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      Introduction

      
      It is the nature of orthodoxies—the cultural scripts or narratives of nations or communities—that
         they are essentialized, written in concrete by opponents and supporters alike either
         as something to be cherished and upheld or something to be replaced by the new and
         the better. This is perhaps especially so in eras of change and uncertainty when a
         “central tradition,” to borrow a phrase from Wilt Idema and Lloyd Haft,[1]   is felt to be in the way of change or in danger of being lost. Yet both supporters
         and detractors generally “protest too much,” since things do not simply change; one
         particular tradition can never completely replace another. The known narratives of
         life, literature, scholarship, or politics mingle and meld with heretofore unknown
         or ignored narratives in what are often quite unorthodox manners. However, changing
         orthodoxy does require actors, the agents of change, and the agents of change require
         an opportunity to introduce change and the position, power, and authority to anchor
         and institutionalize change in any one society. 
      

      
      This book is about attempts at change in China in the early years of the twentieth
         century and about one particular actor. It is about attempts to introduce a new way
         of thinking, acting, writing, conducting scholarly work and, as a consequence, saving
         China. It is about individuals who were, as Jerome Grieder put it, “between orthodoxies”[2]   and takes the life, activities, and writings of one of these individuals as a case
         study in changing personal, scholarly, and creative narratives. 
      

      
      The study focuses on Chen Hengzhe (陈衡哲1890–1976), a woman whose Chinese works, with
         one exception, have not been translated into any foreign language and to whom no full-length
         study has been devoted to date[3]   even though, as so often stated, she was the first female professor at the prestigious
         Beijing University and she was the first professor of Western history in China. She
         was also one of the first female students to go to the United States to study on a
         Boxer Indemnity Fund grant in the early years of the twentieth century, and she was
         one of the first to write fiction and poetry in the vernacular. She was, moreover,
         the first to write a history of the Western world that was not a translation from
         a foreign language. These many “firsts” that are invariably reeled off in mantra-like
         fashion whenever she is mentioned, however, do little to open up the many issues her
         life and writings touch upon. Chen Hengzhe wrote and lived in many guises. She wrote
         fiction in forms unusual for her times; she wrote poetry that caught the attention
         of other young writers; she wrote essays and articles for many of the leading journals
         in China in the early twentieth century; she was involved in discussions of history
         writing and study, and her History of the West (Xiyang shi 西洋史), a pioneering history textbook for schools, and her Short History of the European Renaissance (Ouzhou wenyi fuxing xiaoshi 欧洲文艺复兴小史) were commissioned and published in the 1920s. Moreover, she also gathered
         together leading intellectuals of the day and compiled an overview of the situation
         in China in the 1930s for the Institute of Pacific Affairs and a foreign readership
         under the title Symposium on Chinese Culture. Finally, in the 1930s she published her Autobiography of a Young Chinese Girl under the pen name Chen Nan-hua and in English. All of these writings illustrate
         the manner in which she mingled or hoped to mingle foreign (Western) narratives with
         the familiar narratives of China.
      

      
      Chen Hengzhe’s activities, however, were not limited to writing. In many ways she
         could be seen as an early female activist, albeit not in an extreme manner: she participated
         in the early twentieth-century movement to educate the common people (pingmin jiaoyu yundong 平民教育运动); she was associated with the activities of important scholars, educationalists,
         and political and business figures of the day such as literati, writers, and reformers
         Hu Shi (胡适 1891–1962), He Bingsong (何炳松 1890–1946), and Zhao Yuanren (赵元任 1892–1982);
         scientists Ren Hongjun (任鸿隽 1886–1961) and Ding Wenjiang (丁文江 1887–1936); and educationalists
         Tao Xingzhi (陶行知 1891–1946) and Yan Yangchu (晏阳初 1890–1990, better known in English
         as James Yen). She was a Chinese student abroad (in America), she was a university
         professor and career woman for a time, she was a progressive writer of new genres
         and forms, she was mother and wife at the same time as she was champion of women’s
         rights both independently and in the shadow of her male friends. Despite all these
         and other attributes, the discussion of her life and achievements has to date largely
         been relegated to speculation as to whether she ever had an affair with that monumental
         icon of the era Hu Shi and to the assertion that she was a feminist.[4]   Some of her prose writings have been republished over the past few years as part
         of the trend to rediscover the Republican era and its significance for problems of
         today,[5]   but she is still relatively unknown in China.[6]   
      

