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What Goes Around Comes Around 

The George Leslie Mackay Award for Distinguished Scholarship and Humanity, Prof. Eileen Vartan Barker, and the Yin/Yang of Pragmatic, Self-Referential Knowledge, Past and Present
By

Clyde R. Forsberg Jr.

Department of English, Oxford College/Aletheia University, Taiwan

For any here who may not know who George Leslie Mackay was, what follows are the bare bones. Mackay is the famous Canadian Presbyterian missionary to come to northern Formosa (Taiwan) in 1872 and preach specifically with aborigines in mind, dying prematurely from throat cancer June 2, 1901. Born March 21, 1844 to pious Scottish Presbyterians from Upper Canada (Zorra Township, Oxford County, Southern Ontario), he embraced the faith at a tender age, foreign missionary work his calling. His post-secondary education was Presbyterian through and through, studying at Knox College (Toronto), Princeton Seminary, and New College (Edinburgh) and where a life-long devotion to “natural theology” was born. Queen’s Theological College (Kingston, Ontario) honored him with a Doctorate of Divinity in 1880. Mackay also went on to become the Moderator of the Presbyterian Church in Canada in 1894 albeit in absentia. He built sixty churches, Taiwan’s oldest Western-style university, Oxford College, now Aletheia University, a school for girls, now Tamkang Middle School, and even a medical clinic (1882)--all of this in just thirty years. In fact, he is revered by Buddhist and Christian alike for his medical outreach and amateur dentistry, pulling some 20,000 teeth before all was said and done. Two of Taiwan’s most prestigious hospitals bear his name. 
Rightly or wrongly, Mackay is considered by many to be Taiwan’s most famous Western defender of native culture and a kind of poster child for Taiwanese independence.
 A man of science and faith, defender and practitioner of miscegenation, proponent of a radical “native ministry” and “indigenized gospel,” his beliefs and practices both conformed to and challenged the racial thinking of nineteenth-century Canadian polite society. His marriage to a Taiwanese slave-girl, as well as the arranged marriages he performed between select male Chinese and female Taiwanese graduates of Oxford College were consistent with his belief in “civilizing” through mixing. He had three children by “Mrs. Mackay” as he called her, Bella, Mary, and George Jr. His daughters married prominent native preachers of his choosing, George Jr. a little freer in that respect, falling in love and marrying an Anglo-Canadian. 

A very private man, Mackay wrote comparatively little—his diaries notwithstanding. It is doubtful that he wrote his autobiography, From Far Formosa, his editor, the Rev. J.A. MacDonald, claiming full credit after Mackay’s death.
 As Mackay scholar James Rohrer rightly notes: Mackay’s “correspondence and even his diaries reveal relatively little about his inner life, leaving us in many cases to read between the lines and to conjecture.”
 Mackay was more soldier than scholar who, according to critics, spent his time “rushing around the country like a madman.” Alvyn Austin’s seminal Saving China: Canadian Missionaries in the Middle Kingdom may not be wide of mark in characterizing Mackay as perhaps “the strangest character nineteenth-century Canada ever produced.”
 Dominic McDevitt-Parks contends that Mackay was an “Orientalist” and thus a pawn of western imperialism.
 Mark Eric Munsterhjelm attempts to pin a charge of “cultural genocide” on Mackay’s lapel for his role in the destruction of Chinese idols and ancestor tablets.
 On that count, it is important to point out that Mackay was surely guilty of preserving native culture, too, his private collection of Formosan native artifacts considered to be the best and most complete in the world and housed at the Royal Ontario Museum in Canada—although it is high time this Taiwanese treasure trove be returned to its ancestral home. Of particular interest to CESNUR may be Rohrer’s contention, that Mackay was a charismatic figure and founder of a new Taiwanese religion.
 

To be sure, Western missionaries of Mackay’s generation and breeding were conduits of what has been called the “second era of the British Empire” in which Christianization and civilization went hand in hand. Moreover, the mission abroad was a direct response to the threat of irreligion at home, Freemasons, Catholics, and Mormons the target of virulent evangelical attacks which David Bryon Davis has described as a case of counter-subversion in American history.
 And so foreign missionary work became an extension of the home mission to the poor of England and a motley crew of pagans and would-be pagans camped on the Western Frontier. The Protestant foreign mission was a very middle-class affair as a consequence and rooted in notions of charity work and philanthropy, or “uplift” as Presbyterians liked to call it. 

