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Preface

Protestantism, alongside the Roman Catholic and Orthodox traditions, has been one of
the three major manifestations of the Christian religion ever since the sixteenth century.
Its total number of adherents is estimated to be roughly 391,000,000, to which should
probably be added another 345,000,000 who are members of so-called independent
traditions, most of which are distinctly Protestant. While statistics of this sort are not
always reliable, one may well conclude that Protestants at present comprise some 40% of
world Christianity, with Roman Catholicism and Orthodox churches comprising the rest.
Protestantism is not confined to Europe and North America but has been, since the
nineteenth century, a truly global phenomenon.

Unlike Roman Catholic and Orthodox Christianity, however, Protestant Christianity is
divided not only geographically and culturally, but also theologically and ecclesiastically.
There is no single Protestant Church as such the way there is, despite various diversities,
a single Roman Catholic Church. Quite the contrary, there are dozens upon dozens of
Protestant churches. Some of these, such as the Anglican Communion, are worldwide in
scope and distribution of membership; others, such as the Church of the Prussian Union,
are confined to a single country or are solitary church bodies or congregations, such as
the independent snakehandling churches of the Appalachians in the United States.
Despite such diversity, which Catholics in the past used to buttress their own truth claims
(since truth, as Bishop Bossuet noted in the seventeenth century, must be one, not many),
all of these traditions, however, have staked out the same truth claims as have the Roman
Catholic and Orthodox churches. Until the modern era, all Protestant churches insisted on
the exclusive prominence of Christian truth and, each in its own way, echoed the ancient
Catholic notion that “extra ecclesiam nulla salus”—outside the church there is no
salvation.

This diversity of Protestant traditions raises the question of their essential identity. The
name “Protestant” itself comes, of course, from the “protest” which the supporters of the
Reformation lodged in 1529 at Speyer against the decision of the Catholic estates and
rulers to carry out the stipulations of the Edict of Worms against Martin Luther and his
followers. The term is, therefore, a negative one, even though some interpreters of the
action in 1529 have pointed to the root meaning of the Latin “protestari” as denoting “to
bear witness.” Still, while Protestantism may well be defined with a number of positives,
it is also correct to call Protestant all those individuals and churches that repudiate the
authority and office of the Roman pontiff of the Catholic Church.

This Protestant diversity finds its obvious explanation in the absence of a central
authoritative entity—either person or structure—in Protestantism that would constitute
normative authority (and power). The Protestant recourse to the Bible, or the Word of
God, as ultimate authority has produced multiple divergent interpretations of the Bible.
And ever new and different theological or biblical interpretations have frequently
assumed structural concreteness. Yet, it is neither fair nor theologically accurate to



contrast the relatively homogeneous Catholic and Orthodox churches with the
bewildering diversity of Protestant denominations—and to find in this diversity proof
positive for the non-viability of Protestant truth claims. The Roman Catholic tradition can
sustain its theological homogeneity through the process of excommunication or inciting
the voluntary separation of dissenting members. Thereby, the Roman Catholic Church is
at once able to retain its relative homogeneity but also to become the source of the larger
diversity within Christendom. The very existence of Orthodox and Protestant traditions
suggests that the Roman Catholic Church has not been able to sustain its truth claims
universally but has sloughed off dissent within its ranks. In Protestant churches,
excommunication and dissent likewise have led to separation, but with a difference—the
frequent result of the establishment of new groups and churches. The phenomenon of
new ecclesial structures has been particularly prominent in places where the legal
freedom to do so existed. The absence of “established” churches in North America and
the non-European world has allowed dissent from the mainstream to express itself
organizationally, sociologically in the form of new churches, each of which advances its
own truth claims.

The diversity of Protestant groupings and churches, especially pronounced in the
United States, has entailed two consequences. One is the difficulty of speaking of “the”
Protestant understanding or view of almost any topic—be it worship, doctrine, ethics, etc.
Even in regard to the traditional and hallowed and fundamental hallmark of
Protestantism, namely, the priority of grace in salvation, there are diverse Protestant
notions as to how exactly divine grace and human will and effort are to be related.
Accordingly, while one might assume that a reference work on Protestantism would have
definitive entries on the Protestant understanding of basic theological topics, grace, to cite
one example, the reality is different and complicated.

Second, there is the increasingly popular (at least among scholars) tendency to use the
plural and speak of “Reformations” of the sixteenth century, which is to denote the
empirical reality of Protestant diversity in the sixteenth century. Analogously, the term
suggests the use of the plural for “Protestantism” as well.

This Encyclopedia of Protestantism seeks to offer a comprehensive reference work for
this diverse Protestant tradition, both historically and theologically. In so doing, we face
the seemingly simple yet truly complex question as to what is and what is not Protestant,
and, therefore, what is to be included in this reference work? To cite one example: Is the
Unification Church a Protestant church? The answer is simple, if all non-Catholic
traditions are considered Protestant. The Unification Church then is definably Protestant,
and the definition of Protestantism is simply that Protestant is whatever is not Catholic
(or Orthodox).

Historically, the question may be answered with relative ease. Protestant Christianity
may be defined as those theologies, church structures, and polities that consciously
separated themselves from the Roman Catholic Church. Therefore, Protestantism may
indeed be defined negatively, that is, Protestantism is not Catholicism. This separation
from Rome took place at first painfully and reluctantly. It is a truism that Martin Luther
and the other early reformers did not want to separate themselves from the church. They
were forced out of the Roman Church by excommunication rather than by their own
decisions to leave it.



But it is an equal truism that, once the break had occurred, theological reflection made
it clear to the Protestant reformers that their understanding of text and message differed
categorically from that of the Catholic Church. There surely should be no doubt about
that reality—the only exceptions seem to be systematic theologians who tend to view the
past from the perspective of their understanding of the present. From a certain point
onward, the reformers and their successors would not have returned to the Catholic
Church even if they had been welcomed as a “sect.”

Theologically, the argument leading to the emergence of the Protestant tradition was
over authority. The radical newness of the Protestant assertion lay in the insistence that
there were two dramatically different sources of authority—the church, in its various
representations (council, bishop, pope), or Scripture. The reformers vigorously argued for
Scripture and thereby against the Catholic notion that Scripture and tradition were in
effective harmony. All Protestant groupings have been heirs to Martin Luther’s insistence
that the Word was not only the primary source of religious authority but also that it was
self-affirming, clear, and self-evident in its message. The sixteenth century reformers
tended to be arrogant in their strident polemic that the Catholic Church did not base its
teachings on the Bible, but on what they called “human traditions.” That, of course, was
sheer polemic, but it did point to the fact that at issue was not so much the Word but
whether or not that Word “alone” was the authority.

There were other pivotal Protestant affirmations. They focused on human salvation
and argued that salvation was sola gratia and sola fide—solely by grace, solely by faith.
Protestants also disagreed with Catholics on the number of sacraments. Contrary to the
Roman Catholic affirmation of seven sacraments, Protestant churches affirmed only two,
baptism and the Lord’s Supper. Indeed, if it is the definition of a sacrament that it is a
vehicle of divine grace, then many Protestant churches reject such a notion of a
sacrament altogether, understanding the act of baptism or receiving bread and wine as
symbolic. They speak instead of ordinances or memorial signs. Protestants have also
emphasized the notion of the church as a community, rather than hierarchy, of believers,
a notion found in Luther’s concept of the priesthood of all believers, which made all
Christians equal before God.

In this Encyclopedia of Protestantism, the historical dimension dominates. This is
understandable inasmuch as Protestantism has had a rich and varied history, not the least
because of the invigorating emergence of new Protestant groups and groupings ever since
the sixteenth century. This rich history, much of which has not been thoroughly studied,
deserves adequate and comprehensive treatment.

This Encyclopedia seeks to be an accurate and comprehensive reference work
reflecting the best in current scholarship. At the same time, it strives to be neutral to the
extent to which such is possible, since it is the responsibility of a reference work to
present fairly the current understanding of a given topic. The Encyclopedia is also
intended to be global in scope, thereby acknowledging that the twentieth century has truly
turned Protestantism into a worldwide phenomenon that is no longer restricted to Europe
and North America. Understandably, however, the Encyclopedia favors North American
topics, though it is hoped not to the exclusion or marginalization of non-North American
entries. One striking aspect of contemporary scholarship on Protestantism is that its
European and North American component are far more thoroughly explored than Asian
and African Protestantism. Arguably, it has been on the North American Continent that



the rich diversity of Protestantism has come to bear its most meaningful fruit.
Accordingly, North American Protestantism deserves special consideration in a reference
work such as this.

A number of editorial policies are worth noting. The Encyclopedia includes a
judicious number of entries that might be considered marginal in their relation to
Protestantism. It includes literary and artistic figures as well as figures from public life,
whose historical significance, however, does not lie in the realm of Protestant
Christianity. The editorial decision was to be restrictive and only include those figures for
whom it might be reasonably expected that prospective searchers will turn to a reference
work on Protestantism to find the particulars.

A related policy had to do with the inclusion of figures still living. The vicissitudes of
life might suggest that, given the longevity of reference works, any policy of this sort will
quickly face the realities of life, but the editorial policy was to include living figures if
the argument can be made that the individual has played a significant role in shaping and
molding twentieth century Protestantism.

In these days of ecumenicity and post-Enlightenment understanding of the Christian
faith, the Reformation of the sixteenth century and the ensuing Protestant traditions often
seem terribly distant and without dynamic response to the issues and questions of the
twenty-first century. Lutherans and Roman Catholics agreed, in the final years of the
twentieth century that they possessed a common understanding of the doctrine of
justification—over which the reformers of the sixteenth century had separated from the
Roman Catholic Church. Other ecumenical agreements could be easily cited. Thus, some
Protestants devoutly wish to find ways to be reunited with Rome.

Despite its four volumes, this Encyclopedia is by no means able to offer the kind of
comprehensive coverage of much larger reference works. This reality allows mention of
two recent reference works published in Germany—the Theologische Realenzyklopadie,
with its 33 volumes to date, and the Lexikon fiir Theologie und Kirche, with 11 volumes
to date. As regards biographies, the Biographisch-Bibliographisches Wérterbuch zur
Kirchengeschichte, in over 20 volumes, also available on-line, may be commended.

As is invariably the case in a project that is the work of many hands, the four volumes
do not necessarily represent what had been envisioned in the beginning. Thus, if the
viewer of this Encyclopedia does not find the “obvious” author connected with a given
entry, the reason will be quite complex, since it did not always prove possible to
coordinate the schedules of prospective authors with the editorial schedules of a reference
work of over 1000 entries.

It remains for me to offer a public word of appreciation to all who contributed
significantly to this work. Kevin Ohe, now with the Encyclopedia Americana, proposed
this project; Linda Hollick, formerly the publisher at Routledge New York, intervened at
a crucial stage to set things right; and Sally Barhydt, who joined the editorial staff at
Routledge late but sought to keep things on their right track with indefatigable
determination. | also note with appreciation the help I received from the members of the
editorial board as well as from Sheila Davaney, Linell Cady, and Mark Toulouse.

The preparation of this Encyclopedia proved to be a more formidable project than |
had anticipated. | would be deeply amiss if the last sentence in this encomium were not
an appreciation of my family, which once again supported my endeavor with grace. |
hope that Bonnie, together with Susanna, Dylan, Johannes, Noah, Annika, Keenan,



Maximilian, Addison, and Madeleine—who must have sensed that the last few years |

was preoccupied with the “encyclopedia”—will derive insight and meaning from these
volumes.

Hans J.Hillerbrand
Duke University
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ABOLITIONISM

see Slavery, Abolition of

ABORTION

In ethical discussions the word abortion is used to describe the deliberate termination of
the developing fetus in the mother’s womb. Christian opinion from at least the time of the
Didache has condemned “the slaying of the child by abortion” (Didache 2.2), although on
the question of whether abortion is sometimes justifiable as the lesser of two evils,
Protestant opinion is deeply divided. Roman Catholic and Evangelical leaders, working
together, have led the ongoing opposition to abortion. Indeed, according to The London
Times, “the Catholic and the fundamentalist Protestant religions form the backbone of the
anti-abortion movement.” However, the United Kingdom Abortion Act of 1967 closely
followed the recommendations made by the Church of England in Abortion: An Ethical
Discussion of 1965, a report issued by that group’s Board for Social Responsibility. The
act also enjoyed the support of the Presbyterian Church of Scotland, the Methodist and
Baptist Churches, and the British Council of Churches. A comparable situation existed in
the United States, where fundamentalist Protestant opinion was vehemently opposed to
abortion on any grounds, whereas the leadership of many Protestant churches including
the Episcopal, the Methodists, and the Society of Friends has consistently favored a more
liberal position.

The Protestant case against abortion is rooted in the Sixth Commandment: “You shall
not kill.” This is linked to biblical passages that suggest that God’s relationship with
human beings predates their birth. Thus Jeremiah was told: “Before 1 formed you in the
womb | chose you, and before you were born | consecrated you” (Jeremiah 1:3).
Likewise, we are told that immediately after the Annunciation, the fetus of John the
Baptist “leaped for joy” in his mother’s womb on discerning the presence of the newly
conceived Christ in the womb of Mary (Luke 1:39, 44). Such texts imply that personhood
goes back to conception and hence that the earliest dawn of life is entitled to an absolute
protection.
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Liberal scholars take a different position, noting that in biblical terms, life commences
only when the breath enters the nostrils and the man or woman then becomes “a living
being,” and that this view has been consistently taught in the Jewish tradition since
biblical times. Moreover, in the only biblical text to refer to a humanly caused
miscarriage the passage does not regard the person whose violence caused the woman to
lose her child as guilty of murder. Indeed the text does not even regard the loss of the
fetus in itself as causing the woman “harm” because it goes on to specify what should
happen “if any harm follows” (Exodus 21:23). In taking this view, the biblical law code
embraced a far more liberal line than that of other ancient law codes such as the
Sumerian, Assyrian, Babylonian, Hittite, or Persian, all of which equated the causing of a
miscarriage with homicide. That the one biblical passage to discuss the issue takes a
different line is potentially significant, especially because it immediately follows, and
therefore qualifies, the teaching given in the Ten Commandments in the previous chapter.

