinese Catholics from their international co-religion-
ists, having already expelled or forced out many of the foreign missionaries. 
A few years earlier, in the nearby vicariate of Xuzhou in 1947, for example, 
Communist troops had burnt to the ground several church-owned buildings, 
including a school and a large stone church in Tangshan. French-Canadian 
Jesuits administered this vicariate.14 Chinese Catholics were thus under no illu-
sions as to what the future held if the Guomindang lost the civil war.15

From the time of his appointment and in the face of this political reality, 
Bishop Gong actively sought to invigorate and encourage the Catholics of 
Shanghai and, indeed, the Catholic communities throughout all of China. He 
did this through his public preaching, his support of popular lay associations 
like the Legion of Mary, and his promotion of such communal displays of 
church life as processions and outdoor liturgical services.

In 1951, he led a pilgrimage of Shanghainese Catholics to Sheshan (also 
known by its name in the Shanghai dialect, Zose), in order to reconsecrate the 
Chinese Catholic communities to the protection of Mary, Queen of China.16

On the night of 8 September 1955, o�cials from the Shanghai Bureau of 
Religious A�airs arrested him. His seizure was part of an elaborately organized 
operation: approximately 300 of the Chinese Catholic laity and nearly twenty 
priests and religious were all arrested on the same night.17 A�er �ve years in 
prison, Bishop Gong was sentenced to life imprisonment in 1960, and was not 
released until the mid-1980s. He remained under house arrest for the �rst few 
years a�er his release from prison.18 In 1988, he was �nally released from con-
�nement. In 1991, Pope John Paul II announced that Gong had been named 
a cardinal in pectore (literally “in the breast”, therefore in secret) several years 
earlier in 1979.19 He was allowed to leave the country in the early 1990s to join 
relatives in the United States of America, where he died in 2000.

Gong’s appointment to the see of Shanghai in 1950 made him the �rst 
resident Chinese bishop of a Catholic community that traced its roots to 1608, 
when an Italian Jesuit, Lazzaro Cattaneo, established a community there at the 
request of the Ming-dynasty scholar Paul Xu Guangqi (1562–1633).20 Bishop 
Ignatius Gong was at the vanguard of a church community that was moving 
towards true local leadership; in some ways this was what he symbolized 
because of Shanghai’s signi�cance as a global city. Yet, at the same time, he 
neither criticized his training by foreign missionaries nor devalued the centu-
ries-long contributions of these missionaries to the local church.
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He was at once Chinese and Catholic, neither being a puppet of colo-
nialism nor a proponent of the cessation of relationships with international 
Catholic communities. He strongly rejected the establishment of a so-called 
“independent” or “patriotic” church and opposed attempts by the now-ruling 
Communists to limit religious freedom. �us, binaries such as colonial/indig-
enous or foreign/patriotic do not capture adequately the multiplicity of in�u-
ences present in Gong’s personal history. �ese factors were overlapping, rather 
than opposing, forces in his life and work. As such, they are best described as 
complementary rather than contending narratives.21 �ey were entanglements, 
in Massey’s words, much like a “ball of wool” comprising many “knots and 
nodes”. �e task, therefore, is to seek a way whereby these knots do not restrict 
any recounting of Chinese Catholic stories or force an oversimpli�cation of the 
remarkable histories of Ignatius Gong Pinmei and his fellow Chinese Catholics.

�ere exists an old adage that the faith of a community is revealed in the 
manner in which the community comes together in worship—lex credendi, lex 
orandi, “the law of believing is the law of praying”. Attention to the faith expres-
sions of a community can reveal much about that community and give clues to 
its beliefs, structures and identity. One way to examine the outpourings of faith 
is to analyse the use of imagery, tangible indications of the various devotions 
that exist in the Catholic world, whether in the form of statues, paintings or 
rosary beads. Changes in the imagery provide clues to the emergence of new 
identities, thereby assisting in the unravelling of the complex entanglements 
that have characterized the history of the Chinese Catholic communities.

�e indigenization of Christian images in China evolved over many cen-
turies. Prior to the disappearance of most foreign missionaries by the end of 
the eighteenth century, and the concomitant wave of persecutions that deci-
mated many communities or forced them to become more circumspect in their 
worship, there was a rich tradition of using local styles and techniques in the 
ritual art that is so central to private and public Catholic devotion and liturgy.22

�is tradition traces its roots to the beginning of the Franciscan missions to 
China during the Yuan dynasty (1279–1368), which marked the second stage 
of Christian evangelization in China.23 �ese early missionaries used religious 
images to assist in the propagation of their message. Prominent among these 
were paintings and statues that depicted Mary, usually with the infant Jesus. 
Until the middle of the nineteenth century, these Marian images were graphic 
examples of the process of indigenization, which in theological terms is called 
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inculturation.24 From the treaty period in the middle of the nineteenth century 
onwards, however, the process of indigenization stalled.

�is was for at least two reasons: the process met opposition from Catholic 
missionaries, and certain sections of the Chinese Catholic communities 
expressed a preference for European-style imagery. �ese two factors continue 
to be in�uential, as is evident when one considers the devotional and artistic 
images that are popular within Chinese Catholic communities in the present 
period. While the dynamic of adaptation and reaction is not unique to China, 
the debates in China between those who support the use of local designs and 
those who prefer foreign styles have had strong e�ects, especially on the devel-
opment of the identity of the Catholic communities. �e rami�cations of these 
discussions move beyond the simple question of the appropriateness of one 
style of artistic representation over another. Rather, the essential issue encom-
passes two crucial questions.

First, how is it possible to be Chinese and Catholic? Clearly, as the example 
of Ignatius Gong outlines, one can indeed be both Chinese and Catholic at 
the same time. �is is also shown by the continued presence of millions of 
Catholics in China, even a�er systematic attempts to suppress this faith com-
munity in the middle years of the twentieth century. �e ongoing growth of the 
Catholic communities is also proof that, for contemporary Chinese citizens, 
being Catholic and Chinese is a real possibility and choice.25 �is gives rise to 
the second question: How might the special features of the Chinese Catholic 
identity be best represented via images?

�e answer to this question depends upon the extent to which the viewer, or 
more speci�cally the believer, agrees with the proposition that it is appropriate 
to address Christian themes in di�erent artistic ways, according to the culture 
within which one lives. Disagreement over this proposition and the place of 
imagery has given rise to extensive debate over the centuries, sometimes result-
ing in violent clashes. �e iconoclast controversy is a classic example, occurring 
from the early part of the second century, encompassing the Constantinian 
Peace of 313 (when Christianity was declared legal by the Edict of Milan), and 
continuing throughout the eighth and ninth centuries.