      
      There is, however, much to be gleaned from Chen Hengzhe’s life and activities in the
         first half of the last century as one example of an individual between orthodoxies
         and in a number of roles, none of which torpedoed her into the national limelight
         in a manner that could ensure lasting fame or notoriety (except as perhaps another
         example of Hu Shi’s weakness for women), but all of which illustrate the situation
         of intellectuals in search of a new narrative for self and nation. Chen Hengzhe was
         among the important actors in the period “between orthodoxies,” actors who had very
         often chosen very different new narratives as means of saving China but who still
         shared many characteristics. Not only does Chen Hengzhe, for instance, share similar
         life dates with Mao Zedong (1893–1976), she, surprisingly enough, shared a similar
         project, albeit with quite a radically different viewpoint and methods: to bring about
         a Chinese renaissance and to take China out into the world and to bring the world
         into China, into all its ways of being and doing. 
      

      
      It is the aim of this study, on the one hand, to evaluate Chen Hengzhe’s life and
         writings but, at the same time, to trace her project and place it within the context
         of China’s entry into the world since the fall of the imperial system in 1911. Framing
         all of this are a number of questions (and an attempt at some answers) about how new
         “knowledge” is created and disseminated and what makes it stick or fail to stick in
         any one geo-cultural area. It is clear from the beginning here that Chen Hengzhe’s
         project was not successful; it was the rural and Marxist-inspired project led by Mao
         that ultimately won the day in China, even though Chen Hengzhe and her friends had
         everything that Mao and his fellow strivers did not have: position, authority, and
         a nationwide and international network. 
      

      
      In his study of intellectuals’ relationship to the state in modern China, Jerome Grieder
         has analyzed the different generations of concerned Chinese as political “entrepreneurs,”
         “amateurs,” and “victims” respectively.[7]   The attribute “political” defines his focus: the question of how various generations
         of intellectuals broadly defined related to political institutions. Thus, to Grieder,
         the pre-1911 generation believed in the possibility of setting up institutions to
         save China; the May Fourth generation either turned its back on political involvement
         out of disillusionment with the post-1912 warlord Realpolitik or succumbed to the “claims of ideology” and toed the Marxist line. This, in turn,
         according to Grieder’s analysis, led to a situation in which intellectuals largely
         lost their status and influence and became the victims of a system they themselves
         had introduced into China. 
      

      
      The present study aims to view the situation of China in the last decades of the nineteenth
         and the first decades of the twentieth century through a slightly different lens,
         one whose focus is not on the narrowly political at any given time but on a project
         that can be said to link almost all intellectual activities in China since the late
         nineteenth century to the present day. This project was predicated, for one, on an
         act of translation—how to turn one perceived culture zone (China) into the equivalent
         of another perceived culture zone (the West) and, for another, on an act of simplistic
         cultural geography—the “despatialization” of the East. By this rather unwieldy word
         with its unfortunate connotations of heated debate among postmodernist theorists,
         I simply mean that, in the narrative of intellectuals and reformers, China was relieved
         of the right to its previous geo-cultural significance or, as Theodore Huters has
         put it, Chinese intellectuals heaped “obloquy . . . on their own social and intellectual
         traditions.”[8] 
      