Mackay is also singled out for taking a Taiwanese wife and, related to this, for creating an independent, native Taiwanese presbytery that roiled many back in Canada. As Anna Johnston argues in her book, Missionary Writing and Empire, Protestant foreign missiology was inextricably connected to nineteenth-century notions of inferior races, constituting an imperial project that “sought to transform indigenous communities into imperial archetypes of civility and modernity by remodeling the individual, the community, and the state through western, Christian philosophies.”
 However, Nicholas Thomas also points out in Colonialism’s Culture, that colonial relations were more complex and fractured, foreign missionary work a contradiction with plenty of examples of accommodation and resistance to the imperial powers that be. Mackay was himself a little of both. He was most certainly very proud indeed of his Celtic-Anglo-Saxon heritage, a loyal Canadian with unbreakable ties to his Scottish homeland and, of course, the Empire. However, he was also able to distance himself from all he loved and rage against injustice, in particular the infamous poll tax on Chinese immigrants entering Canada and their exclusion south of the border. Indeed, he was fiercely loyal to the Taiwanese, choosing to be buried in Taiwan and where his body lies to this day. And if history should judge him as a colonialist, imperialist, or that most dreaded of post-modernist slights, an Orientalist, then let it be said that he was not a very good example of any of the aforementioned.    
Consider his record before condemning him, for Mackay was not the norm and his marriage to a native Taiwanese woman the tip of the socio-political iceberg so to speak. The remote location of his chosen missionary field allowed for a high degree of independence, of which he took full advantage and in order to orchestrate a radical experiment in aboriginal, ecclesiastical self-government. He did not seek the permission of the Presbyterian Church of Canada before creating his own Taiwanese presbytery and that would, after his passing, be self-sustaining and independent. Little wonder that he is considered by so many to be a champion Taiwanese independence.   

In fact, Mackay is such a contradiction in terms that his missionary style and penchant for the heroic and manly might even be said to have a decidedly Catholic quality. William C. Barnhart argues in “Evangelicalism, Masculinity, and the Making of Imperial Missionaries in Late Georgian Britain, 1795–1820,” that manhood and empire were inextricably connected, boys in essence embarking on a mission to save the empire and returning as men, their manhood and the empire intact.
 However, Catholics and Protestants differed radically on what constituted true manhood in the Christian mission field per se. As Yvonne Maria Werner has shown, the Catholic foreign mission in Nordic countries at least was very much a test of manhood and even a contest of Catholic and Protestant notions of masculinity.
 Whether celibacy and the monastic life were superior to marriage, Catholic masculinity superior to that of Protestantism and its feminized clergy was reason for some concern.
 In fact, Mackay’s heroic exploits are reminiscent of the Russian Catholic convert and rogue Jesuit, Count Stephan Djunkowsky whose “masculinized missionary rhetoric … audacity, courage, and endurance … raising money … extensive missionary travels” gave him a “great degree of freedom of action.”
 And so, Mackay can be seen as a fine specimen of Catholic manhood. 
It is also worth remembering that  Mackay came to Formosa in 1872 as a single man, resisting the temptation to marry, living a near monastic existence before and even after his marriage to “Mrs. Mackay,” their relationship a rather cold affair, at least on paper. He also had absolutely no use for, or confidence in, Canadian female missionaries, married or single--an affront to Chinese culture and thus an impediment to the spread of the gospel in his view. In fact, he despised the Women’s Auxilary to the bitter end, his marriage clearly meant to silence his female critics, and suitors, back at home in some respects. 
However, at this juncture I want to depart slightly from the paper that I originally planned and speak to the issue of The George Leslie Mackay Award for Distinguished Scholarship and Humanity and its first beneficiary, London School of Economics Sociology of Religion Professor, Eileen Vartan Barker, setting the bar for the award and future recipients. Setting the bar is what Eileen does, making her a perfect choice.  Given the parameters of the award (distinguished scholarship and humanity), it must be admitted that at first glance Dr. Mackay and Prof. Barker are a study in contrasts, too.  Mackay was not a doctor in either the medical or academic sense, his doctorate from Queen’s University (Kingston) purely the honorary kind and sans dissertation. Prof. Barker not only wrote a dissertation, but went on to publish extensively in her field Mackay’s humanitarianism also raises the bar so high that it is difficult to imagine who in this world, other than Jesus Christ I suppose, might be said to measure up. 