During this controversy, those who supported the use of religious imagery 
in Christian worship, the “iconodules”, or lovers of icons, were ranged against 
the “iconoclasts”, or destroyers of icons. �e iconoclasts’ opposition to the use 
of icons was expressed not only in statements prohibiting their use but also, at 
times, in the deliberate destruction of such icons. �ese debates can be said to 
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have concluded, in a formal sense, when, “on the �rst Sunday in Lent 843 the 
Empress �eodora restored the icons for the last time with a procession that in 
the eyes of posterity marked ‘the triumph of Orthodoxy’”.26

While one side had won the �eld, and literally marked its supremacy with 
a victory march, this is not to say that the sentiments of the other side were 
forever laid to rest. Indeed, these sentiments are strongly held in many con-
temporary Christian communities. Granted, it is a long way from the �rst-
millennium Christian communities of Corinth and Constantinople to the 
third-millennium Catholic communities of Shanghai and Shijiazhuang: this 
historical and geographical distance necessarily a�ects the comparisons that 
can be drawn between these di�erent worlds. Even so, it is possible to note 
several points of similarity. In numerous ways, the reasons why many contem-
porary Chinese Catholics prefer European-style painting to an indigenized 
version resemble the reasons why the iconoclasts of the �rst millennium were 
uncomfortable with the (then) newer representations of Christian imagery.

At the core of the debate over imagery is the question of what is correct in 
both doctrine and praxis. �at is, both sides argue that their preferred manner 
of representation is the only proper form, doctrinally, and that this form or 
style is therefore the only acceptable means of artistic expression. �ey argue 
that their preferred image or style is the only way that doctrinal truths may 
be portrayed. �is strongly held position on what is orthodox proves to be a 
primary animating force for the community. �eir devoted adherence to, and 
resolute defence of, their version of orthodoxy and orthopraxis consequently 
marks the communities. More o�en than not, a key result of this perception 
of orthodoxy is either the maintenance of an old tradition in the face of some-
thing new or a return to a more traditionally recognizable form in opposition 
to an experimental, newer model. �us, to return to China’s Catholic church, 
for many believers, an ancient Marian painting like Salus Populi is preferred 
to one that seems to have incorporated Guanyin imagery; statues of Mary are 
more likely to be replicas of the image of Our Lady of Lourdes in a stone grotto 
rather than a Chinese Madonna in a bamboo grove.27

For the iconoclasts of the ninth century and the more traditional Chinese 
Catholics of the modern period, the intellectual defence of such perceived 
orthodoxy usually relies on scriptural exegesis and on the complex theology 
of the patristic period.28 Many of these arguments are erudite to the point of 
abstraction and are simply too dense to have been studied at depth by most 
believers. �ey are also not germane to the present discussion. In the judgement 
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of Henry Chadwick, the arguments of the iconoclasts failed to convince the 
majority of believers because the reasoning upon which their conclusions were 
based was too complex to be understood easily.29 Nevertheless, the arguments 
were not without valid insights. During the early centuries of Christian history, 
there had indeed been a rapid assimilation of contemporary artistic models 
that seemed to incorporate non-Christian motifs and mores. �e practice of 
borrowing or altering such images was widespread, and this angered numbers 
of believers.

For instance, the “representation of Christ as the Almighty Lord on his 
throne owed something to pictures of Zeus . . . [and] . . . (p)ortraits of the 
Mother of God were not wholly independent of a pagan past of venerated 
mother-goddesses.”30 Such mother-goddesses included Isis, who was o�en por-
trayed cradling her child Horus on her lap.31 �e iconoclasts reacted strongly 
to such adaptations, troubled as they already were by artistic representations 
that conveyed religious themes. On the other hand, the iconodule position 
recognized that people’s worship was aided rather than hindered by representa-
tive imagery. �ey also thought that it was appropriate for such representative 
imagery to employ local styles and forms. By the end of the ninth century, the 
iconodule position had triumphed politically and theologically. Nevertheless, 
given that the issue of imagery continues to divide communities today, it was a 
�awed triumph. As far away as China, believers still have sensitivities that are 
reminiscent of these earlier concerns.

Anxieties about what constitutes an appropriately Christian Chinese image 
underlie the noticeable opposition of some Catholics in twenty-�rst-century 
China to newer religious imagery. Not all Chinese Catholics who are wary 
of newer artistic forms are members of the old Catholic villages or families; 
many younger, recently baptized Catholics also oppose the new styles. �eir 
expressions of opposition have created a chiastic situation, ironically, whereby 
imported European images have become the preferred norm for some Chinese 
Catholics, while Chinese-style paintings are considered bizarre and foreign.

Put simply, these Chinese Catholics question the ability of such modern, 
Chinese-style representations to represent the truths of Catholicism “cor-
rectly”, in what they perceive to be the orthodox manner. Such Chinese images 
are also considered to be unable to facilitate “authentic” expressions of worship. 
�e Chinese-style images, Marian or otherwise, are said to lead people away 
from true Christian worship. �e relative merits of this argument, that non-
European art cannot accurately portray Christian themes, seem less signi�cant 
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than the fact that such arguments exist and are held with su�cient passion as 
to engender outright opposition to other styles.

Marian devotions in the Chinese Catholic church

A study of the development of Christian images in China therefore o�ers much 
scope for discussion about the Chinese Catholic communities. It might also 
be a means of avoiding the problems encountered by other approaches to this 
history and might thereby go some way towards doing justice to “the hopes 
and the joys, the griefs and anxieties” of the Chinese Catholics.32 �e �eld of 
imagery is obviously so vast, however, that there is the danger of simply replac-
ing one set of complexities with another.

A way out of this tangle was suggested to me some years ago when a Chinese 
friend asked me whether it was true that Christians believed in Jesus and 
Catholics believed in the Virgin Mary.33 Her question highlighted the fact that 
it is possible to describe and identify Chinese Catholic communities through 
some of their faith practices, notably their strong devotion to Mary, the mother 
of Jesus (a devotion, needless to say, that does not make them believe any less 
in Jesus, or make them anything other than Christian).

As my friend had noted, Marian pieties are indeed popular among the 
Chinese Catholic communities. In fact, it is not overstating the case to suggest 
that Marian devotions are a constitutive part of Chinese Catholic identity. �ey 
range from the recital of rosaries in front of Marian statues, and during the 
devotion known as the Stations of the Cross, to the establishment of Marian 
shrines in large city cathedrals and in small country villages. Marian pilgrim-
ages have existed on Mainland China since 1850 and continue to involve large 
numbers of pilgrims.34 �ese take place not only during May, the traditional 
month of pilgrimage (“Mary’s month”, in Catholic parlance), but also at other 
times as well. One of the earliest and perhaps most famous of the pilgrimage 
locations, Sheshan, has also been the site of signi�cant events like the consecra-
tion of the Chinese Catholic church to the protection of Mary.