Most Protestants today would not seek to resolve such issues by “proof-texting” in this
way, given that abortion as we know it has only now become possible through the
advance of modern medicine and is really quite different from the causing of miscarriage
by violence or poison in earlier centuries. Likewise our understanding of fetal
development is quite unlike the almost total ignorance with which the issue was
surrounded in past ages. This change affects human attitudes toward the morality of
abortion in wholly different ways.

For the opponent of abortion, modern medicine has shown that our biological identity
goes back to the merging of our parental DNA to create a unique person. It has also
shown us how very early sentience and pain awareness can be shown to be present, and
from what an early date it is possible to obtain photographic evidence of manifestly
human embodiment in, for example, a perfectly formed but tiny hand.

Other scholars highlight different issues such as the fact that 70 percent of fertilized
ova spontaneously abort, in what a woman might experience only as a late period, or that
a single fertilized ovum can sometimes develop into twins or a double ova merge back
into a single entity. Such findings suggest that to date personhood from conception is
barely intelligible, and they suggest instead that personhood develops imperceptibly
slowly through the period of pregnancy and early infancy, and that no single borderline is
of fundamental moral significance in an evolving and developing reality.

However, for almost all Protestant Christians (as indeed for Roman Catholics, too)
abortion can never be regarded as good in itself. It is always an evil even if for some it
can be a justified evil. In practice, through the doctrine of double effect, almost all
Christians are able to persuade themselves that abortion is justified when the mother’s
life is in real peril. Most go much further and would allow abortion when the mother’s
health in general is at risk, when the pregnancy was the product of rape, or when the birth
of a handicapped child was likely. A few go much further and embrace social
considerations such as the wellbeing of the existing family or even the “woman’s right to
choose.” These latter considerations are often felt to have changed the background
against which abortion was initially legalized. Almost all countries introduced abortion
for special cases, but by a process often referred to as “procedural deterioration,” the
situation has subsequently evolved so that “abortion on demand” is perceived by some to
be the reality of the present position. This “sliding down a slippery slope” has caused
some popular Christian opinion to wish to tighten the liberal abortion laws of the 1960s.



Volume 1 EntriesA-C 3

References and Further Reading

Badham, Paul. Ethics on the Frontiers of Human Existence. London: Paragon, 1992.
Board for Social Responsibility of the Church of England. Abortion, an Ethical Discussion 1965:
Personal Origins . London: Church House Publishing, 1996.
Gardner, R.F.R. Abortion, the Personal Dilemma. Cumbria, UK: Paternoster, 1972.
PAUL BADHAM

ABSOLUTISM

Although applied by historians today to the period from the sixteenth to the eighteenth
centuries, the term absolutism was not used then. The term “absolutism” was coined in
France in the 1790s to describe the principle, or the exercise, of complete and unrestricted
power in government; that is, a political system in which the prince as head of
government acts free, or is believed to act free, of traditional laws and agreements, or
legibus absolutus. As the theory of politics associated with the term was discredited, the
term was used more and more widely as a way of characterizing the approach to politics,
and the practice of politics, in the epoch that had just passed and had ended with the
French Revolution. In the 1830s and 1840s, as the political tradition of absolutism also
faded in central Europe, the term was translated from French into German and into
English. A few decades later, historians began to discuss the scope and the legacy of
political rule labeled absolutism, and in doing so they looked into the various periods or
phases and into the various forms of absolutism.

In the late nineteenth century, historians distinguished a first or confessional phase of
absolutism, the period dominated by the Hapsburg ruler Philip 11 in Spain and Ferdinand
Il in Austria, from the baroque variety best represented by Louis XIV in France, and from
enlightened absolutism, or enlightened despotism, as exemplified by Maria Theresa and
Joseph Il in Austria, Frederick Il in Prussia, and Catherine Il in Russia. As German and
Italian historians described the accomplishments of absolutist rulers, they replaced the
older pejorative meaning of the term and elaborated the positive achievements of
absolutism as a necessary phase of development in the formation of the modern state. By
contrast, historians in Great Britain and France never praised the victory of absolutism
over traditional laws and the victory of absolutist rulers over the estates and parliaments,
as these representative bodies could be transformed into modern parliaments, as in
eighteenth century Great Britain. In, for example, modern international historiography,
the term absolutism possesses some significance only for the epoch between the
Renaissance and REFORMATION on the one hand and the period of
ENLIGHTENMENT and Revolution on the other.

Within this limited chronological range, and only with regard to European history,
several aspects of absolutist rule deserve special attention. In the area of economics,
absolutist rulers believed in the strict application of the economic theory of mercantilism
and in a policy of increasing the working population of their territories. In the field of
culture they invested large sums of money to develop their courts into centers of cultural
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representation, in particular in the fields of architecture, the arts, and in music. The
baroque style seems to have been congenial with their intentions.

In military matters they created well-trained professional armies with long-serving
soldiers. In domestic politics, absolutist rulers not only pushed through modern forms of
taxation, but they also attempted to discipline the population of their realms. For
absolutist rulers, increasing the work ethic of their populations was a high priority.
Especially in the period of enlightened despotism, absolutist rulers initiated social
reforms. Recent research has shown, however, that many of the new laws and regulations
pronounced by absolutist rulers were never followed or observed by any significant group
of citizens under their control. Many of the edicts had to be repeated time and again. As a
result, a marked discrepancy can be noted between the norms and intentions of absolutist
rule and the realities of life for average citizens in the territories ruled according to this
theory. Furthermore, there seems to be a particularly close correlation between the
policies of absolutism and the crisis of the seventeenth century. On the one hand, the
despotism of absolutist rulers and especially their aggressive foreign policy was one of
the main causes for the deterioration of political, social, and economic conditions from
the late sixteenth to the late seventeenth centuries, for which the term “crisis of the
seventeenth century” is used by historians. On the other hand, absolutist rulers like Louis
XIV of France claimed that they were better equipped to deal with this crisis than the
representatives of estates and parliaments. Absolutism is, therefore, at least in part
responsible for the severe consequences of the crisis of the seventeenth century. At the
same time, absolutist rulers seem to have profited from this crisis because they promised
a kind of crisis management and argued that only their absolute power would be able to
bring back economic prosperity and restore political stability.

From the sixteenth to the eighteenth centuries, a close relationship can be observed
between absolutism and the history of Christian churches in Europe. During the sixteenth
century, rulers in all European countries considered the Christian churches a part of their
exclusive regal domain. Because they based their power on the theory of the divine right
of kings, they demanded complete obedience of the churches; in priests and pastors they
saw the king’s loyal servants. This approach caused severe difficulties both in Catholic
and in Protestant countries. Whereas the French kings followed the concept of
Gallicanism, that is, a policy based on the assumption that they and not the pope in Rome
had the ultimate right to rule over French Catholicism, kings in England relied on the
concept of Anglicanism, which had been developed during the English Reformation.
Within the Protestant and the Catholic territories of the Holy Roman empire, absolutism
supported the policy of confessionalization of the churches. Religious reform movements
such as PURITANISM in England and Jansenism in France opposed the divine right of
kings. Within German LuTHERANISM, the movement of PIETISM was split over this
issue. Although Pietists in Brandenburg-Prussia supported the absolutist rule of the
Hohenzollern and were rewarded by the Berlin court with privileges for the Pietist
institutions at HALLE, Wiirttemberg Pietists took the side of the estates and defended
traditional law. One of the lasting achievements of the religious opponents of absolutism
is the fight for religious liberties, which, in due course, would become the cornerstone in
the defense of all personal rights and liberties as spelled out in the American and in the
French Revolutions. Even so, in the nineteenth and twentieth centuries in countries such
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as Sweden or Germany, remnants of the legacy of absolutism are found in the view of the
church as a state institution.
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HARTMUT LEHMANN

ACTS AND MONUMENTS

Known as The Acts and Monuments of the English Martyrs, first published in 1563, this
was the major work of the English scholar JOHN FOXE (1517-1587). The volume went
through four editions in the author’s lifetime (1563, 1570, 1576, 1583), and each edition
had a slightly different title.

The Acts and Monuments was first conceived during the Protestant ascendancy of
Edward VI as a general defense of the REFORMATION, demonstrating the antiquity of
the Protestant interpretation of the faith. It was to be a rebuttal of the common Catholic
gibe, “Where was your faith before Luther?” At first there was no intention to focus
particularly on England, but for a number of reasons the first material that Foxe collected
related to English Lollards. These were followers of the English reformer and theologian
John Wycliffe (1330-1384), most of whom had suffered for their faith between 1410 and
1530. Martyrology was always going to be the basis of the history because martyrs were,
for Foxe, the touchstone of the True Church. He saw the whole of ecclesiastical history in
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terms of the battle between the True Church (which suffered persecution) and the False
Church (which inflicted it).

Before any of this could be written the circumstances in England changed. Edward VI
died in July 1553 and was replaced by his Catholic half-sister, Mary. Foxe lost his
position, and in the spring of 1554 fled first to the NETHERLANDS and then to
Strasbourg, and later to Frankfurt and Basel. While Foxe remained in exile a dreadful
saga of persecution unfolded in England. Starting in February 1555 nearly 300 English
Protestants were burned at the stake; many others died in prison, and many more
recanted. Foxe was both deeply distressed and intensely angry. To him this persecution,
which was severe even by contemporary standards, demonstrated all the Satanic
credentials of the Catholic Church (see CATHOLIC REACTIONS TO
PROTESTANTISM; CATHOLICISM, PROTESTANT REACTIONS). What had been a
somewhat academic exercise in church history became instead an intense personal
crusade.

This did not happen at once. At first he was at a loss to know how to react to the
horrifying news. He toyed with the idea of returning to ENGLAND but was persuaded
that the cause would be better served if he wrote the history of what had occurred. He
began to collect material, but not in any systematic way, and did not seem to know quite
how to set about his task. He was well aware that he had only a small part of the story,
and his first thought seems to have been to spread the news of the English persecution
among the reformed churches of the continent. To that end he began to revise an earlier
work, Commentarii Rerum in Ecclesia Gestarum (1554), mainly a history of the Lollards,
to include some of the latest martyrs. However, before that project could come to fruition,
Mary died in November 1558, and was succeeded by ELIZABETH I.

Elizabeth acted with careful deliberation. The persecution stopped at once, but it was
over six months before her reformed settlement was in place, and longer still before a
new team of bishops began to take over. It was December 1559 before Edmund Grindal
was consecrated bishop of London. By that time he and William Cecil, the new and
powerful principal secretary, had decided that Foxe’s half-formed project was exactly the
kind of propaganda statement that the new and fragile church needed. Above all, it was
necessary to destroy the credentials of the Catholic clergy; to show them as cruel and
lawless thugs. Foxe was soon working on the brief to produce a new martyrology (see
MARTYRS AND MARTYROLOGIES) of the English church, in the vernacular,
concentrating on the events of the last few years. A suitable printer was found in the
person of the rich—and Protestant—John Day, and financial support was mobilized from
the City of London. Foxe handed over his European material to his friend Henri
Panteleon, and set to work. From then on he was a driven man, deeply committed to the
task he had undertaken.

The first edition of the Acts and Monuments (eighteen hundred folio pages with fifty
woodcuts) appeared in 1563, with a fulsome dedication to the Queen. This martyrology
started with the Lollards and did not ignore the continental background, but it
concentrated mainly on the events of Mary’s reign. It was put together from registers,
court records, letters, eyewitness accounts, and the testimonies of those involved. It was a
massive undertaking, and only a portion of it was written in Foxe’s own words, although
his anger and total conviction are apparent on every page. It was enormously
controversial, and enormously successful. The following year it was supported by
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publication of a volume of The Letters of the Martyrs from the same printer. This went
under the name of MILES COVERDALE (1488-1569) but was actually the work of
Foxe’s friend Henry Bull. Foxe immediately joined the ranks of Europe’s leading
martyrologists, and at once set about correcting and revising his work. This was partly
because he was genuinely sensitive to criticism and anxious to be accurate, but also
because the agenda changed as Elizabeth’s settlement took root. As the persecutors died
out, it became less urgent to discredit them, and more urgent to build up the links
between the Reformation and the early church.

In the second edition of Acts and Monuments in 1570 Foxe corrected some stories and
incorporated new ones; he also went back to the persecutions of Diocletian, adding about
30 percent more text to its already great length. This edition was less triumphalist than
the first and included more continental material, but it remained a firey and compelling
piece of anti-Catholic propaganda. It was revised twice more in Foxe’s lifetime, but much
less drastically; and by the time he died it was an establishment classic, set up by order in
all cathedrals, and spontaneously in many parish churches. The later editions had over
150 illustrations, many of them specially commissioned, and these added greatly to the
impact of the text.

Foxe was not a nationalist in any modern sense, but shortly after his death Timothy
Bright produced an abridgement of the Acts that placed much greater emphasis on the
special providence of England, and that remained part of his legacy. In 1632 the seventh
edition was converted by its editors into propaganda against the English prelate
WILLIAM LAUD (1573-1645), and the later editions never recovered their early quasi-
official status. The last of the old editions appeared in the fraught circumstances of 1684.

Revisions and new editions began again in the nineteenth century, fueled by the
ecclesiastical struggles of that period and driven by partisan agendas. This prompted the
British Academy in 1993 to authorize the production of a new scholarly variorum edition
on CD-ROM.
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DAVID LOADES

ADAMS, HANNAH (1755-1831)

American author. Born on October 2, 1755, in Medfield, Massachusetts, Hannah Adams
educated herself by reading books, learned Greek and Latin from divinity students
lodging in her father’s home, and became the first American female professional writer.
Her A Summary History of New-England (1799), which presented an early account of the
SHAKERS and was later abridged for school use (1805), provoked a controversy with
conservative Calvinist Jedidiah Morse. Adams’s more popular Alphabetical Compendium
of the Various Sects saw four American editions between 1784 and 1817, when this lucid
survey of world religions was marketed as A Dictionary of All Religions and Religious
Denominations.