      
        Within changed perceptions of a relevant intellectual and politically significant
         environment, China was now to be disembedded from the traditional narratives of how
         the world was to be organized and understood. Instead China was to relate to ideas
         and social formations that were supposedly universal to modern nations. From the middle
         of the nineteenth century, Chinese intellectuals and reformers had gradually realized
         that a different world was encroaching on their paradigms of knowledge and their response
         was, in some cases, to insist on the reinvention of tradition (a conservative response)
         or, in the majority of cases, to align China with the trajectories of those modern
         and strong nations that had been encroaching on China. If spatialization is the process
         of fixing in place particular cultural meanings and at the same time the exhibiting and reinforcement
         of the important ideals of a community, despatialization is a rejection of both the
         intellectual content of a past and present along with a removal or replacement of
         the manifestations of this content, its institutions, hierarchies, and organizations
         of knowledge, its political systems and assumptions. That this rejection can never
         be total is self-evident: forms and formulae of the past live on in every present.
         Yet what we can see in China in this period, for instance, is the rejection of the contents and concepts
         of previous “knowledge” and a subsequent endeavor to reorganize intellectual, cultural,
         political, social, and personal life. For instance, past notions of education were
         rejected along with the architectural and institutional realignment of the form in
         which education could take place: when the sishu (私塾), the traditional form of home schooling for (mostly) boys was replaced by the
         school, the xuetang (学堂) or xuexiao (学校),[9]   the architecture of such places of (changed) learning changed as well,[10]   and these physical changes went hand in hand with changing attitudes, assumptions,
         and aspirations of those involved in them at all levels. In this manner, many “traditional”
         Chinese formations were thus rendered obsolete in content, form, and meaning. China’s
         cultural time-space was conceived as an incomplete (since underdeveloped) version
         of the cultural space located in the West. And here the West decidedly deserves its capital
         letter since, in the minds of so many would-be saviors of China, it constituted the
         primary exemplar.
      

      
       The above holds true both for urban-elite reformers such as Chen Hengzhe, those intellectuals
         who often stemmed from the traditional (even if impoverished) intellectual elite,
         as well as for what I will call the rural reformers, those who espoused Marxism (a
         Western product par excellence) and worked largely out of the countryside or in Russia.[11]   At the same time all of these individuals were occupying a space or position that
         they clearly located as in between the places and narratives they had identified as
         in need of being brought together by them. They felt entitled to define China’s past and present state and to translate it
         into a new future.
      

      
      This study, then, relies to a large extent on the concepts of space or spaces and
         the concepts of translation and knowledge. These clearly need to be defined, since
         their usage and their understandings are apt to be broad and, at times, contradictory.
      

      
      Space

      
      It is nothing new to write about the fact that Western knowledge was introduced into
         China from the second half of the nineteenth century with a vengeance.[12]   However, many of these studies of particular individuals such as Yan Fu (严复1854–1921)
         or Liang Qichao (梁启超1873–1929) have often aimed at either clarifying or judging their
         particular understandings and translations of the West or they have generalized the
         experience of students abroad in search of “advanced civilization.”[13]   There appears to be an underlying assumption that when ideas, words, or institutions
         travel, they remain the same. If they do not, there has been a mistranslation. Chinese
         engagements with the outside world since the nineteenth century have variously been
         described as “encounters,” as “clashes,” as “meetings,” as “responses” of inferior
         cultures to the obvious strengths of superior cultures, as the dynamics of center
         and periphery, to name but a few.[14]   Almost all of these categories of analysis contain a predetermined assumption of
         a particular power structure and are often embedded in discussions of political modernity.
         This need not surprise, since the assumption of the strength and power of the Western
         nations is a recurring leitmotif in the Chinese writings of the times. 
      

      
      Instead of relying on discourses of power and progress, however, the aim of this project
         is to explore the productive potential of cultural encounters and to see them as spaces
         of creative friction―as “transformative spaces” that affect both sides of the encounter.[15]   Transformative space is not to be understood in a reductionist sense as the place
         where one culture meets another, the kind of space where, as populists would have
         it, such entities as Islam and Christianity meet. It is not a locality on a map or
         a space that must be travelled across in order to reach something or somewhere else.[16]   Transformative space covers the places (personal, physical, textual, intellectual,
         historical, institutional, etc.) of maneuvering between the registers or narratives
         of the old and the new both at particular moments in history and over time in general.
         It cannot be closed, since our world is constantly predicated on this maneuvering
         between what is, what could be, and what, in certain individuals’ or groups’ eyes,
         should be. New ideas may well become frozen into particular hegemonies, but these
         hegemonies, in turn, become sites of contestation. These spaces are thus not only
         areas of friction creating opinions and activities that are given form in the various genres
         of speaking, writing, and acting; they are also the moments of interaction. The places of change are also the time of change. It is in this way
         that we can begin to understand changes in canons of literature or history, the development
         of new institutions, or changes in institutions or political formations, but they
         are never static, and they never simply replace each other. 
      