Marian paintings and posters are usually displayed in o�cial settings, above 
church altars or on church walls, as well as in private houses. Personal devo-
tional items like rosary beads, liturgical calendars or prayer cards featuring 
images of Mary are also very popular. Popular baptismal names include not 
only Mary, but also the names of female saints associated with Marian devo-
tions, for instance, Bernadette.
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�e Catholic devotion to Mary is of course not limited to China. In 
Encountering Mary: From La Salette to Medjugorje, Sandra Zimdars-Swartz 
argues that Mary is popular among Catholic communities for at least two 
reasons. On a personal level, Mary is seen as a tender and concerned mother 
who calls her children away from the brink of disaster and o�ers them safety 
and comfort under her sheltering mantle. On a social level, however, Mary is 
presented as the leader of a mighty army of spiritual warriors ready to do battle 
with the forces of evil.35

For Chinese Catholics, the fact that they have survived many periods of 
persecution throughout their history has given them a strong belief in Mary’s 
protective mantle, something discussed in Chapter 3. More recently, they also 
believe that Mary has helped them live through the hardships imposed by an 
atheist government that initially sought to destroy them. Prayer groups like the 
Legion of Mary were front-line forces that sought to protect Catholics from 
such hardship.

Mary also o�ers a feminine aspect to the Christian story: in the context of a 
church where only males can hold positions of formal leadership, this is not to 
be discounted. In China, there is also a link between the Buddhist bodhisattva 
Guanyin and the Virgin Mary, as discussed in Chapter 1: this is another possible 
reason for the popularity of Marian devotion among Chinese Catholics.

Examining the cult of Mary within Chinese Catholic communities, at both 
the social and personal levels, therefore o�ers a way to narrate the modern 
history of the Chinese Catholics. While other di�culties are encountered 
through this approach, for instance the challenge of describing personal (and 
therefore subjective) liturgical acts in an objective way, at least the various 
binaries described above are mostly avoided. Jean-Paul Wiest’s history of the 
work of the Maryknoll Society argued that “understanding the history of the 
Catholic Church in China requires not only examining the methods of the mis-
sioners, but also their theology and their understanding of mission—in sum, 
the spiritual legacy of the missioners.”36

�e popular Marian piety of the Chinese Catholic communities has been a 
major spiritual legacy of the missioners since the time of the Jesuit presence at 
the end of the sixteenth century: a close study of this devotion enables many 
of the complexities of the relationships within the communities to be disen-
tangled. Hopefully, a richer narrative will thereby ensue. Lest this seem mere 
arti�ce, the following examples can stand as illustrations of the possibilities 
created by utilizing just such a thematic framework.
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At the personal level, Marian devotion is especially strong in the country-
side. �ere are Marian apparition accounts, for example, from the village of 
Donglu in Baoding, in Hebei Province (a stronghold of Chinese Catholicism.) 
Yet, there are also accounts of Marian apparitions in Beijing at the time of the 
siege of the North Church (Beitang) during the Boxer Uprising in 1900.37 While 
many Marian shrines are in small country towns and villages, the existence of 
a popular Marian shrine only a short bus ride’s distance from Shanghai also 
shows that the Marian cult cannot simply be characterized in terms of a rural/
urban binary. We are thereby invited to develop a more nuanced understand-
ing of rural and urban Chinese Catholic life, and to appreciate the commonali-
ties across Catholic communities in both areas.

At the social level, Mary is seen in her role as a patron, for example during 
the formal consecration of the Chinese Catholic church to Our Lady Queen 
of China at the Plenary Council of 1924, held in Shanghai.38 Acts like this are 
occasions by which a local church develops its own distinctive identity. �ey 
are also acts that irrevocably link the local communities with the universal 
body of the church, because Marian devotion transcends national boundaries. 
�at is to say, these communities are at once Chinese and universal. �ey are 
not communities existing in isolation from the broader church; such consecra-
tions both celebrate and commemorate this fact.

�e way in which images of Mary have functioned within Chinese Catholic 
communities is also illuminating. In the 1930s and 1940s, for instance, faculty 
members and students in the department of art at the recently established 
Catholic University of Peking, as it was known, were involved in a deliber-
ate attempt to create Chinese-style Christian art, which I discuss in Chapter 
5.39 �ese artists’ endeavours resulted in new Marian representations, includ-
ing paintings of Mary in Chinese locations and dressed in Chinese attire. 
(Obviously not all the work produced here was Marian, but it is signi�cant all 
the same that a large amount was.)

Such paintings are examples of the Marian cult operating at both the social 
and personal levels. A key aspect of these artworks was the depiction of Mary 
as a patron who was accessible to everyone. �e production of new Marian 
images also enhanced the social role of Mary, because many of these images 
were re�ections upon, and means of promoting, pious themes that were 
already popular among Chinese believers. �ese images were collected both 
by parishes and by individuals, and were thus used as objects of communal 
and personal devotion. �e images at once developed local attributes and also 
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provided assistance to individual Catholics in their prayer life. Some of these 
images can still be found today.

Likewise, Marian statues also helped strengthen and aid devotion. For 
instance, statues of Our Lady of Lourdes appeared throughout China’s Catholic 
communities, in both urban and rural settings, a�er the introduction of 
this devotion to China in the early 1860s. �ese statues showed Mary with 
European features, clad in a white dress with a blue belt, as Mary was pur-
ported to have appeared in 1858 at Lourdes, France.40 �erefore, on the one 
hand, Mary’s image as it was painted at Furen represented a sinicized form of 
Catholicism (one encouraged, ironically, by the Italian priest Costantini). Yet, 
on the other hand, a French image (the Lourdes statue) was the focus of nation-
wide personal devotion. Studying the cult of Mary allows these seeming con-
tradictions, which have been reduced to binaries at other times, to be explored 
more deeply.

�is work therefore explores the role of Mary, both as patron and as source 
of spiritual consolation during the modern period in China. As patron, Mary 
encapsulates the attempt at an institutional level to foster a unique identity 
among the Chinese Catholic communities. As a source of spiritual consola-
tion, Mary provides one means by which Chinese Catholics have been able to 
endure times of great stress and hardship.