Although this work primarily featured Protestant sects, it included Deism, Paganism,
Judaism, Islam, and (in later editions) various Asian religions. Adams sought to represent
these diverse groups nonjudgmentally, but sometimes she intruded, as when reporting her
personal distaste for the torments electively endured by Hindu yogis. History of the Jews
(1812) is notable for its unusual early-American advocacy of the restoration of a Jewish
homeland. Adams also published The Truth and Excellence of the Christian Religion
Exhibited (1804); biographies and extracts from the writings of Christian apologists; and
Letters on the Gospels (1824), spiritual instruction designed for young women. Adams’s
account of her difficulties in seeking an education and a literary career appeared in A
Memoir of Miss Hannah Adams (1832), which was printed after her death on December
15, 1831 in Brookline, Massachusetts. The monument at her grave reads: “Hannah
Adams, historian of the Jews and reviewer of the Christian sects.”
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WILLIAM J.SCHEICK

ADIAPHORA

Adiaphora is a Greek term meaning indifference. It was a concept originally used by the
ancient Cynics and Stoics to designate actions that were understood as morally
indifferent: neither good nor bad but neutral in themselves. In the Christian tradition this
moral philosophy was adopted and appropriated to represent matters pertaining to
actions, rituals, and doctrines that were deemed nonessential to the faith.

Although the word adiaphora is not found in the BIBLE, elements of its philosophical
influence are inherent in New Testament writings. In the Gospel accounts Jesus is
depicted as challenging several religious customs. For example, he considered Sabbath
laws as adiaphora (Matthew 12:1-14; Mark 2:23-28; Luke 6:1-11). Paul had a similar
approach toward various issues in his correspondence to other Christians. He perceived
traditions concerning food (Romans 14:6; | Corinthians 8:8), observances of special days
(Romans 14:5-6; Colossians 2:16), and circumcision (I Corinthians 7:19; Galatians 5:6)
as matters of indifference.

Adiaphoristic ideas continued to develop throughout the early church. The first
theologian to employ the term was plausibly Clement of Alexandria in Stromata.
Numerous discussions discerning adiaphora also took place during the REFORMATION.
One of the most significant debates during this time occurred between Erasmus of
Rotterdam and MARTIN LUTHER. Erasmus’s De libero arbitrio (1524) and Luther’s
response in De servio arbitrio (1525) debated the essentials of Christian faith and their
applications. In the Reformation, LUTHERANISM was beset by an intense controversy
over adiaphora, the Adiaphoristic Controversy. It dealt with issues such as ceremonies
and the sacraments and was triggered by the imposition of the Leipzig Interim.

See also Catholic Reactions to Protestantism; Catholicism, Protestant Reactions
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ADVENT CHRISTIAN CHURCH

The Advent Christian Church is an evangelical denomination that arose in the United
States during the mid-1800s. The church was formally established as the Advent
Christian Association in 1860 by a group of former Millerites—followers of WILLIAM
MILLER who had predicted Christ’s literal return for October 22, 1844. Advent
Christians were distinguished from most other adventist groups by their belief in
conditional immortality, and from the conditionalist SEVENTH-DAY ADVENTISTS by
the Advent Christian’s Sunday observance and the decision not to recognize the prophetic
ministry of ELLEN GOULD WHITE. Conditional immortality, the view that immortality
is granted to the righteous only through the grace of God at the resurrection, is a belief
the Advent Christian Church still holds and was originally advocated by George Storrs.
Two related doctrines are that of “soul sleep,” the view that death is a state of
unconsciousness lasting until the resurrection; and annihilationalism, the belief that the
unrighteous are annihilated permanently rather than suffering eternally in hell.

The Advent Christian Church is congregational in nature, with regional conferences
and institutions coordinated, although not controlled, by the Advent Christian General
Conference of America. Missionary activity was begun in 1891 and remains an important
focus, with the Advent Christian Church active in more than 30 countries. According to
2003 figures, the world membership of the Advent Christian Church is 61,000 with
26,000 members in the United States, 17,000 in India, and 5,000 in Nigeria. In 1964 the
Life and Advent Union, another denomination with Millerite roots, merged with the
Advent Christian Church.

See also Congregationalism; Millenarians and Millennialism; Missions
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AESTHETICS

Although the word aesthetics is based on ancient Greek, it is a modern invention, coined
by German philosopher Alexander Baumgarten (1714-1762) to signify the “science of
sensuous form of cognition and representation,” scientia sensitiva cognoscendi et
proponendi est aesthetica, as he defined the term in 1739. He composed the term
“aesthetics” from aisthesis, the Greek noun meaning “perception,” and intended by it the
study of what is known as the “perfection” of human perception. The experience of
beauty is a form of knowledge that is not abstract as are discursive propositions. Beauty
is rather the formation of a unified, clear, and individual form in the field of sensation.
This felt or sensuous apprehension of the beautiful constituted a form of knowledge in
Baumgarten’s view.

In the course of the eighteenth century, philosophers in Britain, France, and Germany
investigated the operation of aesthetic judgment, widely understood in terms of the
faculty of taste. The appreciation of art consisted of the pure exercise of enjoyment,
which was considered important because it engaged what was variously defined as
genius, imagination, spirit, intellect, soul, freedom, judgment, or taste. The form of
experience enabled by the faculty to which these terms referred was widely characterized
as “disinterested,” that is, the experience was designed to satisfy no need other than the
apprehension of beauty for its own sake. The work of art was not to fulfill such needs as
hunger, sexual desire, or any other bodily requirement. Disinterestedness has remained
the hallmark of aesthetic value and experience ever since.

Taste was often described as a sensus communis, a sense for what is right, fitting, or
appropriate that was shared by many. The history of one tradition within Protestantism
intersects importantly with the history of aesthetic thought on this point. PIETISM
contributed significantly to German thought in the eighteenth century by stressing feeling
as an intuitive discernment and an autonomous judgment. Baumgarten had been educated
in a Pietist orphanage and university (HALLE), and one of the most important aesthetic
theorists of the century, Karl Philipp Moritz (1756-1793), was raised in a devout Pietist
home. Yet another Pietist, Friedrich Oetinger (1702-1782), likened the sensus communis
to “heart,” the nonrational sense for what is good and right on which the faithful rely in
making moral judgments. The coupling of taste with common sense gave an important
place to disinterestedness, because any moral judgment was not intended to benefit
whoever made it but simply to exercise the inner light or sense shared by the community.
Moral and aesthetic judgment suspended or subordinated personal interest to the common
good. Each act of judgment based on the sensus communis therefore reinforced the life of
the community. This appealed to Pietists and Puritans (see PURITANISM) alike.
JONATHAN EDWARDS (1703-1758) argued that true spiritual knowledge consisted of
a “taste” for the “beauty of that which is truly good and holy.” According to Edwards,
contemplation of God’s goodness entailed a forgetting of the self and is therefore
properly described as disinterested.
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If the Protestant Reformation trained a critical eye on virtually every liturgical,
pictorial, musical, sculptural, poetic, and architectural form it inherited from Catholic
Christianity, it is by no means accurate to consider Protestantism as inherently anti-
aesthetic. Some, but hardly all, strains of Protestantism wasted little time in purging
religious practice of such items as imagery, organs, architectural decoration, and highly
formal liturgical programs. This purging, however, did not leave churches and devotional
practice bereft of aesthetic features: it might be said to have exchanged one aesthetic
sensibility for another. JOHN CALVIN (1509-1564) and his followers despised how
readily the human desire for God invested itself in cultural forms that in turn were
mistaken for God. “A perpetual forge of idols,” as Calvin described it in the eleventh
chapter of his Institutes, the human mind is strongly inclined to substitute its inventions
for the real God to satisfy its needs by being able to control its own inventions. In
Calvin’s scheme, nothing could be more self-interested than idolatry.

However, this did not result in Calvinist churches shorn of aesthetic value. Calvinists
in the NETHERLANDS, ENGLAND, and colonial America prized a plain style of
architecture and adornment in dress and liturgics. This style encouraged worship to focus
on a confession of faith for which human depravity and moral self-examination were
paramount. In smooth, cleanly lit walls, rigorously organized grids of pews and
sanctuaries, and spare architectural appointments, these acts of piety found a visual
expression of the call to gather together and practice a “common sense” in which
disinterestedness was a principal moral as well as aesthetic value. Indeed, it is impossible
to distinguish aesthetic from moral judgment in much Protestant architecture, music, and
liturgy. MENNONITES, Quakers, and many Evangelicals (see FRIENDS, SOCI-ETY
OF; EVANGELICALISM) have regarded architecture as a shell to contain the human
architecture of the assembled community of belief. Eschewing the sacramentalism of
Catholic as well as Anglican, Lutheran, and some Calvinist worship, adherents of
“radical” Protestantism have practiced a kind of aesthetic minimalism, but an aesthetic
nonetheless (see ANGLICANISM; LUTHERANISM; CALVINISM).

Pietist, Lutheran, Episcopalian, Anglican, and, since the nineteenth century, Methodist
and Presbyterian Prot-estants have found an important place for pictures (often mass-
produced), stained glass, and elaborate church architecture in congregational life (see
METHODISM; PRESBYTERIANISM). Architecture, instrumental music, and visual
adornment accompany and artistically interpret highly developed sacramental and
liturgical practices in many of these traditions. MARTIN LUTHER (1483-1546) had
championed music and even wrote hymns, and he made a point of defending the visual
arts against a politically threatening iconoclasm in Wittenberg in the early 1520s.
Pentecostal, charismatic, and many BAPTIST communities depend significantly on
vernacular music and dance. The incorporation of indigenous forms of dance, recitation,
and song into liturgies of European origin over the past two centuries have produced new
artistic forms that have helped fuel the global success of Protestant missions. Regardless
of the confessional or nondenominational tradition, the choices that communities of belief
make regarding the arts contribute fundamentally to the maintenance of shared identity.
Implicit, if not explicit, in such choices are tastes that form and sustain Protestantism in
its countless permutations around the world.

Yet taste as a feature of the religious community should not be defined solely in terms
of disinterestedness. Believers very commonly practice a passionate rather than
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dispassionate engagement with art forms such as music, dance, prayer, devotional
meditation, and visual art with the aim of procuring improved health, fertility,
companionship, financial success, or peace of mind. In this way, an image of Jesus is
deemed beautiful by virtue of its representing the power that is able to provide the desired
benefit in an appealing or compelling manner. The image, the need it satisfies, the
particular manner of visual representation, and the belief in God’s power to provide
satisfaction are all shared by the community. This collective sense informs judgments
that are not disinterested but are nevertheless properly understood as aesthetic because
they constitute an apprehension of beauty. If IMMANUEL KANT (1724-1804) and
modern formalist critics would separate the experience of the image’s style of
representation from these other factors to delineate an autonomous mode of aesthetic
judgment, this segregation does not necessarily occur in the context of religious belief,
which remains deeply interested in the robust “life purposes” of sacred art.
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AFRICA

The Protestant churches arrived in Africa together with the colonial administrators and
explorers that followed the nineteenth-century partition of the African continent into
bounded territories, particularly in those administered by Britain and GERMANY, that is
Kenya, Uganda, and Tanganyika. In SOUTH AFRICA the Afrikaner communities had
been present in Cape Town since the seventeenth century and were an expansive force of
Dutch Protestantism. During the twentieth century, Anglican communities grew in
Britishcontrolled territories while there was an expansion of both ANGLICANISM and
PENTECOSTALISM in South Africa. By the end of the British colonial period (1960s)
the Anglican presence in Africa was strong, whereas Pentecostal and Evangelical
churches were widely present in South Africa (see EVANGELICALISM). Today there
are more than 200 million Protestants in Africa.

Nineteenth-Century Expansion

European powers began the exploration and occupation of African territories during the
nineteenth century. As territories were “discovered” and explored, military forces,
colonial officers, and missionaries began a process of colonization. Both the annexation
of territories and the missionary enterprise required international treaties to set some
rules. The Berlin Conference, which took place between November 15, 1884, and
February 26, 1885, provided those rules.

Previously, explorers and missionaries had mapped territories unknown to Europeans
while making contact with indigenous communities. DAVID LIVINGSTONE (d. 1873)
had conducted sporadic explorations of the Zambezi River (southern Africa) and the
Senegal and Gambia Rivers (West Africa) and had started some small Christian
communities in South Africa, Tanzania, and Malawi. John Ludwig Kraft and John
Rebmann, German missionaries of the London-based CHURCH MISSIONARY
SOCIETY, had also explored the possible evangelization of East Africa as a region. Kraft
arrived in Mombasa in 1844 after having served as a missionary in southern Ethiopia
(among the Oromo). In June 1846 Rebmann joined Kraft in Mombasa and began contact
with the Chagga peoples of the Tanganyika interior. Rebmann was the first European to
see Mount Kilimanjaro in May 1848.

Throughout that period London remained the center of such missionary enterprise.
The rise of African Protestantism started from a British outcry against SLAVERY and
the foundation of the Committee for the Abolition of the Slave Trade in 1787 (see
SLAVERY, ABOLITION OF). In 1795 the London Missionary Society was founded, an
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organization that was not solely dedicated to missionary work in Africa, but that together
with a smaller organization, the Church Missionary Society, was to recruit European
missionaries as well as freed African slaves willing to return to Africa as part of the
colonial enterprise. It was through the West African forts that the missionaries saw the
reality of slavery, the kingdom of Dahomey being a prominent center of slave trade.

The first Anglican missionary to Africa was Thomas Thompson, who was sent to
Cape Coast Castle by the SOCIETY FOR THE PROPAGATION OF THE GOSPEL
(SPG) in 1752. His successor, PHILIP QUAQUE, was himself an African who acted as
chaplain to the boat crews. However, the first African to be ordained to the Protestant
ministry was Jacobus Capitein, a West African Fante, who, after arriving in Holland as a
boy, studied at the University of Leiden and in 1742 was sent back to West Africa as a
missionary.