However, Western paradigms or modes of comparison in the case of Mackay and Barker are the problem, failing to distill the essence of that which binds these two equally remarkable scholars and humanitarians. Drawing upon the ancient Chinese belief in complementary forces in the universe, that is, Yin Yang, that Mackay and Barker can be seen as two complementary forces for good rather than a case of like for like. The Yin Yang symbol is instructive in other ways, too. Notably, the black and white dot in each is the seed of the other. And so, as Yin reaches its zeneith, Yang begins to emerge and vice versa. An apt summation of scholarship this is, both Western and Eastern, as a never ending cycle of birth, death, and rebirth, but applicable I think in the case of these two specimens of Scottish nineteenth and twentieth-century Britannica respectively.   
With this in mind, I want to defend Mackay as a nineteenth-century sociologist and anthropologist of some promise vis-à-vis the pragmatist and self-referential understanding and approach that characterized the times in which he lived. Although he had no formal institutional claims on the academy per se, this does not disqualify him as an academic—possibly a very good one. Educated at Knox College in Toronto and then Princeton and New College in Edinburgh, Mackay’s intellectual abilities cannot be doubted. The speed with which he mastered Chinese is a case in point. First, he masters the “tones” after a single day with a minimum of review,
 and all the grammar a mere four days later.
 As for the difficult business of the fifty-thousand or so Chinese characters,
 he commits to memory one hundred new characters every four days on average and thus a total of 1,200 in just three months.
 The 214 Radicals take him no more than two months all told.
 He is teaching Hokkien to native speakers in the Roman colloquial by the end of his fourth month.
 He gives his first sermon in Chinese on 4 April 1872. About the same time, he is going toe to toe with Buddhist, Taoist, and Confucian literati, debating them in Chinese and winning.
 The following month (May), he characterizes himself as a native speaker of Amoy.
 For Mackay, Chinese takes him five months, from start to finish. 


Another striking feature of the man’s intellectual tenacity was not only the scope and but the sheer volume of his nocturnal reading, for he does not seem to sleep, the bulk of it in the sciences and emergent social sciences. Flawed though much of it was, the best and only real “field work” so to speak and pioneering anthropological and ethnographic studies were those of his fellow missionaries in the field. “Why am I here?,” he writes in his only published work, From Far Formosa. “Is it to study the geology, botany, or zoology of Formosa? Is it to examine into questions about the racial relations of the inhabitants? Is it to study the habits and customs of the people? No,” he explains, “not for that did I leave my native home…. Whatever else may be done must have a real and positive hearing on the fulfillment of that commission. Whatever of history, geology, sociology, or of any other subject may engage the missionary’s attention must be regarded in its relation to the gospel.
 

However, I must respectfully disagree. Clearly, his diaries beg to differ and from which a picture emerges of a scholar of remarkable talent and imagination. He was a true Victorian man of science and faith—and in that order. 

Theology was not Mackay’s true passion.
 The little fiction that he read--not counting John Bunyan’s Pilgrim’s Progress—does not merit comment. The same can be said for the biography, adventure travel logs, anti-Catholic diatribe, hypnotism, and Canadian politics that he read.
 Mackay was first and foremost a Christian naturalist, taking issue with Darwin’s theory of natural selection but not evolution per se.
 He read Darwin’s Origin of the Species (1859) Herbert Spencer’s Principles of Biology (1864), and Thomas H. Huxley’s “Agnosticism” (1889) and “Physiography.”
 However, Wilberforce, Gladstone, and Campbell the 8th Duke of Argyll proved more to his liking.
 Mackay went to great lengths to know his enemy, Thomas Paine’s writings a favorite of his at Princeton, also noting in his diary that Karl Robert Eduard von Hartman’s The Philosophy of the Unconscious: Speculative Results According To The Inductive Method Of Physical (1869-1890) proved “dangerous,” leaving “no room for a personal God.”
 Mackay did not remain silent when the Christian tradition came under attack.
 In most cases, when science and philosophy appeared to challenge faith, it required but a slight correction in his view.
 Mackay’s reading of the best in science and philosophy was a balancing act or sorts.
 In fact, Mackay spent the bulk of his time cataloguing proof for intelligent design in nature.
 