Although there are many ways to study this cult—there is, a�er all, an area 
of theology known as Mariology—this book describes the development and 
promotion within Chinese Catholic communities of a national devotion to 
Mary. Paintings, statues, prints, wall posters and prayer cards are devotional 
objects that make use of imagery to assist Catholics in their communal and 
personal prayer life. I explore the use of such images in order to trace the 
development of identity within the Chinese Catholic communities, especially 
during times of change.

First, I describe the way in which di�erent images have portrayed the 
devotion to Mary at various points in the history of the communities. �en I 
explore the manner in which this devotion has been promoted and utilized by 
church leaders in China (both Chinese and non-Chinese) as a way of strength-
ening Chinese Catholic communities.

Simply, by examining the cult of Mary among Chinese Catholics, it 
is possible to understand something more about the development and  
ongoing growth of these communities, even in spite of the attempts to make 
them disappear.



�is book has explored the question: How are Chinese Catholic identities 
expressed through images? In answering this question, I have paid speci�c 
attention to the way Marian devotions are portrayed artistically, showing that 
there has been a rich tradition of sculpting, engraving and painting in an inter-
pretive and accommodative style, ever since the early fourteenth century. Even 
though there was a period from the mid-nineteenth through to early twentieth 
centuries where European (especially French) images were prevalent through-
out the country, there was a return to a local Chinese style in the early decades 
of the twentieth century. As previous chapters have shown, the products of 
this style were playful yet prayerful, poignant and powerful representations of 
popular Chinese Catholic devotions.

Nevertheless, a �nal question remains: If the identities of Catholic com-
munities had matured to a point where Catholics were as comfortable praying 
before Chinese Madonna-and-child images or statues as before European-style 
ones, why is it that there is a pronounced dislike of Chinese Christian imagery 
in the period a�er economic reform?1 It has not been my intention to write 
a history of Chinese Catholic communities since 1949, since this period has 
been extensively studied.2 Even so, insofar as I have argued that the identities 
of Catholic communities can be described in terms of the images that portray 
aspects of their faith life, it is important to o�er some conclusions as to why 
the movement in China towards local artistic expression of both universal and 
Chinese devotions has halted so dramatically.

�ere seem to be two reasons: �rst, in the period since economic liberaliza-
tion, the earlier histories of the Catholic communities have become relatively 
unknown, not only to those outside the country but also to many Chinese 
Catholics themselves; second, the Chinese Catholics (and Christians more 
generally) endured persecutions and hardships from the earliest years of their 

Conclusion



196 �e Virgin Mary and Catholic Identities in Chinese History

interactions with the Communist Party of China.3 One Western historian, 
Beverly Hooper, cited the following �gures:

Estimates of the total number of Catholic and Protestant missionaries 
killed by advancing communist troops between 1946 and 1948 ranged 
from 60 to100, the overwhelming majority Roman Catholics. According 
to a Jesuit report of early 1948, during the years 1946 and 1947 alone the 
communists had killed 49 priests, looted or destroyed over 500 mission 
stations, con�scated 40 churches for their own use and looted or destroyed 
another 200, and closed down over 1000 mission schools.4

�ese di�culties only increased in the formational years of the People’s 
Republic. �e precariousness of the situation facing many Catholic commu-
nities, especially a�er the mass arrests in Shanghai in 1955, forced many of 
them to worship in isolated places or in surreptitious ways.5 Consequently, 
the Catholics were o�en separated from their o�cial leaders (bishops, priests, 
sisters, brothers and lay catechists) and from the achievements of the pro-
gramme of inculturation. Over the decades, this separation had a negative 
e�ect on the popularity of Chinese-style pious images, whereas the older 
European images maintained their popularity.

Modern Chinese Catholics’ knowledge of the histories of the Catholic 
communities is relatively limited, although there has been an improvement 
in recent years (especially through the extensive use of websites among the 
Chinese Catholic dioceses). �is relative lack of knowledge is especially the 
case at a popular level, as opposed to among members of the academic elite 
(many of whom have received training overseas).6 �is is evident, for instance, 
regarding knowledge about the late Ming and early Qing dynasties. While 
many modern Catholics have heard of Matteo Ricci, not many know about 
João da Rocha or Giulio Aleni, Shen Fuzong or Liu Yunde. Arguably, there is 
an even greater collective amnesia or ignorance regarding the early part of the 
twentieth century. �at is, while the names of Vincent Lebbe and Ma Xiangbo 
are recognizable to some, the names and activities of Chen Yuandu, Wang Suda 
and even Celso Costantini may be largely unknown.

Aspects of the programme of reform and localization have slipped from 
consciousness, even though the Vatican had accepted and supported this 
movement (and continues to do so).7 �us, while Chinese Catholics know 
much about the development of the Chinese episcopate (the question of 
bishops in China continues to be, a�er all, a pressing issue), they remain largely 
unaware of the development of Chinese-style Christian art. �ey also do not 



Conclusion 197

have the language abilities, or even the opportunities, to access the European-
language works that describe this history.

Many actions and pronouncements revealed the o�cial approval for such 
art, not the least of which was Costantini and, later, Mario Zanin’s crucial 
support for this movement in the early years of its development. More 
striking still, however, was the fact that, once the plenary council had said its 
prayers of consecration to Mary, Our Lady of China, Costantini circulated 
an o�cial image for this devotion. As we have seen in Chapters 3 and 4, this 
image contained a number of Chinese features and was the product of sur-
prising cultural interactions occurring at the time. Con�dence in the use of 
Chinese-style images for the most important Catholic devotions continued to 
grow, even as these devotions became more and more an o�cial part of the 
liturgical calendar.

In 1941, for instance (as discussed above) May 31 was nominated as the 
o�cial day for the annual celebration of the devotion to Our Lady Queen of 
China. From this time onwards, there was a vast outpouring of Chinese-style 
Christian images (especially Marian ones) from the workshops of the artists 
associated with Furen. �e images were widely accepted, not only by the o�cial 
leadership but by the people as well. �is last point is signi�cant because it 
is sometimes argued, I believe incorrectly, that these images did not gain the 
acceptance of the people.8

Even though the establishment of a Chinese episcopacy took some cen-
turies, a�er it took place local leaders began to be appointed much more 
rapidly and in many more regions. �e number of Chinese priests increased 
at the same time as the arrival of foreign priests in China slowed. In 1925, for 
instance, there were around 1,800 foreign priests and 1,220 Chinese priests. By 
1948, there were 3,090 foreign priests and 2,698 Chinese ones.9 Between the 
years 1939 and 1948, the number of foreign priests had only increased by 100, 
whereas within this time 646 Chinese men had been ordained—more than �ve 
times the number of Chinese priests who were alive at the turn of the century.