Between the years 1880 and 1900 the Protestant missionary enterprise came to depend
on the colonial powers that supported Protestantism, mainly Britain and Germany.
However, after the First World War African German territories such as Tanganyika and
Cameroon became British. In Southern Africa the Dutch East India Company had already
settled in Cape Town, South Africa, in 1652 and as a result Dutch missionaries had
accompanied the Afrikaner communities involved in agriculture.

The Protestant missionary within the early colonial era, always associated with the
reign of Queen Victoria, saw himself as a preacher and teacher of the biblical message of
God. The Protestant preaching was done mainly through an interpreter and the
missionary would move from one African village or settlement to another. For
Protestants there was an immediacy of personal conversion that in most cases was
associated with the colonial enterprise of education, which at that time included learning
the biblical text. In the case of the Anglicans such life in Christ also included their
involvement in hospital work, but for others, such as the Scottish Presbyterians, the strict
observance of biblical law was at the center of the Christian life of all Protestants. The
translation of the Bible into African languages played an important part of early
missionary enterprises and fluency in an African language was made compulsory for
most Protestant preachers. In the case of the Baptist Missionary Society in the Congo, for
example, all missionaries were put on probation for three years until they proved that
they could indeed learn an African language.

In most territories Protestant missionaries had to work within a general acceptance of
Roman Catholic missionaries who competed for the conversion of African monarchs,
tribal chiefs, and indigenous authorities. It was clearly understood that whoever
converted the leaders would have their subjects converted as well. For example, in 1884
the Church of Scotland’s Foreign Missions Committee wrote to the British Foreign
Secretary, Lord Granville, appealing for a blockade of Portuguese advances in the Shire
River area of Malawi that would eventually have an impact on the success of the
missions at Blantyre and Livingstonia. After mass rallies in Glasgow, Edinburgh, and
Aberdeen, a petition signed by eleven thousand ministers and elders of the CHURCH OF
SCOTLAND was presented to Lord Salisbury. After an ultimatum to the Portuguese to
withdraw their soldiers from the Shire a British Protectorate was established in 1889.
Thus public opinion had supported the abolition of slavery against the Portuguese and
missionaries had secured a territory where Catholics, Boers, and Arabs did not have
much influence.
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In the case of southern Africa, Protestant missionaries supported violent conflict and
army occupation to break African systems of government that impeded the rapid
conversion of Africans to Christianity. Although not widely supported, such practices
helped the spread of Norwegian Lutherans in Zululand (1870s), and of the London
Missionary Society in Matabeleland (1880s) and in Rodhesia after the Matabele war of
1893.

Within such Protestant expansion of the nineteenth century, the Scottish mission in
Nyasaland (Malawi) and the Church Missionary Society efforts in Uganda were the most
successful in creating a Protestant society that followed religious practices that were
present in Britain while avoiding major confrontations with other missionary groups.
Once again, reasons for such territorial success can be found in the fact that Britain was a
clerical society where established churches had an enormous influence on people’s lives,
whereas in other European countries, such as Germany, the NETHERLANDS, and
SWITZERLAND, anticlericalism had diminished the churches’ influence within the
colonial period.

Less-established Protestant groups, such as the BAPTISTS, had a smaller presence in
Africa during the colonial period because their spheres of social and political influence
were reduced. For example, the British Baptist mission at the Cameroon River had to be
abandoned after the German takeover of the Cameroon in 1884 and the Baptists were not
able to convince the British Government of the need of their presence within German
territory. Shortly afterward, German missionaries from the BASEL MISSION replaced
the British Baptist missionaries. German missionaries from the Bethel Mission, the
Moravians (see MORAVIAN CHURCH), the Berlin Missionary Society, and the Leipzig
Society also founded missions in Tanganyika (German East Africa), whereas
missionaries from the Universities’ Mission to central Africa, the Church Missionary
Society, and the London Missionary Society moved into northern Rhodesia, Kenya, and
Uganda.

Twentieth-Century Consolidation

By 1910, four thousand Protestant missionaries were present in Africa, with over fifteen
hundred in South Africa and a handful in French West Africa. The largest meeting of
Protestant missionaries took place that year in Edinburgh, with more than twelve hundred
delegates, but with only one African from Liberia present (see WORLD MISSIONARY
CONFERENCE). During the twentieth century Protestantism expanded throughout the
continent as the colonial territories were opened to all groups. Particularly after the period
of independence, evangelical missionaries linked to Pentecostal groups and a variety of
independent African churches made their presence felt within postcolonial Africa.

During the first half of the twentieth century the Anglican Church consolidated her
presence in British East Africa, particularly in Uganda. After a brief confrontational
religious war between Protestants (British) and Catholics (French) in 1892, Christianity
grew with the support of the ruler of the largest kingdom, the kingdom of Buganda. The
church missionary became very influential so that by the time of Ugandan independence
most of the population were Christians and of those 50 percent were Protestants. The
same happened in a smaller scale in Kenya where the central role played by the Anglican
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Church within the British colonial administration helped the rapid growth of indigenous
African communities around Nairobi. Before the Mau Mau rebellion in the 1950s,
Anglicans, Methodists, and the Church of Scotland also had a strong presence in rural
Kenya. The exception on Protestant presence was the Northern Frontier District of the
Kenya colony where expatriates in general and missionaries in particular were forbidden
to live because of ethnic conflicts and the instability of the pastoral groups living in the
area.

In South Africa the DUTCH REFORMED CHURCH had a complete monopoly until
the nineteenth century; however, after the Boer Wars American Pentecostal missionaries
started their preaching. Zionist and Pentecostal missionaries arrived in South Africa from
the United States between 1904 and 1908. At the time of the establishment of the Union
of South Africa in 1910, white Protestants or Pentecostals instructed and encouraged the
participation of their laborers into the Pentecostal movement. Pentecostalism grew
rapidly and today Pentecostals constitute 40 percent of the total population of South
Africa. Of those, 10 percent are so-called classical Pentecostals, mainly members of the
ASSEMBLIES OF GOD, the Apostolic Faith Mission, and the Full Gospel Church of
God, with whites and blacks in every congregation. This group includes the formerly
white-dominated International Fellowship of Christian Churches. The other 30 percent
include groups that have a black membership such as the Zionist and Apostolic churches,
including the Zion Christian Church, by far the largest denomination in South Africa.
Others churches include the St. Engenas Zion Christian Church, the St. John Apostolic
Faith Mission, and the Nazareth Baptist Church (amaNazaretha). There are also between
four thousand and seven thousand smaller churches that gather membership at a local
urbanized level. All those Pentecostal groups emphasize the power of the Holy Spirit in
the church, manifested through healing, prophecy, exorcism, and speaking in TONGUES.

The South African situation is not unique. In countries such as Uganda and Kenya,
where the Anglican tradition is well established, Protestants divide themselves between
those with links to the colonial past and those who have broken ties with European-
dominated traditions. There are those churches that are still related to centralized
European reformed traditions (Anglicans, Methodists, Lutherans) and others that have
stressed African traditions such as healing, dancing, spirit possession, and ancestral
communication (Baptists, Pentecostals in general, African Independent Churches).

One important twentieth-century phenomenon has been the rise of the African
Independent Churches (see AFRICAN-INSTITUTED CHURCHES). They have posed a
challenge to ecclesiastical definitions and theologies that have otherwise divided
Christianity in Africa between Roman Catholics and reformed Protestants. The African
Independent Churches follow reformed traditions that use the BIBLE as the central
marker of AUTHORITY and revelation. However, they also include African rituals and
traditions that represent a departure from worship based on Bible readings, hymn
chanting, and preaching. Within the preindependence period, prophets arose within the
African colonies that combined new forms of reading the Bible and praying but also
challenged the existence of colonial powers and therefore were part of resistance
movements of an anticolonial nature (see AFRICAN THEOLOGY).

In the Belgian Congo (Zaire, now Democratic Republic of the Congo), for example,
SIMON KIMBANGU started a movement in 1921 with the name of the Church of Jesus
Christ, through which he challenged the reading of the colonial Bible. He was imprisoned
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and died in October 1951 after thirty years in prison. From 1954 Joseph Diangienda,
Kimbangu’s youngest son and a colonial civil servant, took over the leadership of the
church, together with his two brothers. By 1956 a council of the Kimbanguist Church had
been organized and by December 1957 the Belgians had recognized it as a church rather
than as a rebel movement. In April 1960, just before independence, the body of Simon
Kimbangu was brought from Elisabethville to a mausoleum in Nkamba, the Kimbanguist
New Jerusalem. Kimbangu had been brought up in the Baptist tradition; however, by the
time that his movement, then a church, was publicly recognized, his leader Simon Mpadi
faced a church that endorsed polygamy and told the story of his fourteen resurrections.

Some of the most important African Independent Churches developed in Nigeria. The
largest, the Aladura (the prayer-people) churches, began during the epidemic of 1918 in
the context of Anglican communities. Joseph B.Shadare and other members of the
Anglican parish of St. Saviour’s at ljebu-Obode sought help against an epidemic through
prayer; in a dream he saw people divided between those who neglected prayer and those
who used prayer constantly. Shadare began a prayer group supported by Sophia
Odunlami, a young female schoolteacher, who began to have inspirations from the Holy
Spirit. By 1921 the group had joined a Pentecostal group affiliated with the American
Faith Tabernacle. On January 18, 1925, the Aladura group had its first independent
meeting in Ibadan and groups affiliated with the ethnic Yoruba spread throughout
Yorubaland. There are other Aladura congregations in Sierra Leone, Liberia, and Ghana.
Vestments and gowns, rosaries, and crosses are used widely among Aladura
congregations following symbolic theologies associated with the Anglican Church.

Since the 1970s Pentecostalism has provided a third response to the indigenization of
African Protestant churches. The previous two, Ethiopian churches and Aladura, had
provided a challenge to the colonial model of European Christianity. Most of these new
congregations have their beginnings in groups of youth and women who challenged the
reformed churches’ European understanding of Christian life. Such congregations and
fellowships relate themselves to the Assemblies of God and the Church of God but they
also integrate elements of African society that they feel have enriched their understanding
of the coming of the Holy Spirit and its role in the church today. Within such fellowships
the emphasis is on the prosperity given by God and the blessings associated with the Old
Testament. Such association of blessings/ richness and sin/poverty is close to the African
model of traditional prosperity in which land or cattle were the signs of a fruitful life in
community.

Despite being criticized by the reformed churches, these congregations have grown
rapidly in the past twenty years, particularly in West Africa, a region otherwise
dominated by Islam. However, what unites these “new churches” with the older reformed
traditions is the democratic and egalitarian access to God and God’s blessings, not
mediated by ritual leaders but available through the Bible and through communal
sessions of prayer and healing. For example, the Precious Stones fellowship, a group of
women in Zimbabwe, originally related to the Families of God Pentecostal Group, began
when the wife of the founder of the Families of God, Dr. R.Wutaunashe, had a vision
from God in 1990. She saw a stream where stones were washed and in that vision she
concentrated in a particular gem that was in the water. That group of women gathers in
daily prayer to celebrate mother-hood and the blessings of God on African women and
girls. They perceive themselves as foundation stones for society and they challenge the
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patriarchal values given by traditional African societies. For some commentators they are
part of a feminist discourse within Protestantism in Africa; for others they reiterate the
patriarchal dominance within African society in general and African Protestantism in
particular.

Geographical Distribution

There are pockets of Christians in the Northern African region; however, most of them
belong to the Roman Catholic tradition within expatriate communities. Within sub-
Saharan Africa the largest number of Protestants are located in East and southern Africa.
Statistics per country (in percent, starting with Benin): Angola, 100,000; Benin, 10;
Botswana, 30; Burkina Faso, 10; Burundi, 30; Cameroon, 10; Cape Verde, 2; Central
African Republic, 25; Chad, 5; Democratic Republic of Congo, 5; Republic of the Congo,
5; Cote d’lvoire, 6.6; Djibuti, 0.1; Equatorial Guinea, 2; Eritrea, 10; Ethiopia, 5; Gabon,
10; The Gambia, 5; Ghana, 30; Guinea, 1; Guinea-Bissau, 5; Kenya, 25; Lesotho, 50;
Liberia, 50; Madagascar, 20; Malawi, 60; Mali, 1; Mauritania, 0; Mauritius, 15;
Mozambique, 5; Namibia, 50; Niger, 0.1; Nigeria, 30; Reunion, 0.1; Rwanda, 5; S&o
Tomé and Principe, 10; Senegal, 1; Sierra Leone, 2; South Africa, 70; Swaziland, 50;
Tanzania mainland, 25; Togo, 5; Uganda, 30; Zambia, 5; Zimbabwe, 5.
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AFRICAN AMERICAN
PROTESTANTISM

African American Protestants have been historically divided between two major streams
of denominational adherents: those who have remained in predominantly white mainline
denominations and those who have separated into predominantly black denominations.
More than 80 percent of African American Protestants have chosen membership in the
black denominations. The reasons for separation involved the legacy of slavery, acts of
racism, issues of full ordination as clergy and election as bishops, and the desire for
independence and autonomy from white control. Racial factors have also been involved
for African Americans who belonged to predominantly black churches within white
denominations.

The Legacy of Slavery and the Establishment of Black Churches

African American Christianity was a product of the fusion of elements from traditional
African religions and Euro-American Protestantism during the several centuries of
SLAVERY and the period of Jim Crow segregation that followed it. With the exception
of the colony of Maryland, which came under Catholic influence, most of the thirteen
colonies were founded by Protestant religious groups like the PURITANS who were
seeking the freedom to practice their religion without persecution. Although Native
Americans and Africans were viewed as subhuman by some, efforts toward conversion
were pressed. COTTON MATHER wrote religious instructions for enslaved Africans in
Boston. As early as 1667 the Commonwealth of Virginia passed laws, which other
colonies followed, that permitted the BAPTISM and CONVERSION of African slaves
without setting them free. In 1701 the Anglican SOCIETY FOR THE PROPAGATION
OF THE GOSPEL IN FOREIGN PARTS began missionary efforts among slaves and
Native Americans, but it was not until the early decades of the nineteenth century that
many of the slaves became converted. In northern cities and places such as Charleston,
South Carolina, some slaves were converted to Christianity during a national religious
revival called the Great AWAKENING (1740-1760) by the itinerant evangelist
GEORGE WHITEFIELD. However, it was the Second Awakening (1790-1830), which
began in the frontier states of Kentucky and Tennessee in camp and tent meetings and
swept through the plantations of the South, that affected many of the enslaved Africans.
The REVIVAL brought with it an emotional, evangelical form of Protestant piety that
became embodied among Baptists and Methodists. For many white slave owners and
missionaries, how-ever, Christianity was largely viewed as an instrument of social
control, used to produce “obedient and docile” slaves.