Mackay was an interesting mixture of religious devotion and scientific discipline. As David N. Livingstone has shown, several prominent conservative evangelical divines embraced Darwinism, the Harvard botanist Asa Gray but one example, and a Godsend vis-à-vis the work of Swiss biologist, secularist, and racist Louis Agassiz at Harvard. Others to take the side of Darwin were Thomas Chalmers, Hugh Miller, Benjamin Silliman, and James Dwight Dana all of whom Mackay read. However, a vocal minority resisted the temptation to jump on the Lamarckian-Darwinian bandwagon: McGill University Principal John W. Dawson, Princeton theologian Charles Hodge, and President of Princeton James McCosh and for whom Mackay owed just as much.
 McCosh authored several influential apologies for intelligent design that Mackay may have read.
 Of course, Hodge would prove to be Darwin’s most perceptive religious critic, arguing that the theory of natural selection was materialism, pure and simple.
 Dawson penned three works of creationist apologia, one of which Mackay certainly read.
 Dawson’s position, as Livingstone explains, was “a theistic form of evolution … distinct from Darwinian or Neo-Lamarckianism … the universe as the development of His plans by secondary causes and His own institution.”
 Likewise, Mackay believed that God “use[d] laws of nature as means,”
 and so however objectionable it might be, the theory of evolution contained the seeds of an argument for intelligent design.
 
The creation science to which Mackay indentured himself was certainly flawed, but that was due, in part, to a hidden humanitarian agenda. Among the dusty, ethnological tomes that Mackay read was S. Wells Williams’ The Middle Kingdom: A Survey of the Geography, Government, Literature, Social Life, Arts, and History of the Chinese Empire and Its Inhabitants,
 which argues that the Chinese were originally “God’s people … from the land of Sinim” in the Bible.
 W.L.G. Smith’s Observations on China and the Chinese,
 which Mackay also read,
 takes for granted that China is “that country spoken of in the sacred records of the Old Testament as the land of Tsin or Sinim.
” Accordingly, the Chinese had simply wondered east of Eden; and if the Chinese were not direct descendants of the fabled Lost Ten Tribes of Israel, the existence of a Chinese-Jewish community, the Qiang People of northern Sichuan, was reason for pause. Importantly, characterizing the Chinese as God’s people might give them a fighting chance in the economic and political arena.
The mission to China gave impetus to a unitary theory of the races that mediated between the Enlightenment, or environmental understanding known as monogenesis, and its nemesis, polygenesis. Robert Brown’s Peoples of the World, which Mackay read, emphasizes the biological similarities of black and white.
 Importantly, Brown, and Mackay along with him one presumes, rejected the racism inherent to the Enlightenment understanding that “savage races are only degraded specimens of a people who have fallen from a higher grade of civilization” and about which he says “there is nothing to support this view.” Polygenesis is described as a “Topsy-like hypothesis,”
 lampooning the Hebraic argument as a “charming Semitic hypothesis” that enjoys the slender support of “some semi-Jewish customs” and, of course, the Mormons.

Although one does find the odd derogatory comment in Mackay’s diaries concerning people of color, such unthinking aspersions are very few and far between.
 Importantly, he undertook extensive field research to combat the largely American belief that Asians were the cursed offspring of Ham and Canaan in the Bible, defending Formosan aborigines against the charge of Africans ancestry.
 Mackay’s diaries suggest a passing interest in Phrenology, but adapted to his own purposes as well and against the secular ethnological and racist mainstream.
 In fact, Mackay used Phrenology to defend Chinese and Asian craniometry as round and European, Taiwanese and Malaysian also round in the main.