      
      The spaces created, their viability, creative potential, and longevity depend on historical
         and political circumstances, but they arise at any time when differing concepts meet,
         whether these be ideas of governance, medicine, art and writing, fashion or lifestyle,
         etc. Thus one of the advantages of working with such a broad concept is that it can
         be used to describe and analyze trends over time such as globalization―the gradual
         spread of ideas and commodities regarded as phenomena of world significance or appropriateness
         and the concomitant sense of a shrinking world space―as well as short-lived phenomena
         such as fashion, avant-garde literature and art, or institutional reform. Moreover,
         it can obviate the tradition/modernity binary; it can analyze processes outside a
         desire to show how individual X or Y contributed to or tried to hinder progress toward
         “modernity.” It can focus on the interaction of a number of different spaces or their
         parallel development as well as the mechanisms that gave prominence or longevity to
         certain ideas or groupings and caused others to be rejected. Thus transformative spaces
         can cover the long-term effects of changes in daily habits or in the perception of
         the world. 
      

      
      The idea of transformative space has been influenced by the work of cultural geographer
         Doreen Massey. In an attempt to arrive at a more sophisticated sense of space, Massey
         has described it as a “meeting-up of histories.” As the product of interrelations,
         space to her is constituted through interactions and contemporaneous plurality.[17]   If we see space in this way, we can concentrate our attention on the numerous narratives
         (histories) involved in any particular situation and record the creative process in
         which they react to each other to form a new narrative that still retains echoes of
         its past. In a similar way, transformative space is an arena of interactions that
         is creative and productive and not a surface phenomenon that immobilizes cultures
         and their histories. Massey, however, tries to reconceptualize space as a political
         endeavor, as an attempt to sensitize people and politicians to the reductionist notions
         of space they entertain and the way in which it affects their views of others and
         themselves. The present study does not share those same aims, although it recognizes
         the need for them. The focus here is on the workings of these spaces at a particular
         time and with regard to particular individuals.
      

      
       This concept of transformative space also differs from Homi Bhabha’s or Edward W.
         Soja’s idea of “third space” to the extent that these appear to be predicated on the
         assumption that the third space produces a meta-phenomenon that transcends the sum
         of the agents within the encounter, a transnational phenomenon that is intrinsically
         good. In this view, the displaced person, the migrant, the wanderer between cultures,
         has the possibility of transcending the limitations of the culture from which he/she
         comes as well as those of the culture to which he/she goes, thus becoming that transnational
         individual who sees so much more clearly than either side of the equation. Certainly
         many would-be transnational individuals share and have shared this sense of superiority
         (and Chen Hengzhe and her network would probably have been no exception). Yet the
         concept of spaces here is a static one with the third space constituting a place to
         which one may go or develop into. Similarly political utopias that take place in a
         third realm in which the dreams of ideologists of whatever persuasion can be realized
         could be seen as a re-working of static ideas of the spaces that are closed and well-defined.[18]   Such ideas also resonate greatly with the class-based celebration of displacement
         as a site for aesthetic production and creativity entertained by those early twentieth-century
         and largely male modernists so roundly criticized by Caren Kaplan.[19]   Such theories of space also lean toward a view that defines the occupation of a
         particular position vis-à-vis a community or perceived cultural entity as one of particularly
         valuable creativity.
      

      
      Transformative space emphasizes the creative, but it is conceived here as a nonideological
         space in the sense that it is not the place onto which the researcher’s dreams, aspirations,
         or political agenda for a “better” world will be projected. It is not a place to which
         others can come—i.e., the non-Western, non-modern Other who has yet to reach “our”
         level of refinement and development—or should come. Such an approach or attitude on
         the part of the scholar does not preclude the fact that many individuals who will
         be discussed in this study did, in fact, conceive of the West in quite romantic terms,
         as the place they wanted to go, the place where things were developed, the place of
         modernity, the place where everything was better, the place China had to go. They
         did, indeed, imagine “globalization as a historical queue.”[20]   However, as stated above, the scholar’s visions of a better world
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