Despite the many efforts to hinder or control their religious life, religion became the
only institutional area where African slaves exercised a measure of freedom. Sometimes
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stealing off to the backwoods and bayous of southern plantations, or meeting
clandestinely in the slave quarters, and at times even openly in services with whites
present, they performed their own rituals, songs, and other cultural forms of religious
worship. They also [developed] their own preachers and leaders so that the “invisible
institution”—the underground slave religion—could effectively merge with the rise of
institutional black churches in the latter half of the eighteenth and early nineteenth
centuries. During several centuries of slavery, most political, economic, educational, and
other cultural and social institutions were deemed illegal for blacks and remained
relatively undeveloped. As the only significant social institution other than the family
open to blacks, black churches took on multiple roles and burdens that differed from their
white counterparts.

African American Baptist and Methodist Churches and
Denominations

Emerging from the “invisible institution” of slave religion, the first known black
churches arose before the American War of Independence with the establishment of the
African Baptist or “Bluestone” Church on the William Byrd plantation near the Bluestone
River in Mecklenberg, Virginia, in 1758, and the Silver Bluff Baptist Church on the
South Carolina bank of the Savannah River sometime between 1750 and 1775. These
first churches were of Baptist origin, which meant members believed that only adult
baptism and baptism by total immersion in water were doctrinally correct. They also
supported a congregational POLITY that asserted the autonomy of a congregation to
choose its own pastor and to make decisions independent of any larger association. Early
Baptist preachers George Liele, Andrew Bryan, and Jesse Peters (also called Jesse
Galphin) were instrumental in founding the Springfield Baptist Church of Augusta,
Georgia, and the First African Baptist and First Bryan Baptist churches of Savannah,
Georgia. Liele became a missionary to Jamaica in 1783 and established the first Baptist
churches there.

Whereas the Baptists founded the first black churches, it was the Methodists who
organized the first black denominations, which also became the first national associations
for African Americans. In 1787 former slaves RICHARD ALLEN (1760-1831) and
Absalom Jones established the Free African Society of Philadelphia, a mutual aid and
benevolent society that assumed both secular and religious functions. Allen, Jones, and
several black worshipers withdrew from the St. George’s Methodist Episcopal Church in
Philadelphia after being pulled from their knees during worship in a gallery they did not
know was closed to black Christians. In protest, “All went out of the church in a body,”
according to Allen, “and they were no more plagued with [us] in that church.” Two black
churches arose out of the Free African Society. In 1790 Richard Allen founded the
African Church that eventually was called the Mother Bethel African Methodist
Episcopal Church, the mother church of African Methodism, whereas Absalom Jones
became the rector of the St. Thomas African Episcopal Church in 1794. In New York
City similar incidents of segregation during worship led to the withdrawal of the black
members from the John Street Methodist Episcopal Church near Wall Street. Jealousy
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and competition for new members, however, resulted in the inability of both black
Methodist movements on the East Coast to unite in one body.

The central questions of the full ordination of black preachers as clergy, the election of
blacks as bishops (episcopacy), the desire for worship in their own cultural style, and
issues of black independence and control of their own religious institutions finally led to
the establishment of two black Methodist denominations. The “Allenites” of Philadelphia
and Baltimore established the AFRICAN METHODIST EPISCOPAL (A.M.E)
CHURCH as a denomination in 1816 and elected Richard Allen as its first bishop. The
Rev. Daniel Coker became the first A.M.E. missionary to Africa in 1820. In New York
City Peter Williams and Francis Jacobs along with James Varick of Newburgh, New
York, founded the AFRICAN METHODIST EPISCOPAL ZION CHURCH in 1821, led
by Bishop James Varick. Both denominations became the institutional base of an
incipient black middle class of free Negroes, and they adopted and adapted many of the
organizational structures, worship rituals, and disciplinary rules of the Methodist
Episcopal Church from which they withdrew. These included a connectional polity in
which a bishop appointed pastors to churches, symbolic baptism by sprinkling water on
the head rather than full immersion, and the system of itinerancy or circuit riding, which
moved clergy to different churches after a designated number of years.

The A.M.E. Church distinguished itself in the field of education with the founding of
Wilberforce University in 1857 by Bishop Daniel Payne, its first president. Although the
A.M.E. church participated in the movement to abolish slavery, with Richard Allen using
Mother Bethel as a hiding place for escaped slaves in the underground railroad (a system
in which abolitionists helped blacks flee the slave states for safety in the North or
Canada), Zionites became the leaders of abolitionism. Long known as the “Freedom
Church,” the A.M.E. Zion Church claimed such abolition luminaries as Sojourner Truth,
Harriet Tubman, Rev. Jermain Louguen, Catherine Harris, Rev. Thomas James, and
FREDERICK DOUGLASS, who was licensed as an A.M.E. Zion preacher in Rochester,
New York. The A.M.E. Zion denomination was also the first of all Christian
denominations, black or white, to extend the vote and full clerical ordination to women in
1898. Although both the A.M.E. Church and the A.M.E. Zion Church originated as
northern black denominations, during the CIVIL WAR (1861-1865) they also sent
missionaries to follow the Union Army’s march through the South and recruit blacks and
their churches to their fold. As a result, South Carolina has the largest number of A.M.E.
churches in the United States, and North Carolina has emerged as the A.M.E. Zion
stronghold.

The issue of slavery split the Methodist Episcopal Church in 1844 into northern and
southern branches. The question of whether one could be a bishop in good standing in the
denomination and a slave owner at the same time became the divisive issue. The split in
Methodism foreshadowed the greater division of the country between the northern Union
and the southern Confederacy during the Civil War. In 1866 the General Conference of
the Methodist Episcopal Church, South—in response to the twin pressures of blacks who
wanted autonomy and whites who wanted to dispense with the black membership—made
arrangements for the eventual withdrawal of its black constituents at their petition. Thus
the third black Methodist denomination, the Colored Methodist Episcopal Church in
America, was founded in 1870 by Bishops William H.Miles and Richard H.Vanderhorst.
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Headquartered in Jackson, Tennessee, the denomination replaced the name “Colored”
with “Christian” in 1954.

Although they had the earliest churches and the largest constituency of African
American congregants, the black Baptists did not organize a national denomination until
1895 when the NATIONAL BAPTIST CONVENTION, USA (NBC, USA) was
established. Its first president was the Rev. E.C.Morris. However, the principle of
congregational autonomy plus the charismatic force of strong-willed pastors led to a
number of denominational schisms. In 1897 the LOTT CARY FOREIGN MISSIONARY
CONVENTION broke away. The NBC, USA experienced schism twice more in the
twentieth century, once in 1915 with the formation of the NATIONAL BAPTIST
CONVENTION OF AMERICA in a dispute over the control and ownership of a
publishing house in Nashville, Tennessee, and again in 1961 with the organizing of the
PROGRESSIVE NATIONAL BAPTIST CONVENTION (PNBC). Led by the Rev. Dr.
Gardner Taylor of New York’s Concord Baptist Church, who became the first President
of the PNBC, the supporters of DR. MARTIN LUTHER KING JR. (1929-1968)
challenged the status quo of the NBC, USA and eventually withdrew to form the more
politically progressive denomination.

African American Holiness and Pentecostal Churches and
Denominations

In his memoirs JOHN WESLEY (1703-1791), the founder of Methodism, stated his
belief that the attainment of “spiritual perfection” was possible in this life. This belief
fueled the Holiness/Pentecostal movement among blacks and whites that arose in 1867
with the establishment of the National Camp Meeting Association for the Promotion of
Holiness (see HOLINESS MOVEMENT). Members believed that a second blessing of
the Holy Spirit or experience of “sanctification” was required beyond the act of
individual SALVATION (“being saved” or “born again”). This blessing was manifested
in a cathartic emotional experience that left some believers rolling in spasms on the floor
(“falling out”), whereas others engaged in the uncontrollable movements of the “holy
dance.” These behaviors led to the popularized label of Holiness Christians as “holy
rollers.” In the quest to become more holy, a rigid and disciplined lifestyle evolved.
Among African Americans, the Holiness/Pentecostal movement became the major
carrier of black folk cultural practices that middle-class black Baptists and Methodists
attempted to discard in their desire to achieve the “order and decorum” of the worship
services of their white counterparts. More foot stomping, handclapping, tambourine
banging, and shouting occurred in the emotional cauldrons of the “sanctified people.”
Women members often wore modest white dresses and head coverings to symbolize their
purity and quest for a more holy life. The massive black migrations to northern cities in
the twentieth century gave rise to numerous sanctified “storefront” churches with names
such as the “Fire Baptized Holiness Church.” Because the sanctified churches also
allowed horns, guitars, drums, and other musical instruments in their services, they also
became the musical training ground for many African American blues and jazz
musicians, and a dynamic interaction developed between the storefront church and the
nightclub. For example, Thomas Dorsey, or Georgia Tom as he was known on the
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nightclub circuit, learned to play the piano in church and eventually brought the blues
back to the churches in the form of “Gospel music” in the 1920s. His most famous song
was “Precious Lord, Take My Hand.”

The modern Pentecostal movement in the United States includes both black and white
people and dates from the Azusa Street Revival held in Los Angeles, California, from
1906 to 1909 under the leadership of William J.Seymour, a black Holiness preacher.
After attending the Azusa Street Revival in 1907, Elder Charles Harrison Mason, a black
preacher from Memphis, Tennessee, led his Holiness group into PENTECOSTALISM in
that same year. Mason became the founding bishop of the largest black Pentecostal
denomination, the CHURCH OF GOD IN CHRIST (COGIC). Originally, COGIC was
interracial, and Bishop Mason ordained black and white Pentecostalists as Church of God
in Christ ministers. However, the racial climate of the larger society affected this
interracial stance, and the white clergy eventually withdrew from COGIC and established
the predominantly white ASSEMBLIES OF GOD denomination in 1914. By 1924 this
brief interracial experiment had all but ended.

Pentecostalism has become the fastest growing sector of Christianity in the world,
especially in the United States among Caucasians, African Americans, and Latinos, and
in developing countries in Africa, Asia, and Latin America. From a few hundred
members in 1907, the Church of God in Christ has increased to more than 5 million
members.

African Americans in White Denominations

A smaller number of African Americans have always been members of churches in
predominantly white denominations, such as the United Methodists, Presbyterians,
Congregationalists, American Baptists, and Episcopalians. Blacks in the United
Methodist Episcopal Church represented the largest number in any white denomination,
about 400,000 members and 2,600 churches at the beginning of the twenty-first century.
However, race continued to be a major factor, and the majority of black United
Methodists were members of predominantly black congregations, often led by a black
preacher.

In a segregated society, black preachers in white denominations endured much abuse
and paternalistic treatment from their white colleagues. In the midnineteenth century, the
Rev. James Pennington, a Presbyterian minister and an abolitionist, brought his own food
and slept on the pews of the church when he attended denominational clergy conferences
in New Jersey, while his white fellow clerics dined at the home of the host minister and
stayed at inns. In 1939 when the UNITED METHODIST CHURCH was formed from a
union of three largely white Methodist bodies—the Methodist Episcopal Church, the
Methodist Episcopal Church, South, and the Methodist Protestant Church—the leaders
created a separate black unit in the new church. After dividing the country into five
geographical units or episcopal jurisdictions, they added a sixth unit called the “Central
Jurisdiction,” which encompassed all black conferences, missions, and clergy. Although
African Americans in the Central Jurisdiction could participate equally as other units in
the national church, they were segregated at all other levels. Black bishops could have
authority only over black Methodists, and they were not widely recognized nor respected
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by white members. The Central Jurisdiction of the United Methodist Church was not
officially dissolved until 1966 when the EVANGELICAL UNITED BRETHREN joined
the denomination and a decade of civil rights upheavals had ended.

In spite of the incidents of racism, the factors of family tradition, local neighborhood
church, educational opportunities, and the more abundant resources of white
denominations have been appealing to the African American members and clergy that
have remained with these denominations. The predominantly black denominations have
had great difficulty in providing pension and health benefits to their clergy, whereas those
in white denominations have greater access to these resources. Black clergy have also
been attracted by the educational opportunities and greater financial support in white
denominational seminaries.

Conclusion

The black churches and denominations of African American Protestants have yet to
experience the steep decline in membership of the white mainline Protestant
denominations over the past three decades. Part of the reason for the lack of decline is the
greater loyalty of African Americans to their churches, and the roles and functions that
churches have historically assumed in black communities. Although primarily focused on
meeting the worship needs of their adherents, black churches and clergy have a long
tradition of involvement in the political sphere. They have participated in civil rights
protests and mobilized the vote to elect clergy-politicians and others who represent their
interests. In economics, black churches have provided the financial resources and
leadership for the formation of black-owned banks, insurance companies, shopping
centers, and employment training programs. Since the civil rights movement, black
churches have been extensively engaged in building housing for senior citizens, the
working class, and poor people.
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LAWRENCE HMAMIYA

AFRICAN-INSTITUTED CHURCHES

In this essay we consider what, on the surface, is a simple question: what is the
“Protestant-ness” of African-instituted churches? Rarely is the question posed so starkly
in the literature on African-instituted churches. One reason why others may not have
posed this question stems from the fact that the liturgies and theologies of African-
instituted churches have hardly been the focus of scholarly analyses of a philosophical
kind. What we have instead are historical discussions of their origins, sociological
analyses, and descriptions of their worship patterns, organizational structures, schisms,
and leadership (Webster; Peel; Turner; Omoyajowo). The situation has not been helped
much by the fact that many founders of African-instituted churches and their successors
in leadership seldom articulate, in anything that resembles scholarly work, their
theologies or what might pass for philosophical or theoretical justification for their
prophetic visions. Finally it is as though scholars take it for granted that their
Protestantism is obvious in that generalized sense in which the definition of “Protestant”
is identified with “non-Catholic.”