The bulk of Mackay’s reading on the Chinese took issue with the British in the region, calling for greater cultural sensitivity and respect for China as a high culture and great civilization. Criticism is reserved for the superstitious and misogynistic—ancestor worship, fung shui, footbinding, and polygamy. Rev. John L. Nevius, China and the Chinese … Its Present Condition and Prospects
 and the Rev. George Smith, A Narrative of an Exploratory Visit to Each of the Consular Cities of China, and to the Islands of Hong Kong and Chusan, in Behalf of the Church Missionary Society in the Years 1844, 1845, 1846 
are but two examples. The accusation that Mackay was an a mere garden variety Orientalist and unwitting dupe of Western imperialism does not consider the important fact the conservative evangelicals like him came to China with a decidedly religious and moral agenda that often challenged the secular economic and geo-political agenda. As the Rev. R.P. Mackay (no relation) and author of The Life of George Leslie Mackay of Formosa, explains: “While sometimes the missionary led the way, ordinarily the Church waited until the way was opened by national and commercial considerations.”
 Mackay’s marriage to a Taiwanese woman is cited as incontrovertible proof that “he did not advocate … colonization.”
 
Say what you will, but it took real daring and even moral courage for Mackay to marry a woman of color in essence and ostensibly for the good of the mission in Formosa. One may consider the reaction to Sir Arthur Conan Doyle’s no less scandalous Adventure of the Yellow Face, published in 1894 but set in the 1880s. In short, Holmes solves the mystery of a white woman in this case, her secret marriage to an African-American man, and most important of all, the child of mixed race that she bore him, and whether polite society should accept one and all, arguing in the affirmative.
 Anti-miscegenation reached a fever pitch in the years that followed the mutiny of Sepals of the British East India Company in Meerut, escalating into the Indian Rebellion of 1857-58. Defenders of the empire and white womanhood exaggerated incidents of war-time rape to justify reprisals, moreover, giving impetus to the stereotype of the “Indian dark-skinned rapist.” England did not enact anti-miscegenation laws as such, but an unwritten rule militated against marriage to an Indian national, which for military and diplomatic men was tantamount to professional suicide.

Of course, native woman played an important role in the spread and consolidation of imperial rule, but as colonial Malaysia illustrates all too well, as so-called “sleeping dictionaries”
 with whom a true English gentleman knew better than become romantically entangled and, God forbid, bring to dinner for poor mummy and the rest of the family to meet. Whether “Mrs. Mackay” was more than a “sleeping dictionary” to George Leslie is hard to gage. She is barely mentioned in his diaries, for example, although this may well be a factor of his strict Canadian and British upbringing, a true gentleman not one to kiss and tell. 

But Mackay’s humanity is not the question. Instead, what kind of scholar? Did he come to Formosa to do fieldwork or missionary work? To suppose that it must be, or was, one of the other, misunderstands the man and the century in which he lived. Importantly, to misunderstand Mackay runs the risk of misunderstanding our beloved Eileen, her century and ours. 

Consider the work of Belgian social theorist Patrick Baert at Cambridge University. Baert’s someone iconoclastic and certainly revolutionary ideas on the state of the academy at present are instructive vis-à-vis the business ethos that has come to define and even distort our profession, giving us such counter-intuitive and even counter-productive axioms as “publish or perish.” Baert’s defense of “self-referential knowledge” and “self-edification” as the intellectual ideal, history has shown, leads to greater awareness and the discovery of “alternative social-political scenarios.” What he also calls a “neo-pragmatic philosophy of the social sciences” describes rather well the kind of field work that Mackay did and social research of a subjective and personal nature. Baert does not know about Mackay. Perhaps he would concur. However, some of the exemplaries of  European intellectual history and high culture, such as Alexander von Humboldt, were certainly familiar to Mackay. In fact, Baert looks to the nineteenth century and such towering minds unbeholding to institutional or disciplinary directives and/or preconditions, for answers to our present state of the academy.
 Most, if not all, that Mackay read and wrote can be seen as the same pragmatic and self-referential sort, setting a kind of standard that waits to be discovered, or rather rediscovered. 