Even though there were fewer than thirty Chinese bishops by the late 1940s, 
this was still an impressive increase in twenty years.10 Given the standard level 
of training needed before a person could be appointed bishop, it is a remark-
able indicator of the pace of change. Furthermore, some of the most in�uen-
tial Catholic strongholds had Chinese leadership a�er the Vatican established 
the hierarchy. Beijing and Nanjing were declared archdioceses in 1946; Tian 
Gengxin and Yu Bin were named as their respective leaders. A few years later, 
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Gong Pinmei was appointed the bishop of the diocese of Shanghai in 1950. 
�e appointment of a cardinal was the �nal step in the establishment of a 
Chinese hierarchy, occurring in 1945 when �omas Tian Gengxin, a Divine 
Word missionary and (at that time) apostolic vicar of Qingdao, was named 
China’s �rst cardinal. He was formally elevated to the College of Cardinals on 
18 February 1946, and on 11 April was appointed to the newly created archdio-
cese of Beijing.11

�ese Chinese ecclesiastical leaders approved of the attempts to express 
Chinese Catholic identities in new artistic forms. �is did not mean, however, 
that they neglected or purposefully downplayed the signi�cance of traditional 
European pieties and their representations. We have seen how Bishop Gong 
Pinmei reconsecrated the church to the protection of Mary in 1951 while on a 
pilgrimage to Sheshan, where he led the people in prayer before the Our Lady 
of Lourdes pavilion. Nevertheless, the Chinese Catholic communities were 
very proud of the fact that they were both Catholic and Chinese, expressing 
this in any number of ways. In 1949, for instance, Cardinal Tian Gengxin wrote 
“A Leaf from my Missionary Handbook” and addressed it to all the priests and 
seminarians in China:

What the Church teaches is the constant and unchanging Truth. It remains 
always the same in spite of the change in time and circumstances. It is 
the Eternal Truth. But the method and tact employed in propagating the 
Church’s doctrines, however, should be adapted to the peculiar needs of 
the times and the people; they should vary or be adjusted accordingly, or 
otherwise they fail to answer the prevailing needs, and fail, consequently, 
to win the hearts of the people. �e single key to missionary success is 
adaptation to the people and circumstances. It is the maxim to be followed 
by every zealous missioner.12

Art works that illustrated Christian themes in Chinese ways were examples of 
just such adaptations; Cardinal Tian and others supported exactly this type of 
activity. Ordination cards contained images of Chinese Christian art, chapels 
and churches featured paintings displaying these themes, and prayer cards 
were issued with these types of images printed on them.

A�er the Nationalists were defeated in 1949, both Cardinal Tian and 
Archbishop Yu Bin sought exile in the United States, perhaps believing that 
they could generate more support for the Chinese Catholics from there. (Yu Bin 
had always been politically active and was a keen admirer of the Archbishop 
Francis Spellman of New York, having travelled with him when Spellman 
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visited China in the 1940s).13 Once there, Cardinal Tian issued a prayer card  
on behalf of his fellow Catholics still in China. He knew full well that the Our 
Lady of Donglu painting was the image that had been o�cially approved as the 
Our Lady of China image; yet he chose to print one of the newer Furen paint-
ings on the card. �e prayer on the reverse side of the card explicitly sought 
Mary’s intercession:

Almighty and eternal God, Comforter of the a�icted, and Strength of 
the Su�ering, grant that our brothers of China who share our faith, may 
obtain, through the intercession of the Blessed Virgin Mary and our Holy 
Martyrs, peace in �y service, strength in time of trial, and grace to glorify 
�ee, through Jesus Christ our Lord. Amen.14

Cardinal Tian’s use of this image on his prayer card showed the extent to which 
these images had been received by the Chinese leadership as well as by the people 
themselves. �at is, Cardinal Tian would not have used an image that was not 
accepted by his fellow Chinese Catholics, or which would arouse anger among 
the communities or alienated the very people for whom he was asking others 
to pray. Nevertheless, even though there was o�cial support for such images, 
the use of this particular image has been problematic in the modern period. At 
the National Basilica in Washington DC in 2000, for instance, a mosaic of the 
image on Tian’s prayer card was made and ceremoniously unveiled as an image 
of Our Lady of China, even though certain members of the diasporic Chinese 
Catholic community opposed giving it this name. �ey stated correctly that 
the o�cial image was the one originally painted for the Marian devotion of 
Donglu, yet their rigid opposition to the use of the term Our Lady of China for 
any other image reveals not only their limited knowledge of Chinese Catholic 
history (especially the work of the Furen artists) but also their desire to restrict 
the ongoing development of Chinese Catholic identities.15

Finally, the su�erings endured by the Catholic communities, both in the 
early decades of the twentieth century and in the years a�er liberation, have 
strengthened the Marian identity of Chinese Catholic communities.16 �e 
older European Marian images (predominantly statues) were the ones that 
survived this period, while the paintings from Furen and the like were either 
wilfully destroyed or removed, thereby slipping from public consciousness. 
Popular devotions like the rosary and the Stations of the Cross could be done 
in secret, without the need for an image. Historically, these devotions were 
most o�en associated with a European image, like Our Lady of Lourdes, rather 
than the newer Chinese-style ones (remembering that these images existed 
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harmoniously alongside each other before 1949 and were not considered to 
be in competition with each other). When public recitation of these devotions 
could occur again, therefore, the older European images resurfaced, were 
obtained anew from overseas or were manufactured locally.

A�er 1978, the newer Chinese-style images were not reproduced imme-
diately, both because the artists were dead (Chen Yuandu died in 1966, for 
instance, although whether his death was part of events associated with the 
Cultural Revolution is not yet known) and because the originals had been lost 
from view, at least within China. �ose images that have made their way back 
to China are o�en viewed as faddish and not having the same value as those 
European images that were used in prayer during di�cult times. Certain indi-
viduals simply oppose images of this kind because they do not know the history 
or hold a more rigid theological position with regards to the appropriate way 
of portraying Christian themes (returning us to our initial discussion about 
icons and orthodoxy). For them, it is di�cult to accept a Chinese Mary holding 
a child with a topknot or a Guanyin-type �gure hovering over a map of China.

If the vision of a local church shared by Ma Xiangbo, Celso Costantini and 
others is to be seen anew, individuals like them need to emerge and there must 
be support for such a programme at all levels of the Chinese church. Whether 
such a situation will occur is a question for another time. Su�ce to say, from 
the era of the Franciscan missions in China through to the time of the twen-
tieth-century artists at Furen—and now, too, during these �rst decades of the 
twenty-�rst century—for Chinese Catholic communities, there is still some-
thing about Mary.
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131. �e Paintings of Magdalena Liu and Francis Zhang, exhibition catalogue (no other 
publication details). �is catalogue is in the library of the Ricci Institute, University 
of San Francisco.