Much has been written on African-instituted churches. To delineate the boundaries of
the Protestantism of these churches, we must take seriously the genealogy of
Protestantism itself in AFRICA. Although one must acknowledge Africa’s long
involvement with Christianity almost from its inception, the immediate impetus for the
implantation of Protestantism on African soil must be traced to the second wave of
evangelization that occurred in the nineteenth century, especially in West Africa. The
earlier wave that witnessed the creation of Christian communities, includ ing states, in the
fifteenth and sixteenth centuries occurred before the Protestant REFORMATION. The
fact that the second wave was post-Reformation and, for the most part, was dominated by
Protestant groups—the CHURCH MISSIONARY SOCIETY (CMS), the Presbyterian
Church, the Methodists, and the BAPTISTS—is the reason that this history is required
for a proper accounting of the Protestantism of African-instituted churches.

The second wave of evangelization was characterized by a heterodoxy that saw
several denominations jostling to win the souls of Africans for Christ. That there was
such a plurality of denominations could not but affect the orientation of the people
regarding the appropriateness of the standpoint of one faith, many interpretations. (More
on this point shortly.) Additionally, the second wave of evangelization was directed less
at the rulers of African societies and more at those who inhabited the margins and other
ordinary folk. What this meant was that from the onset both congregations and ministers
were characterized by a seeming equality that could countenance differentiation only at
the level of merit, variously defined: the ability to read the BIBLE and, ultimately, with
training, expound on its niceties and intricacies. Finally, seized of the underlying
principles that had developed with the Protestant Reformation, the churches that took root
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in the continent, especially in the first half of the nineteenth century, were solicitous of
the development of an African native agency instituted in the emergence of national
churches. It is in the context of the foregoing that we can best situate the African-
instituted churches and make sense of their Protestant pedigree. First, we present in a
capsule the basic features of the Protestant faith.

Certainly any attempt to distill from its many variations an essential definition of
Protestantism is sure to come to grief. Yet there are some common features that all share
that we put under the rubric “Protestant.” Although the importance of each feature will be
differentially redeemed for each denomination, David A. Rausch and Carl Hermann Voss
have proposed four organizing ideas identified as the basic tenets of Protestantism.
According to the authors, “No religious faith can live by its denials. Thus, Protestantism
affirms and testifies to certain principles and concepts—principles and concepts evident
even within the Lutheran declaration of protest made by the minority princes at the
Second Diet of Speyer (see SPEYER, DIETS OF). These may be summarized in part as
(1) individual conscience and freedom of religion, (2) grace and faith, (3) the authority of
the Bible, and (4) the PRIESTHOOD OF ALL BELIEVERS” (Rausch and Voss 1987:2).
Individual conscience is the principle on which is founded the Protestant commitment to
dif-ference, heterodoxy, and TOLERATION. “Much of the complexity and diversity
among Protestants and Protestant denominations stems from this concept” (Rausch and
Voss 1987:2). We need not go into the details of the metaphysics of the self at the bottom
of this commitment to heterodoxy, although it suffices to note that its acknowledgment of
the radical insufficiency and fallibility of human nature, notwithstanding its capacity for
moral discernment, underwrites Protestantism’s insistence that only by the GRACE of
God are we saved and only by FAITH might we “earn” that grace. Such is principle (2).

Given the provenance of Protestantism in the contradiction with the AUTHORITY of
the original church, it is no accident that Protestant denominations insist on the authority
of Scripture “as the absolute norm of the Christian faith. Protestantism has emphasized
that the Bible’s central message of grace and faith, can be as clear to the average man,
woman, or child as to the highly educated and intellectually astute” (Rausch and Voss
1987:3). Finally the concept of the priesthood of all believers is probably the most
important of the identifying features of Protestantism and it is one that is crucial to the
protestant character of African-instituted churches. Although “community is essential in
Protestantism” (Rausch and Voss 1987:4), the fact that Protestantism came to be in a
radical break with the excesses of a church in which hierarchy laid waste to the
imagination and energies of ordinary congregants made it imperative to deemphasize
“church” and promote a community of self-directing believers each acting “as a “priest’
for other believers, that is, praying for one another, confessing to one another, helping
one another” (Rausch and Voss 1987:4).

When the new wave of evangelization hit West African shores in the nineteenth
century there were indeed among the ranks of the missionaries those who took seriously
some of the principles just adumbrated. For that group, although they were convinced
that the African converts had a long way to go before they could attain the level of
civilization that Europeans had reached, there was no doubt in their minds that, as
members of a common humanity, Africans were capable of reaching that pinnacle.
Foremost among the ranks of this category of missionaries was the Reverend Henry Venn
who for more than forty years was the secretary of the Church Missionary Society, the
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principal evangelizing arm of the Anglican Church in Africa and Asia. A capsule account
of the core elements of his thinking on the aims, method, and scope of missions is crucial
to understanding the Protestant character of African-instituted churches.

First, Venn believed and was able during his tenure to persuade the CMS of the
cogency of his thought that the native church should be organized and developed as “a
national institution” (Venn 1969:133).

As soon as converts can be gathered into a Christian congregation, let a
native church be organized as a national institution; avail yourself of
national habits, of Christian headmen, of a church council similar to the
Indian Panchayat; let every member feel himself doubly bound to his
country by this social as well as religious society. Train up the native
church to self-dependence and to self-government from the very first stage
of a Christian movement. (Venn 1969:133)

Just so that no one would think that the reference to the creation of a native church as a
national institution was gratuitous, Venn followed it with a further explication that “as the
native church assumes a national character it will ultimately supersede the
denominational distinctions which are now introduced by foreign Missionary Societies”
(Venn 1969:133). By the latter injunction Venn meant to communicate the vision that the
national church in, say, Nigeria would not be a pale imitation of the CHURCH OF
ENGLAND by whose initial missionary efforts it was constituted. Rather, he said, the
church in Nigeria would creatively adapt the rites and liturgies that the English church
has given it and remake them after its own image, an exercise that would remain firmly
anchored on “God’s holy word.”

We of the Church of England are bound by our fundamental rules to train
up every congregation gathered from the heathen according to the
discipline and worship of the Church of England. But our own Prayer-
book has laid down the principle that every national church is at liberty to
change its ceremonies, and adapt itself to the national taste, and therefore
we look forward to the time when the native church of India shall have
attained that magnitude and maturity which will entitle them to modify
and perfect themselves according to the standard of God’s holy word.
Then missionary efforts will cease; but inasmuch as we have infused
Gospel truth, and supplied well-trained witnesses for the truth, our work
will be found to praise and honour and glory through Jesus Christ. (Venn
1969:134)

It is significant that Venn spoke about a definite time that “missionary efforts will cease.”
In fact, he argued that the success of the mission was to be measured by how quickly it
made itself irrelevant to the survival and thriving of the church it has helped to midwife.
Such success would be seen as the capacity of the converts to take charge of not merely
running their local church but, and this is more important, searching by their own light
“for the hidden treasures of the [Bible], to bring them forth for the edification of others,
to urge upon their countrymen its warnings, promises, and threatenings, as God’s word
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written, to present in their own spirit and behaviour a living epistle of Christ, known and
read of all men” (Venn 1969:134). Hence his conclusion:

Regarding the ultimate object of a mission, viewed under its ecclesiastical
aspect, to be the settlement of a native church, under native pastors, upon
a self-supporting system, it should be borne in mind that the progress of a
mission mainly depends upon the training up and the location of native
pastors, and that as it has been happily expressed, the euthanasia of a
mission takes place when a missionary, surrounded by well-trained native
congregations, under native pastors, is able to resign all pastoral work into
their hands, and gradually to relax his superintendence over the pastors
themselves, till it insensibly ceases; and so the mission passes into a
settled Christian community. (Venn 1969:137)

The model of church-making just described was that through which many Africans were
introduced to Christianity in the early part of the nineteenth century. Lamentably, by the
end of that century, a new breed of missionaries had taken over from the likes of Venn
and the latter were less persuaded of either African agency or its capacities. Rather than a
mission that was headed for euthanasia, the latter missions became somewhat
“professionalized”; rather than native churches that were organized as national
institutions, local churches became problematic parodies of the mother churches in the
metropolis; rather than “self-governing, self-supporting, self-propagating” churches in
native communities, local churches were substituted that depended on handouts from the
mother churches and overseas congregations for their survival.

That Africans did not enthusiastically accept the new dispensation is evidenced in the
proliferation of African-instituted churches. Perhaps one way to understand the Protestant
character of African-instituted churches is to regard the denial of African agency and the
thinly disguised attempts to hold the African church in extended, even permanent,
pupilage, by the missionaries of the late nineteenth century and early twentieth, as the
requisite “orthodoxy” against which the Africans were protesting. Needless to say, not all
protesting Africans instituted new churches. Many chose to remain and work from within
the established denominations. Their protest took a different path but their results have
not been any less original and nationalistic as those who are familiar with the works of
some of their members would attest. Of greater relevance to us are those who went ahead
to found new African churches. As J.B.Webster puts it:

The African churches were a revolt against changing mission practice in
the twentieth century, but lightly veiled under proclamations of adherence
to policy laid down in the nineteenth century. Broad and liberal theories
aiming to create churches culturally identified with Africa were replaced
by policies of stifling conformity which soughtto produce in Africaan
exact replica of the parent denomination. (Webster 1964:42)

Whether they originated from revolts within the Protestant mission societies or were
independently founded, African-instituted churches, in their protest against the
imposition of the ORTHODOXY of the established denominations or mother churches
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(as identified here) illustrate the first identifying tenet of Protestantism: individual
conscience and freedom of religion. They were not prepared to accept the authority of the
mother churches on matters regarding their capacity for church making or that of suiting
their churches for their peculiar cultural terrain. Having been socialized into the idea that
their church should speak in their respective national idioms, it was difficult for them to
accept that, judged by the orthodoxies of the mother churches, they were heretics,
apostates, or outlaws. There were divergences between the African founders of the
churches and the established denominations on matters ranging from whether drumming
and dancing were to be permitted in church ceremonies to the permissibility of polygamy
(see PLURAL MARRIAGE) for clergy and laity alike. For the most part, African-
instituted churches have been more tolerant of polygamy. As for other cultural elements,
for example, naming ceremonies, funerals, and titletaking, so successful were they in
Africanizing Christianity that the African replicas of the mother churches have been
forced to incorporate similar elements into their rites and liturgies. Such practices will
include drumming and dancing, the use of local hames in BAPTISM, and even a benign
approach to the occurrence of polygamy among the LAITY.

Principles (2) and (3) cited above will be dealt with more cursorily. The most
problematic of the characteristic features of Protestantism is that of grace and faith. Given
that many African churches are Spirit-based, it is difficult to claim that for them, we are
saved by grace alone. A fundamental aspect of some of these churches turns on the
centrality of pneumatology in their ECCLESIOLOGY. Such is the position of the Spirit
that in Omoyajowo’s view, “the [Cherubim and Seraphim] sees the Holy Spirit as almost
a substitute for Jesus and it is this that markedly distinguishes it from other Churches”
(Omoyajowo 1982:122). This is not surprising in light of the fact that many African
churches did not emanate from a reaction to established churches but arose from
“phenomena...which are considered a manifestation of the Holy Spirit—prophesying,
interpreting dreams, seeing visions and interpreting them, speaking in tongues and
healing by faith and praying” (Omoyajowo 1982:122).

The third of the features of Protestantism to consider is that regarding the authority of
the BIBLE. In the first place it is hardly possible for any church to be regarded as such
that does not evince a commitment to the authority of the Bible. Second, not only do
African-instituted churches accept the authority of the Bible, in their deployment of it in
their healing ministries, they underscore this acceptance. What may occasion controversy
is whether one who seeks to make sense of the lineaments of scriptural authority requires
specialized training or theological education of the sort that is rife in the mother churches.
In disclaiming the necessity of specialized training and relying instead on the inspiration
of the Holy Spirit in scriptural interpretation and understanding, the African churches
incarnate the fourth characteristic feature of Protestantism: the priesthood of all believers.
The discussion concludes with an exploration of this element.

Recall what was said above about the origins of the Protestant movement itself in
revolt against the overreaching clericalism. Whether we speak of the African churches
that originated from schisms within what are here called the Protestant mother churches
or those that have their birth in variants of pneumatological inspiration, they all incarnate
either explicitly or implicitly the principle of the “priesthood of all believers.” Because
access to the Holy Spirit does not require any specialized training of an intellectual kind,
it is obvious that on this reckoning every believer, as a child of God, armed with faith,
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has the potential to be as anointed of the Spirit as everyone else. Although some may
consider the tendency to fragmentation of African churches to be a problem, if not a
defect, others have suggested that it could indeed be a positive aspect. Speaking of one of
them, Omoyajowo has remarked: “The congregational structure of the Cherubim and
Seraphim and its belief in the ‘priesthood of all believers’ are an orthodox and very
effective evangelistic tool. The promotion of an indigenous ministry, however, is
certainly not unchristian. On the contrary, it shows that Africans have the ability, with the
endowment of the Holy Spirit, to shepherd the Flock of Christ; that leadership in the
Church of God is not the prerogative of any one race” (Omoyajowo 1982:221). The
adherence to the priesthood of all believers explains the subsequent evolution that we
witnessed in the emergence of new Pentecostal churches in the closing decades of the last
century. Thanks to the exertions and achievements of the earlier generation of African
churches, no one now asks questions about the “Christianness” of the African churches or
the “Africanness” of the Christianity authored by them.