Ironically, the question then becomes: where does Barker fit in all of this? Does she? Having aligned herself with CESNUR all these years, and from the beginning, staking her reputation on the pragmatic and self-referential musings of a kind of neo-Humboldtian intellectual triumvirate--by which I mean Massimo Introvigne of course, but also Gordon Melton and Michael Homer—which continues to attract converts inside and outside of the academy, she and Mackay may have more in common, as scholars, than either would care to admit. 
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�  “Began some Chinese at 6 A.M. learned the tones.. This day O Lord I need to consecrate myself to thee. This language between me and the people—I’ll die or remove it, so help me God” (1872 Jan. 9). “Went out to the sea-side and aloud repeated all I learned „Tones. etc—“ (1872 Jan. 23).





�“At work again, no declensions! No conjugations! That’s good at any rate…I like the „odd fellows., „Tones. are very nice things if nobody else hears!” (1872 Jan. 13). 


� “6 A.M. at the Chinese characters again fine fantastic fellows they are. Well, we’ll keep pretty close company and get familiar by and bye” (1872 Jan. 12). “Studying all day long, Characters and colloquial. By sea-side in eve” (1872 Jan. 15). “Reviewed my Chinese and drilled till long past midnight” (1872 Jan. 16). “Went on with new work. Learning new characters every day. Many day.s work reviewed---“ (1872 Jan. 17). 


� “Got up 100 characters I knew not before” (1872 Jan. 18). “Drilled myself on all learned so far. I like the study in spite of all difficulties” (1872 Jan. 20). “Put another 100 characters into this poor brain. Then went over and over all learned so far” (1872 Jan. 22). “Another 100 new characters … then in the Romanized Colloquial Went over sections of [Rev. J.] MacGowan.s book—(English and Chinese Dictionary of the Amoy dialects 1883)” (1872 Jan. 25). “Dug up 100 more new characters. Went over them till they seemed familiar as old classmates. What makes them So Slippery though?” (1872 Jan. 1872). “I must do better this month. So here it goes. 100 Strangers. I beg your acquaintance—Drilled on Macgowan” (1872 Feb. 1). “Another 100 characters stowed away in some corner of this poor brain” (1872 Feb. 7). “Packed in 100 new characters” (1872 Feb. 26). “Also 100 More Must rush things now. Over and over and over till I know them” (1872 Feb. 28). “Worked desperately at another 100. The more one acquires the more difficult it gets. Every one hundred gets more and more difficult” (1872 March 1). “Went over my old friends the characters again—“ (1872 March 19). “Come now 100 more characters I will have you” (1872 March 4). “Got up 100 more characters and went over all I learned until long after midnight” (1872 April 9). 


� “Studied the delicious characters and colloquial. Nothing I believe like drilling, Repetition, and that aloud” (1872 Feb. 12). “Worked away at many more new characters, wrote them, took them to pieces. Drilled myself again on the Radicals 214. All right” (1872 Feb. 13). “Radicals again. Wrote them all from Memory, backwards as well. Went over their sounds, meaning and again drilled on them….” (1872 Feb. 14). “Began at the first and Just kept at them Radicals and all including colloquial. Repetition! Repetition!” (1872 March 2). “Pretty stiff those chaps; but I will Not Submit to them. Come on „Radicals. 214 of you let me name and dissect you again” (1872 March 5). 


� “Studied hard and began to teach Romanized colloquial….” (1872 April 15). “Practiced in Romanized colloquial—“ (1872 Sept. 16). “We all got to work on the Gospel of Mark. First reading the Radicals, then the „book reading., then the way we would read for the people to understand. All then took the Colloquial Romanised….” (1872 Oct. 30).  