132. �ese had made their way to France in the late 1940s or early 1950s and were then 
procured by the present institution in the early 1990s.

133. Monica Liu, Chinese Sacred Art, internal report produced for the Ricci Institute, 
University of San Francisco.

134. See, for instance, Les missions de Chine, Seizième Année 1940–1941 (Beijing: 
Imprimerie Lazariste, 1942). �is was a catalogue of almost all church personnel 
and church institutions in China.

135. I have also been unable to �nd in the secondary literature any reference to such a 
workshop, so it is not possible to elaborate further, or even guess about either of 
these supposed institutions, except to note that the paintings are generally accepted 
to be from the pre-1949 period and, as a collection, they are consistent in listing 
the workshop in the manner described.

136. Marie Adams introduced two of the earliest artists, Wang Suda and Lu Hongnian, 
in her 1938 article. Fritz Bornemann provided other biographical detail about 
these two and added some brief biographical notes about both Li Mingyuan and 
Xu Jihua, from the �rst generation, and Wang Zhengyang from the second group. 
Apart from Chen Yuandu, Michael Sullivan does not mention any of these other 
painters in any of his works on Chinese painters of the twentieth century. His bio-
graphical note on Chen Yuandu, in Modern Chinese Artists, p. 20, states that he was 
a guohua painter, but this seems to disregard the Christian aspects of his work.

137. Bornemann, Ars Sacra Pekinensis, p. 213.
138. Ibid., p. 214.
139. Adams, “A New School of Christian Art”, p. 616.
140. Lawton, “A Unique Style in China”, p. 478.
141. Adams, “A New School of Christian Art”, p. 617.
142. Lawton, “A Unique Style in China”, p. 469.
143. Also known as the Society of the Divine Savior, founded in the late nineteenth 

century by a German priest, Francis Mary of the Cross Jordan, 1848–1918.
144. Bornemann, Ars Sacra Pekinensis, p. 225.
145. Adams, “A New School of Christian Art”, p. 616.
146. See Adams, “A New School of Christian Art”, p. 617 and Lawton, “A Unique Style in 

China”, p. 479.
147. Adams, “A New School of Christian Art”, p. 617. Yet, see “Chinese Christian Art”, 

Collectanea Commissionis Synodalis 11 (1938): 42–47, which disagrees with Marie 
Adams.

148. Lawton, “A Unique Style in China”, p. 470.
149. See Furen Yearbook, vol. 8 (1946).
150. Adams, “A New School of Christian Art”, p. 617.
151. Bornemann, Ars Sacra Pekinensis, p. 150.
152. Cited in Daniel Johnson Fleming, Each with His Own Brush, p. 12.
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Chapter 6 �e Chinese dimension to the Furen Christian art

1. Daniel Johnson Fleming included eighteen black-and-white reproductions in his 
book. Sepp Schüller’s work also contained a number of the Furen works, including 
one not seen elsewhere, Mary Patroness of the Indigenous Clergy, reproduced in 
colour. �e archives of the Paris Province of the Society of Jesus and the archives of 
the Foreign Mission Society of Paris (MEP) both contain reproductions of images 
produced at this time. �ere are descriptions of several works in church litera-
ture, including numbers of black-and-white reproductions. �ese described pieces 
by Chen and his students, as well as works by foreign artists like Edmund van 
Genechten. �e Ricci Institute at the University of San Francisco possesses a small 
collection of original Chinese Christian scrolls, which means that, in addition to 
the various reproductions, some actual paintings can be studied. Marie Adams 
reported that, by 1938, there were also 150 pictures available in photographs (from 
the Brückner collection). �e Catholic University Press had also produced prints 
in two and three colours that were available for purchase from the university. An 
ordination card from 1935 contains a reprint of one of Luke Chen’s works, showing 
not only that some of these prints were already circulating among the Catholic 
communities but that they were being put to good use as well. While Bornemann’s 
collection contained many of the paintings produced by the Furen artists, it is 
certain that there were other works that have not survived in any of these locations, 
but which might yet survive, either within China or in foreign collections, like 
archives, libraries and personal collections. �e author is grateful to the Society of 
the Divine Word for permission to reprint a number of these images.

2. I have summarized Bornemann’s arguments here as they have largely disappeared 
from scholarly discourse.

3. See Mai-mai Sze, �e Tao of Painting: A Study of the Ritual Disposition of Chinese 
Painting; with a Translation of the Chieh Tzu Yüan Hua Chuan; or, Mustard Seed 
Garden Manual of Painting, 1679–1701 (New York: Pantheon Books, 1956).

4. Furen Yearbook, vol. 8 (Beijing: Catholic University of Peking, 1946), p. 98.
5. Laurence Sickman and Alexander Soper, �e Art and Architecture of China (New 

Haven, CT: Yale University Press, 1971), p. 295.
6. Sickman and Soper, �e Art and Architecture of China, p. 260.
7. Kuo Hsi, An Essay on Landscape Painting [Lin chuan kao chih], translated by Shio 

Sakanishi (London: John Murray, 1935), p. 30.
8. For further information on scholar stones, as these decorative pieces are known, 

see Craig Clunas, Fruitful Sites: Garden Culture in Ming Dynasty China (Durham, 
NC: Duke University Press, 1996), p. 73.

9. See “�e Gospel of Matthew”, in �e New Oxford Annotated Bible with the 
Apocryphal/Deuterocanonical Books (New Revised Standard Version), edited by 
Bruce M. Metzger and Roland E. Murphy (Oxford: Oxford University Press, 1991), 
2:1–2.

10. �e �rst statement in the Confucian classic, �e Analects, emphasizes the value of 
learning, of the delight that is achieved through the arrival of distant friends and 
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the merit gained by a virtuous man being unknown by his peers. For a transla-
tion of this, with commentary, see Simon Leys (trans. and notes), �e Analects of 
Confucius (New York: W. W. Norton, 1997).

11. As showcased in the exhibition “Sacramental Light: Latin American Devotional 
Art”, on works from the School of Cuzco, held from 22 January to 22 April 2007, at 
the University of San Francisco, �acher Gallery (http://www.usfca.edu/uploaded-
Files/Destinations/Library/thacher/archive/Sacramental%20Light.pdf).