This brings us back to the first identifying principle of Protestantism: the supremacy of
individual conscience and freedom of religion. The discussion has turned full circle. In
this piece, we have examined some principal themes of Protestantism with a view to
establishing the criteria for adjudging African churches as Protestant. No doubt there are
other aspects that need to be explored, including issues of DOCTRINE that are standard
in discussions of Protestantism. On this score one must admit that there is more
systematic theorizing and second-order explorations of such themes among the ranks of
the African branches of the mother churches and the Catholic Church. Although there is
an increasing body of literature about these issues on the part of scholars, there is a dearth
of primary literature and philosophical reflections on them by the leading lights of the
African churches themselves. One can only hope that the future brings about remedies for
this lack.

See also African Theology; Baptist Missions; Evangelism, Overview; Missionary
Organizations; Missions; Missions, British; Missions, German; Pentecostalism
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OLUFEMI TAIWO

AFRICAN METHODIST EPISCOPAL
CHURCH

The African Methodist Episcopal (often referred to as AME church) Church’s origins
date to the late eighteenth century when blacks in the Northeast of the United States
became increasingly offended by racially discriminatory and segregationist policies of the
mainly white Methodist Episcopal Church (see METHODIST EPISCOPAL CHURCH
CONFERENCE). Forming a con-nection in 1816 under the leadership of RICHARD
ALLEN, the AME Church included congregations from four states: New Jersey,
Pennsylvania, Delaware, and Maryland. With only 1,000 members in 1816 the
denomination now has over 3.5 million members in the UNITED STATES, CANADA,
the CARIBBEAN and South America, and AFRICA. It has at least nineteen episcopal
districts, one of them led by the first woman bishop in any black Methodist tradition.

The church organization, or POLITY, closely resembles that of other major American
Methodist bodies. The AME has a General Conference that meets once every four years,
a Council of Bishops, a General Board of Trustees, and a Judicial Council. Other boards
and commissions typical of Protestant bodies are also evident, including those focused on
pensions, Christian education, MISSIONS, and WOMEN. The AME supports a number
of higher education institutions: Morris Brown College (Georgia), Allen College (South
Carolina), Paul Quinn College (Texas), Shorter College (Arkansas), and Edward Waters
College (Florida). Turner Theological Seminary, a constituent member of the
Interdenominational Theological Center (Georgia) and Payne Theological Seminary,
affiliated with Wilberforce University (Ohio), are the two graduate schools in theology.
The AME publishes the AME Christian Recorder, the AME Review, the Journal of
Christian Education, the Voice of Missions, the Women‘s Missionary Magazine, and the
Secret Chamber. The AME Church has taken pride in its tradition of combining religious
faith and social action.

The AME churches rose in a context of evangelical Protestant Christianity, racial
discrimination and segregation, and the revolutionary and early national eras of human
equality and freedom. Richard Allen, with the approval of a kind slaveholder, purchased
his freedom from slavery. Having served as an itinerant preacher in the mid-Atlantic area
for a number of years beginning in 1783 or 1784, Allen, as other African American
Methodists, grew weary with racial restrictions and proscriptions in the Methodist
Episcopal denomination. In particular, Allen, Absalom Jones, and a number of others
decided to establish separate worship services in Philadelphia when they were forcefully
ejected from an area of the church reserved for whites in the St. George Methodist
Episcopal Church. Scholars differ on the precise date, but this group also during the late
1700s formed the Free African Society, a mutual aid society that was both religious and
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social service in nature. In 1794 Allen and others constructed the Bethel AME Church
(“Mother Bethel”) and over time gained independence of operations from the Methodist
Episcopal Church. This process of withdrawing from white churches because of
discriminatory treatment occurred in other cities of the Northeast. In 1816 Allen, Daniel
Coker of Maryland, Peter Spencer of Delaware, and others officially organized a new
denomination. After Coker declined appointment as bishop, for reasons not absolutely
clear, Allen assumed the bishopric and was instrumental in guiding the church’s growth
until his deathin 1831.

Although most black Methodists remained with the Methodist Episcopal Church, the
AME, for whatever reasons, considerably outgrew its counterpart, the AFRICAN
METHODIST EPISCOPAL ZION (AMEZ) CHURCH, founded in the early 1820s. The
AME'’s greatest geographical area of strength was the mid-Atlantic states, but it expanded
as well into the Midwest, had a few churches in the South, and by 1850s had established
a presence in California. The greatest AME membership growth, as with other black
bodies formed before 1860, occurred as the denomination extended into the South during
the CIVIL WAR. By 1860 the church had only about twenty thousand members, located
mainly in the northeast; by 1876 it had increased tenfold to approximately two hundred
thousand members. By 1890 clearly 75 percent of all AME members lived in the former
Confederacy. The AME, furthermore, spread outside the United States into Canada,
Haiti, and other parts of the Caribbean, and as early as the 1820s had established a
presence in SIERRA LEONE, West Africa. Its presence in foreign lands would increase
in the late 1800s and the twentieth century, especially in western and southern Africa and
the Caribbean.

Like other independent black religious bodies, the AME Church represented the
capacity of African Americans to survive and govern themselves apart from the system of
SLAVERY. The AME was clearly among the most vigorous leaders in the fight against
the slave system. Richard Allen organized the National Negro Convention movement, a
group of black leaders discussing issues of pressing concern to the race, which held its
first meeting in “Mother Bethel” Church in 1830. The Denmark Vesey Conspiracy to
rebel violently against the slave system was planned in and with the support of members
of the AME congregation in Charleston, South Carolina in 1822. Morris Brown, rumored
to be among the conspirators, escaped to the north and became the second bishop in the
AME Church. Members of the AME gave help and safe haven to those escaping slavery,
publicly spoke against it, condemned it in print, and in other ways registered their moral
disdain for the system (see SLAVERY, ABOLITION OF).

The AME Church has also been a strong advocate for civil rights for the African
American population. Its clerical and lay members figured prominently in the
Reconstruction and post-Reconstruction activities in the South. Henry M.Turner helped
to found the Republican Party in Georgia, served as postmaster, and was elected to, but
later expelled from, the state senate. Richard Harvey Cain of South Carolina participated
in the state reconstruction convention and held a U.S. congressional seat. Although some
advocated emigration to Africa or other places in the late 1800s and early 1900s, most
AME leaders and spokespersons insisted on claiming their American citizenship despite
increasing segregation and disfranchisement. Reverdy C.Ransom called for a SOCIAL
GOSPEL approach to solving society ills and was heavily involved in ecumenical
activities to secure broad black religious support for tackling injustice. The modern
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CIVIL RIGHTS MOVEMENT also found strong support in the AME, represented by
prominent individuals such as Oliver Brown, the lead plaintiff in the pivotal Brown v.
Topeka, Kansas Board of Education case; Daisy Bates of the Little Rock school
desegregation efforts; and Roy Wilkins of the National Association for the Advancement
of Colored People.

As the nation entered the post-Civil Rights Era of the late 1960s, 1970s, and 1980s,
the emergence of BLACK THEOLOGY sought to combine MARTIN LUTHER KING
JR.’S conviction that the true understanding of Christianity included the commitment to
freedom and justice with the by then deceased Malcolm X’s views of black nationalism,
self-help, and racial pride. JAMES H.CONE, a professor at Union Theological Seminary
and an AME member, became the chief spokesperson for Black Theology in his many
books and articles on race, religion, and human liberation. Jacquelyn Grant, another AME
member, in her contributions to the rise of WOMANIST THEOLOGY, critiqued both
FEMINIST THEOLOGY and Black Theology, ultimately prompting a considerable
segment of the advocates of both schools of thought to incorporate more clearly and
decisively the concerns of black and other women of color. Regarding issues of gender,
the AME, as most Christian churches, has a mixed record. Sarah Ann Hughes was
ordained deacon by an annual conference in the 1880s, but that ordination was later
rescinded by the denomination. In the late 1940s the AME Church officially approved
ordination at every rank of the ministry for women. In the 1990s the denomination
elected its first woman bishop, itself a first among black Methodist denominations.

The AME Church at the dawn of the twenty-first century continued its membership
growth and involvement in the quest of human justice.
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SANDY D WAYNE MARTIN

AFRICAN METHODIST EPISCOPAL
Z1ON CHURCH

The African Methodist Episcopal Zion (AMEZ) Church, one of seven major groups in
AFRICAN AMERICAN PROTESTANTISM, shares basic episcopal polity, church
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discipline, and Wesleyan theology with other American Methodists, although it has
always shown greater openness than most Methodist counterparts to the role of laypeople
and demonstrated a greater openness to women’s leadership, including PREACHING.
With roots traceable back to the 1790s, the AMEZ in the early 1820s broke from the
Methodist Episcopal Church, and pursued EVANGELISM, civil freedom and justice,
ECUMENISM, and MISSIONS, officially adding “Zion” to its title in 1848. By 2000 the
AMEZ had about 1.3 million members, 6,000 ordained clergy, 12 active bishops, and
2,900 churches in the UNITED STATES, the CARIBBEAN, CANADA, South America,
and west AFRICA. It also had thirteen general officers and heads of departments
(including Publishing, Christian Education, and Public Affairs), a Judicial Council,
Connectional Lay Council, and the Woman’s Home and Overseas Missionary Society. It
sponsors four colleges: Livingstone College (North Carolina), Lomax-Hannon Junior
College (Alabama), Clinton Junior College (South Carolina), and the AME Zion
Community College University (Liberia); one theological seminary: Hood Theological
Seminary (North Carolina); and four major publications: The Star of Zion newspaper, the
AMEZ Quarterly Review, the Missionary Seer, and the Church School Herald.

African Americans were found among the earliest Methodist churches, attracted to
their EVANGELICALISM, and their frequent antislavery teachings and concern for
others disadvantaged (see SLAVERY, ABOLITION OF). By the late 1780s the earlier
antislavery tenor of white Methodists was diminishing, segregation in church services
increasing, and the resistance to black ministerial rights remaining firm. Protesting racial
prejudice, some black Methodists began worshipping separately from the John Street
Methodist Episcopal Church in New York City in 1796, while still affiliated with the
denomination. These earliest Zion leaders included Frances Jacobs, Peter Williams,
William Miller, and William Brown. Shortly, members of the original African Chapel
meeting place built the Mother Zion African Methodist Episcopal Zion Church, which
was incorporated in 1801.

The Mother Zion, the Asbury Church, also in New York City, and congregations from
Long Island, Pennsylvania, and Connecticut formed a society and by 1820 were
requesting recognition as an annual conference of the Methodist Episcopal Church.
Encountering opposition to their proposal from the New York Annual Conference, these
churches held a conference in 1821 and elected James Varick superintendent. By 1824
the Zion Methodists had made a decisive, clear break with the mother denomination.
Varick continued serving as bishop or superintendent until 1828 when he was replaced by
the Southern-born Christopher Rush, who served for two decades.

With slower growth than its counterpart, the AFRICAN METHODIST EPISCOPAL
(AME) CHURCH, the AMEZ expanded by 1860 into New York state, the New England
states, and Canada and claimed affiliations in the District of Columbia, Maryland,
Delaware, Pennsylvania, New Jersey, and Ohio. In the early 1820s the AMEZ had 6
churches and about 1,500 members, nearly 1,700 members in 1831, and less than 5,000
by 1860, although the CIVIL WAR era occasioned sharp membership growth for the
AMEZ and other independent black religious groups. The AMEZ had 300,000 members
in 1884, 450,000 in 1896, and 700,000 in 1916. During the 1880s and 1890s Zion came
within 100,000 members of equaling the membership of the AME. Geographically, the
center of Zion’s membership shifted from the Northeast to the South, with North Carolina
becoming Zion’s greatest single area of strength. Like other postwar black religious
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groups, however, Zion continued its expansion westward into states such as Texas,
Kansas, Oregon, California, and Nevada, and into the Caribbean, South America, and
western Africa.

Zion’s history is full of notable individuals. Denominational historians have included
Christopher Rush, the second bishop, J.J.Moore, James W.Hood, and the twentieth-
century David Bradley and William J.Walls. Antislavery forces included Zionites. The
renowned abolitionist FREDERICK DOUGLASS started his public speaking career as an
AMEZ exhorter. Harriet Tubman, the conductor on the Underground Railroad, became a
lifelong member of the denomination. Bishop John J.Clinton was a great promoter,
organizer, and agent of missions among the freedpeople. James Walker Hood was a
church organizer, civil rights spokesperson, active in Reconstruction era politics, and an
active bishop for forty-four years. Sarah Pettey during the 1890s was a strong advocate of
equal rights for women in the church and society, TEMPERANCE, and women’s
suffrage. With clerical or dination denied most Protestant women during the late 1800s
and early 1900s, Zion women secured this right in 1898 when Mary J.Small was ordained
elder. Other prominent women ministers were Julia Foote, an author and Holiness
advocate ordained in the 1890s as deacon and as elder in the early 1900s, and Florence
Spearing Randolph, who enjoyed a long preaching and pastoral career in the twentieth
century.

Historically the AMEZ has faced a number of crucial issues.

(1) A strong rivalry has existed between it and the larger and slightly older AME for
membership and status as the oldest black denomination.

(2) Between 1852 and 1860 the AMEZ experi enced a schism over the respective
authority of bishops. The 1860 reconciliation recognized that all bishops held equal
authority.

(3) After the Civil War the AMEZ defined its bishopric in line with other Methodists by
dropping the term “superintendent” and electing bishops for life (or later retirement)
without their having to stand for reelection quadrennially.

(4) From the Civil War period into the twenty-first century, the AMEZ discussed merger
with the AME and the Christian Methodist Episcopal (CME) Church, and considered
pan-Methodist consolidations with other American Methodists. During the early
twenty-first century the AMEZ appeared near a successful union with the CME.

(5) Ecumenically Zion has participated in world-wide Methodist meetings, the
NATIONAL COUNCIL OF CHURCHES, the WORLD COUNCIL OF CHURCHES,
the 1960s CIVIL RIGHTS MOVEMENT, and joint activities with other black
denominations.

Barring merger or some unseen calamity, the AMEZ promises to continue its strong
presence well into the future.
See also Bishop and Episcopacy; Black Methodists; Methodism, North America



Volume 1l EntriesA-C 37

References and Further Reading

Edwards, L.J. “African Methodist Episcopal Zion Church.” In Dictionary of Christianity in
America. Edited by Daniel G. Reid, Robert Linder, et al., 30. Downers Grove, IL: InterVarsity
Press, 1990.