� “Left to myself what I knew of Chinese soon came into practice on the way….” (1872 April 4). “Began to preach. I determined to put what I had learned into practice, so Spent nearly whole day trying to convey thoughts and ideas to the few around me. In the eve, I examined them on what I had said and was amazed at what they understood and answered. From that day I continued every morning and eve. Testing and examining. I prepared through the day. Intensely interesting!” (1872 April 14). “Splendid progress made by my servants in the Romanized Col[oquial]. I found vocabulary so enlarging that I seldom hesitated for a word. Out again amongst the boys, who got in the habit of waiting for me. From them I picked? Words and phrases not to be found in any books I had; besides they were the very words of the people. In eve. Some outsiders came in to listen. By this time were were able to have sweet worship. I read, then explained and asked questions, then sang and prayed. I found myself quite at home, had no difficulties in expressing my views. I owed that to practice, drilling and constant Repetition. I still kept up the ‘book Reading.’ Read Romanized Col[oquial] also every day and fixed characters in my mind” (1872 April 18). “I slept none that night but prepared for battle with the Literati….” (1872 April 20). “I was ready and pushed [them] on their own ground and attacked their systems, their „Religions. Tauism, Buddhism and Confucianism. They were ‘thunder struck,’ stayed only a Short time and left. I sat up all night preparing for further attacks—“ (1872 April 22). “Preached in English forenoon and afternoon in Chinese….” (1872 June 16). “Preached in English and Chinese….” (1872 July 14). “In the afternoon preached on Acts 10:43. Afternoon in Chinese and in the eve. Discussed God as law maker” (1872 July 21). “Morning service in English and after that all Chinese….” (1872 Aug. 18). “Read Chinese Characters and gave their meanings” (1872 Sept. 18). “Preaching English and times in Chinese” (1872 Dec. 8).


� “Paced the floor reading aloud for A-hoa to write and he listened to my Chinese until it sounded like from a native” (1872 May 1).


� Mackay, From Far Formosa, p. 135.





� Mackay’s reading and study of Christian theology per se took a back seat to science, consisting of a much shorter list of authors and works: the Puritan Divine Richard Baxter and his Saints Everlasting Rest: or, a Treatise on the Blessed State of the Saints (London: T. Nelson and Sons, 1872) and John Bunyan’s classic Christian allegory, The Pilgrim's Progress from This World to That Which Is to Come (first published in 1678) and from which he derived a great deal of comfort; the Presbyterian theologian Charles Hodge at Princeton and his Systematic Theology (New York: Charles Scribner and Co., 1872); Samuel Harris at Yale and his Philosophical Basis of Theism: An Examination of the Personality of Man to Ascertain his Capacity to Know and Serve God, and the Validity of the Principles Underlying the Defence of Theism (New York: Charles Scribner’s Sons, 1888); and Charles H. Spurgeon, the British “Particular Baptist” and his missionary magazine The Sword and the Trowel.


� “Read Gulliver’s travels. . . . Can’t see any pleasure in reading Gulliver’s Travels’ (Mackay’s Diaries, 12-13 Oct. 1892). “I received a new book Sir Walter Scotts Journal…. Wonderful genius…. Land of my fathers, Scotland forever” (Mackay’s Diaries, 5 Feb. 1890). See The Journal of Sir Walter Scott (Edinburgh, 1890). Mackay enjoyed biography in the main, none of it very light: Sir Morell Mackenzie’s The Fatal Illness of Frederich the Noble London: Low, Marston, Searle, 1888), which proved prophetic since Mackay also died of throat cancer; Uchimura Kanzo’s How I became a Christian (Tokyo, 1895); the Canadian Roman Catholic and convert to Presbyterianism, Charles Chiniquy’s Fifty Years in the Church of Rome: The life story of Charles Chiniquy, who was a priest in the Roman Catholic Church for 25 years (Toronto: Toronto Willard Tract Depository, 1887); Hugh Miller’s The Cruise of the Betsy; or a Summer Holiday in the Hebrides with Rambles of a Geologist (Edinburgh: W.P. Nimmo, Hay, and Mitchell, 1889). He read Albert Moll’s Hypnotism (London: Walter Scott Ltd., 1889) out of pure medical curiosity perhaps. Politically, Mackay was fond of Charles Tupper, the Canadian Father of Confederation, Premier of Nova Scotia, and Prime Minister of Canada. Tupper was a staunch Anglophile and British imperialist. “Read Tupper on Imperial Federation. O how I long to see the whole of Britain[‘s] possessions united in one Great and glorious Empire—Rule Britannia, rule!” (Ibid., 24 Nov. 1890). 
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