12. Also known as All Men are Brothers, or Shuihu zhuan.
13. Anonymous, �e Life of Christ by Chinese Artists (London: Society for Propagation 

of the Gospel, ca.1940), p. 2.
14. Hokusai lived from 1760 to 1849. John Clark, in Modern Asian Art, and others 

have highlighted the signi�cant in�uence of Japanese artists and art schools on 
Chinese artists in the modern period.

15. As described in the Christian text, see “�e Gospel of Mark”, in �e New Annotated 
Oxford Bible, 4:35–41.

16. Flos chimonanthi, a type of plum blossom, which was also known as winter sweet.
17. Peonies had traditionally been associated with the emperors and were thus used to 

symbolize royalty or power.
18. See “Acts of the Apostles”, in �e New Annotated Oxford Bible, Chapter 2.
19. See Clunas, Fruitful Sites: Garden Culture in Ming Dynasty China.
20. Traditionally, this instrument was used in Daoist religious ceremonies, so Chen 

was being either a little naïve or rather daring in including this, possibly opening 
himself and others to accusations of syncretism.

21. See, for instance, “Genesis”, 1:2, and “�e Gospel of Mark”, 1:10, in �e New 
Annotated Oxford Bible.

22. C. A. S. Williams, Chinese Symbolism and Art Motifs: A Comprehensive Handbook 
on Symbolism in Chinese Art through the Ages (North Clarendon, VT: Tuttle 
Publishing, 2006), pp. 144–45.

23. Fritz Bornemann, “Introduction”, Ars Sacra Pekinensis. Die chinesisch-christliche 
Malerei an der Katholischen Universität (Furen) in Peking [�e sacred arts in 
Peking: Chinese-Christian painting at the Catholic University in Peking] (Mödling 
bei Wien: St Gabriel, 1950).

24. Cited in Mary S. Lawton, “A Unique Style in China: Chinese Christian Painting in 
Beijing”, Monumenta Serica 43 (1995): 475.

25. Ibid.
26. �is photograph is in the Californian archives of the Jesuits.
27. Michael Sullivan, Art and Artists of Twentieth-century China (Berkeley: University 

of California Press, 1996), p. 58.
28. See “�e Gospel of John”, in �e New Annotated Oxford Bible, 19:19.
29. A�er the fall of Shanghai in 1937, there was the infamous Nanjing Massacre in 

which perhaps around 300,000 people were killed by the Japanese troops. See, 
among many works on this topic, the essays in Bob Tadashi Wakabayashi (ed.), �e 

244 Notes to pages 180–188



Nanking Atrocity, 1937–38: Complicating the Picture (New York: Berghahn Books, 
2007).

30. Marie Adams, “A New School of Christian Art”, �e Chinese Recorder 69, no. 12 
(December 1938): 616.

31. As can be seen in Chapter 1 regarding the Jesuits’ use of art in their catechetical 
endeavours.

32. It is heretical, theologically speaking, from a Christian perspective, because this 
devotion is an example of anthropomorphism whereby the Holy Spirit is under-
stood solely in human terms and relationships, thereby misrepresenting its role in 
the human realm, as well as incorrectly equating the role of Mary with the persons 
of the Trinity. See Bornemann, Ars Sacra Pekinensis, p. 111.

33. Gabriel Palatre, Le Pèlerinage de Notre-Dame-Auxiliatrice a Zô-sè dans le vicariat 
apostolique de Nan-kin (Shanghai: Imprimerie de la Mission Catholique, 1875),  
p. 30.

34. Ibid., p. 75. Author’s translation.
35. Although the image was based on Our Lady of Victories, Our Lady Help of 

Christians was the title used in prayer (until the devotion to Our Lady of Sheshan 
and Our Lady of China became more formalized). For a partial evolution of this 
pilgrimage, unfortunately outside the purview of this book, see (in addition to 
Gabriel Palatre’s work) Fr. Royer, “A Pilgrimage in China”, Letters and Notices 10 
(1875): 97–101; Anonymous, “Le Pèlerinage de Notre Dame a Zo-cé”, Relations 
de Chine 1 (May 1903): 81–97; J. de la Largère, “Les Pelerinages a la S. Vierge en 
Chine”, Le Bulletin Catholique de Pékin 261 (1935): 225–31; and E. Chevestrier, 
Pèlerinage a Zoce, 1938, an unpublished manuscript held in the Paris archives of the 
Society of Jesus. On 5 February 1941, Cardinal Salotti, prefect of the Congregation 
for the Rites [sic], declared 31 May as the o�cial feast day for the devotion Our 
Lady Queen of China. See Le Bulletin Catholique de Pékin, 1941, p. 301.

36. �is information is contained in a memorial pamphlet published in Shanghai in 
1947, entitled Notre Dame de Zo-se [sic], held in the Jesuit Roman archives.

37. In 1901, a new building was built for the Jesuits’ observatory as well.
38. Relations de Chine, 1936.
39. According to his obituary, in Le Bulletin Catholique de Pékin, September 1943, 

Diniz was born in Shanghai in 1869 to a European Christian family who had 
moved there from Macau. He completed his secondary education at St Francis 
Xavier College at Hongqiao and then became an architect in Shanghai, under 
the direction of one Mr. Dowell. He later joined the Society of Jesus when he was 
twenty-seven, in 1896, and was ordained a priest in Shanghai in 1905. From 1900 
to 1910, he was involved with the building of the church at St Ignatius, Xujiahui, 
designing the building as well as supervising its construction. �is church was con-
secrated in 1911. Diniz then completed his Jesuit training in Europe (his tertian-
ship, the �nal “spiritual” year), at Canterbury in England, and took the opportunity 
to refresh his architectural knowledge. Upon his return to Shanghai in 1913, he 
continued to be involved in designing churches throughout the Jiangnan mission, 

Notes to pages 189–192 245



as well as designing the �rst building at Aurora University and the new building 
at St Ignatius High School. �ere is another biographical note on the work of Fr. 
Diniz in Le Bulletin Catholique de Pékin, no. 226, June 1932.

40. A new statue was erected in 2000 to replace the statue toppled during the Cultural 
Revolution, and therefore Mary is again visible for all to see. Oral history accounts 
among Shanghai Catholics state that the Red Guard who was responsible for 
toppling the statue from its summit (which entailed painstakingly burning holes in 
the metal base with a blowtorch) fell to his death.

Conclusion

1. �e period of economic reform was initiated by the third plenum of the eleventh 
Party Congress in November 1978.

2. �ere are several kinds of works about this period, as mentioned in the introduc-
tion, for instance, Gu Weimin, Zhongguo Tianzhujiao Biannianshi [�e annals of 
the Catholic Church in China] (Shanghai: Shanghai Shudian Chubanshe, 2003) 
and Yan Kejia, Zhongguo Tianzhujiao Jianshi [A history of the Catholic Church in 
China] (Beijing: Zongjiao Wenhua Chubanshe, 2001). �ere are also collections of 
essays about this period, for instance, Jean-Paul Wiest and Edmond Tang (eds.), 
�e Catholic Church in Modern China, Perspectives (New York: Orbis Books, 1993) 
and Daniel H. Bays (ed.), Christianity in China: From the Eighteenth Century to 
the Present (Stanford: Stanford University Press, 1996). Other works, even though 
they contain important information, are more subjective in their approach. See, 
for instance, Jean Lefeuvre, Les Enfants dans la ville, chronique de la vie chrétienne 
à Shanghaï, 1949–1955 (Paris: Témoignage chrétien, 1956); L’Église des Écrasés: 
Shanghai 1949–1955 (Paris: Imprimerie Commerciale d’Yvetot, 1955) and Ignace 
�iry, La passion des frères Maristes en Chine (Genval, Belgium: Éditions Marie-
Mediatrice, 1956).

3. See, for instance, James T. Myers, Enemies without Guns: �e Catholic Church in the 
People’s Republic of China (New York: Paragon, 1991), pp. 1–17 concerning events 
in 1947. From the very �rst issue of China Missionary, 1948, the magazine pub-
lished a martyrology of bishops, priests and sisters who had been killed in recent 
years in China. In September 1949, this magazine changed its name to China 
Missionary Bulletin and moved to Hong Kong.

4. Beverley Hooper, China Stands Up: Ending the Western Presence, 1948–1950 
(Sydney: Allen and Unwin, 1986), pp. 38–39.

5. �e concerted e�orts by the ruling Communist Party to oppose religion in this 
period is discussed in Li Weihan, Tongyi Zhanxian Wenti yu Minzu Wenti [Problems 
of the United Front and problems with nationalities] (Beijing: Renmin Chubanshe, 
1981), Su Youyi, Zhongguo Jindai Jiaonan Shiliao (1948–1957) [Historical mate-
rials concerning the religious di�culties in China in modern times, 1948–1957] 
(Taipei: Furen Daxue Chubanshe, 2000), and Lyman Page van Slyke, Enemies 
and Friends: �e United Front in Chinese Communist History (Stanford: Stanford 
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University Press, 1967). �e campaigns themselves were announced in numerous 
articles in newspapers of the period, for examples, see Jiefang Ribao (5 September 
1951) and Renmin Ribao (19 February 1951 and 24 May 1951).

6. Groups in the United States, and elsewhere, regularly sponsor priests and sisters 
for academic studies; the United States China Catholic Bureau o�en invites these 
students to present their work at national conferences.

7. See, for instance, “Message of John Paul II to the Participants to the International 
Conference ‘Matteo Ricci: For a Dialogue between China and the West’”, News 
and Features (Roma: Curia Generalis Societatis Iesu, 2001), vol. 29, Special Issue, 
December 2001, and the recent “Letter of the Holy Father Pope Benedict XVI to 
the Bishops, Priests, Consecrated Persons and Lay Faithful of the Catholic Church 
in the People’s Republic of China”, delivered on 27 May 2007, the Solemnity of the 
Pentecost.

8. �is is a common view expressed by Catholics in Beijing and Shanghai, as I discov-
ered in my �eldwork between 2005 and 2010.

9. “Catholic Census of China, Summary of the Principal Statistics, 1947–1948”, China 
Missionary Bulletin 1 (2), no. 2 (November 1949): 203. Columba Cary-Elwes states 
that there were 2,676 Chinese priests and 3,015 foreign ones; China and the Cross: 
Studies in Missionary History (London: Longmans, Green and Co., 1957), p. 241.

10. See Richard Madsen, China’s Catholics: Tragedy and Hope in an Emerging Civil 
Society (Berkeley: University of California Press, 1998), p. 33, where he states that 
less than twenty percent of China’s dioceses were led by Chinese bishops.

11. Richard Madsen, ibid., says that Tian was already bishop of Beijing when he 
was appointed cardinal. Jean Charbonnier says he was still in Qingdao at this 
time (Guide to the Catholic Church in China, 2004 [Singapore: China Catholic 
Communication, 2004], p. 610), as does Fr. Tellkamp, “Der Erste Missionskardinal”, 
in Die Katholische Missionen 1 (1947): 4–9. See also the page on Cardinal Tian at 
the website Catholic Hierarchy (http://www.catholic-hierarchy.org/bishop/btienk.
html) and Peter Barry, “60th anniversary of Catholic Hierarchy in China”, Tripod 
26, no. 143 (2006).

12. �omas Cardinal Tien, “A Leaf from My Missionary Handbook”, China Missionary 
Bulletin 1 (2), no. 2 (November 1949): 217.

13. Eric O. Hanson, Catholic Politics in China and Korea (New York: Orbis Books, 
1980), p. 87.

14. From the Christmas newsletter of the Cardinal Kung Foundation, 2002 (http://
www.cardinalkungfoundation.org/articles/newsletter/christmas_greetings2002.
htm).

15. It is interesting to wonder how vocal they would be if they knew that this image 
was based on a painting of the empress dowager, “that odious woman” and “that 
awful old harridan” who was widely described as being anti-Christian. See George 
Ernest Morrison, Diary, 13 January 1902, as cited in Sterling Seagrave, Dragon 
Lady: �e Life and Legend of the Last Empress of China (New York: Knopf, 1992), 
p. 12. Seagrave’s book shows that the legend of Cixi’s evil character was largely the 
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result of deliberate malice. As seen in Chapter 3, Yu Deling maintained that Cixi 
was not favourable towards Christians.

16. A history of this period would include the activities of the Legion of Mary in China 
(see Maria Legionis, especially 1948–52) and would encompass Vatican initiatives 
like the pronouncement of a Marian Year of 1954 and the letters about the situation 
in China sent by Pope Pius XII in 1951, 1954 and 1958 (Evangelii Praecones, Ad 
Sinarum Gentem and Ad Apostolorum Principis). Such a history would also recount 
numerous testimonies of ordinary Catholics, both of Chinese laity and foreign 
missionaries that describe the way in which they believed that their lives were 
saved through Mary’s intercession. See, for instance, Robert W. Greene, Calvary in 
China (London: Burns and Oates, 1954) and Jean Monsterleet Martyrs in China, 
translated by Antonia Pakenham (Chicago: Henry Regnery Company, 1956).
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