Lincoln, C.Eric, and Lawrence H.Mamiya. The Black Church in the African American Experience.
Durham, NC: Duke University Press, 1990.

Martin, Sandy Dwayne. For God and Race: The Religious and Political Leadership of AMEZ
Bishop James Walker Hood. Columbia: The University of South Carolina Press, 1999.

Morris, Calvin S. “African Americans and Methodism.” In Directory of African American
Religious Bodies. 2d edition. Edited by Wardell J.Payne, 32-40. Washington, D.C.: Howard
University Press, 1995.

Thomas, George O. “African Methodist Episcopal Zion Church.” In Encyclopedia of Religion in
the South. Edited by Samuel S.Hill, 6-8. Macon, GA: Mercer University Press, 1984.

Walls, William J. The African Methodist Episcopal Zion Church: Reality of the Black Church.
Charlotte, NC: The AME Zion Publishing House, 1974.

SANDY DWAYNE MARTIN

AFRICAN THEOLOGY

African Theology Defined

African Christian theology is a discourse in which African theologians in different parts
of the continent and representing different denominational and cultural traditions
rearticulate the content and meaning of the Christian faith in and through the mediation of
African culture to make it relevant to African people.

Insofar as it is Christian, African theology claims a legitimate place in the ecumenical
history of the church, At least formally, it stands in continuity with, on one hand, the
theologies of the early church fathers: Augustine, Cyprian, Athanasius, and Tertullian.
On the other hand, African theology is also historically continuous with the Catholic
theologies from the Middle Ages and the Council of Trent into the modern period, and
with the theological perspectives of the Protestant Reformations of the sixteenth century
and their modern offshoots. Insofar as it is African, African theology claims historical
continuity with African traditional religious and cultural beliefs.

African Theology and the Reformation

If African Christian theology is marked by a profound pluralism both in its contemporary
expression as well as in its historical derivation, then it follows that the variety, range,
and complex relationships among the current and historical aspects of its identity make
its depiction in terms of any one historical tradition (Catholic, Protestant, Orthodox)



The encyclopedia of protestantism 38

rather difficult. To be sure, African theology has a strong Protestant identity evidenced in
some of its basic commitments, which include an emphasis on the BIBLE as the sole
authority in matters of faith; the sinfulness of humanity; the belief that SALVATION is
available only through FAITH in the GRACE and power of Christ and not primarily
through human effort; the PRIESTHOOD OF ALL BELIEVERS; and other confessional
claims generally associated with Protestant Christianity in its traditional forms. However,
the Protestant identity of African theology is not necessarily traceable to the Protestant
REFORMATION of the sixteenth century in a straightforward way. First, African
Protestantism was mediated through Protestant missionaries in the context of
CoLONIALISM. This meant that missionaries did not always distinguish between their
own colonial cultures and the Eurocentric religious confessions they represented. Thus
today Protestant African theology is often an odd mixture of aspects of European and
American culture and some Reformation principles. Second, the reception of Protestant
Christianity, indeed of all Christianity in Africa, was more or less in terms of prevailing
African thought patterns and cultural frameworks despite missionary efforts. The result
was a hybrid, heavily inflected African Protestantism that consisted of elements of
African traditions, European culture, and Reformation theologies.

African Protestantism

The Protestant identity in African theology is most clearly evident in the African
reception of Christianity, which in a fundamental sense was informed by a deep
“protestant” thrust of its own. Africans vigorously protested against the colonialism that
was so much an integral part of the missionary effort and also against missionary
tutelage. Like the reformers of the sixteenth century, African Christians persistently and
programmatically demanded religious and political freedom. When that protest was
suppressed or ignored, as it often was, Africans broke away in large numbers not only
from Catholicism but also from the mainline Protestant denominations and set up their
own ecclesial institutions.

African Instituted Churches

Breakaway churches carried with them something of the teaching and beliefs of their
parent denominations, albeit in modified form and often reinterpreted in the light of their
own needs and new-found freedom. The rise of the so-called independent church
movement throughout the continent was the result. AFRICAN-INSTITUTED
CHURCHES (as they are sometimes called) are now regarded as the bona fide expression
of a true African Protestant spirit. They have been compared both to the Donatists of the
early church and also to the radical reformers of the sixteenth century. As with the latter,
their theologies emphasize less the formal role of the Bible, the creeds, and the
SACRAMENTS than the creative work of God’s Spirit among believers. It is in the
African-Instituted Churches that many theologians on the continent find inspiration for
defining an African difference in theology, a difference marked by a multiple sense of
Protestantism: in the historical sense inherited from missionary Christianity; in the sense
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of being a real protest against the theological as well as cultural shortcomings of that
inheritance; and in the prophetic sense of being a protest against colonialism. In addition,
African feminist theologies and the black theologies of SOUTH AFRICA have all
exhibited the same spirit of religious and political protest (see FEMINIST THEOLOGY,
BLACK THEOLOGY). In all these senses African theology, according to its Protestant
advocates, embodies and in its own way perpetuates the legacy of protest initiated by
MARTIN LUTHER and others in the sixteenth century.

Some of the leading Protestant African theologians are John Mbiti (Kenya), Kwame
Bediako (Ghana), J.N.K.Mugambi, Gwinyai H.Muzorewa, John S. Pobee, Musa Dube,
Kwesi Dickson, Itumeleng Mosala, and Mercy Oduyoye. Their major writings are cited
below.
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EDWARD P.ANTONIO

AGRICOLA, MICHAEL (C. 1507-1557)

Finnish reformer. Agricola, reformer and father of Finnish literature, was born around
1507 in the parish of Pernaja (Swedish Pernd) in the province of Uusimaa (Swedish
Nyland) about 70 kilometers east of Helsinki. His mother tongue was no doubt the
Swedish common in the province, but very soon he acquired the masterly command of
Finnish shown in his literary work.

Son of a well-established peasant and of bright intelligence, Michael was sent to
school in Wiborg. There he acquainted himself with the ideas of humanism and the
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REFORMATION, which were already well known in the southern side of the Gulf of
Finland in the Baltic countries. At school he took for himself the name “Agricola,”
common in humanist circles in GERMANY.

In 1528 Agricola was appointed as the secretary of Martin Skytte, the first bishop in
Turku after the Reformation. Skytte was a devout Dominican friar, but an Erasmian
reformist with respect for new ideas. In 1531, he sent the first Finnish students to
Wittenberg. Agricola bought a Latin postil, or book of sermons, of the reformer
MARTIN LUTHER, was ordained, and left for Wittenberg in October 1536. He attended
the lectures of Luther and PHILIPP MELANCHTHON and translated the New
Testament into Finnish with the help of a pair of fellow Finnish students.

Agricola received his doctorate in April 1539. Provided with letters of
recommendation from Luther and Melanchthon, he was made the headmaster of the
school in Turku and the canon of the cathedral chapter. The bishop was growing old and
decrepit, and Agricola became the de facto leader of the diocese of Turku in the 1540s.

Martin Skytte died in 1550, but king Gustav Vasa left the see vacant, and when it was
committed to Agricola in 1554, it was not the same as before. The king had divided it
into two parts. The new diocese of Wiborg now composed the eastern part of Finland.

Agricola was a member of the Swedish peace delegation to Czar Ivan the Terrible in
Moscow. He died on the return trip on April 9, 1557 and was buried in Wiborg.

Agricola wrote the ABC book, the first book in the Finnish language, printed in
Stockholm in 1543. In addition to the alphabet, it contains the CATECHISM, based
mainly on Luther’s Small Catechism. Agricola’s prayer book (1544) comprises more than
eight hundred and more than six hundred prayers. Agricola used medieval sources,
particularly the Missale Aboense of 1488, but also made use of evangelical prayer books.
He took some prayers from Luther and Melanchthon, and also from Herzog Albrecht von
Preussen and Kaspar von Schwenckfeld. He translated in extenso the Precationes
Biblicae of Otto Brunfels and the Precationes aliquot of Erasmus.

The New Testament was published in 1548, a book of seven hundred pages in quarto
and with one hundred woodcuts. The work contains two forewords, as well as prefaces
for all the books of New Testament except the last. The Gospel forewords are from
Jerome; Agricola translated them from Erasmus’s New Testament. Other prefaces are
from Luther’s BIBLE. More than five hundred marginal glosses come from Luther, too.
In prefaces and glosses, Agricola revised his sources, making deletions and additions.

Agricola reported that he translated “partly from Greek and partly from Latin, German
and Swedish books.” He used the Greek Latin edition from Erasmus, the Vulgate,
Luther’s Bible, the Swedish New Testament published in 1526 and the so-called Gustaf
Vasa’s Bible of 1541. Agricola made use of all his basic texts. The influence of Greek
and Latin is evident especially in the Gospels, whereas in translating the Epistles,
Agricola mostly followed Luther.

It was Agricola’s intention to translate the whole Bible, but the king refused to give a
penny for the printing of the Finnish books, and the cathedral chapter of Turku was
deprived of its resources. Nonetheless, Agricola published the Psalter and a selection of
the Old Testament prophets and a Finnish manual and a missal, translated from the works
of the Swedish reformer OLAUS PETRI.
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SIMO HEININEN

ALL-UNION COUNCIL OF
EVANGELICAL CHRISTIANS-
BAPTISTS

From 1944 to 1989 the largest Protestant denomination in the Soviet Union and, for this
period, the only Protestant church with legal status in all Soviet republics was the All-
Union Council of Evangelical Christians-Baptists (AUCECB).

Origins

Three indigenous Protestant movements emerged simultaneously in RUSSIA in the latter
half of the nineteenth century that later would merge in the AUCECB. Factors
contributing to the growth of Protestantism in tsarist Russia included: (1) the
disillusionment of some with the Orthodox Church’s social conservatism and
subservience to the state (see ORTHODOXY, EAST ERN); (2) the social ferment
surrounding the reforms of Alexander II; (3) the mid-nineteenth century pietistic revival
(see PIETISM) that spread through and beyond Russia’s German Protestant colonies; (4)
the publication of the Bible in the Russian vernacular (1876) and its widespread
distribution; and (5) the peasantry’s increased accessibility to Scripture through growth in
literacy.

In the Caucasus beginning in 1867 BAPTIST believers emerged from the ranks of
mostly middle-class Molokani, Orthodox schismatics who held beliefs similar to
Protestants. Although German Baptists played a key role in the conversion of Molokani,
Russia’s German MENNONITE and LUTHERAN colonists, under pietistic influences,
generated a following among Ukrainian and Russian peasants beginning in 18609.
Detractors called these believers Shtundists because of their regular devotional hours
(stunden in German). Finally, between the years of 1874 and 1878, Lord Radstock, a
PLYMOUTH BRETHREN lay evangelist, won influential and wealthy St. Petersburg
aristocrats to evangelical faith through compelling preaching in their palaces. Followers
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of the movement came to be called Pashkovites after their leader, Guards Colonel Vasilii
A.Pashkov, who was banished from Russia in 1884, six years after Lord Radstock
suffered the same fate.

From the 1880s to 1905 Oberprokurator of the Holy Synod Konstantin
P.Pobedonostsev oversaw systematic repression of indigenous Slavic Protestants,
including arrest, impressment, banishment, internal exile, confiscation of property, and
the forcible separation of children from parents. The 1905 Revolution led Nicholas Il to
issue an Edict of Toleration that brought a brief respite to Russian Protestants, although
the outbreak of World War | in 1914 brought new persecution stemming from
government suspicions that Russian evangelicals held pro-German sympathies. In
contrast, the Revolutions of 1917 ushered in a golden decade of evangelism for
Evangelical Christians (successors of the St. Petersburg Pashkovites) and Baptists that
spread across the country from Ukraine and the Caucasus.

The Soviet Era

Factors contributing to evangelical growth in the first decade of Soviet rule included: (1)
the end of Orthodox state-church status; (2) Bolshevik fixation on ORTHODOXY as a
serious ideological challenge and its assumption that Protestant growth would be at
Orthodox expense; and (3) the influence of Lenin’s secretary, Vladimir D.Bonch-
Bruevich, a scholar of SECTARIANISM positively disposed toward Protestants. The
relative freedom of the years between 1917 and 1927 led to energetic Protestant
evangelism, publishing, missionary activity, promotion of Sunday schools, and leadership
training. Whereas Evangelical Christians and Baptists totaled approximately 97,500 in
1912, by the end of 1928 their numbers exceeded two million members and adherents in
some 7,000 churches.

Nevertheless, from 1926 forward, Soviet authorities increasingly pressured
Evangelical Christians and Baptists to forsake their historic PACIFISM in favor of
military service. In 1929, with the ascendancy of Joseph Stalin and a new draconian law
on religion, Protestants, along with all religious believers, faced dire persecution:
wholesale church closures, mass arrests, imprisonments, and executions. Baptist and
Evangelical Christian central offices closed by 1935 and 1940, respectively, and at most a
few hundred Protestant churches remained open on the eve of World War I1.

In 1943 and 1944 Stalin granted modest concessions to Orthodox and Protestant
believers, apparently to solidify the churches’ support for the war effort and Soviet
foreign policy. State authorities actually facilitated a meeting of the two major Protestant
denominations on October 26, 1944, which formed the All-Union Council of Evangelical
Christians and Baptists. Arminian theology (see ARMINIANISM) was an Evangelical
Christian contribution that prevailed in the new union, whereas Russian Baptist features
included stricter membership requirements enforced by excommunication, more precise
doctrinal formulation, episcopal (centralized) church governance, and less involvement in
compassionate ministries than was the Evangelical Christian custom. In fact, the state
dictated AUCECB episcopal POLITY and disengagement from charitable outreach. In
addition, Soviet preference for an amalgamation of Protestant groups led a portion of
Pentecostals to join the AUCECB in 1945, as well as CHURCH OF CHRIST, Brethren,
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and MORAVIAN congregations in newly annexed territories. Mennonites entered the
union in 1963.

By 1947 the AUCECB’s Bratsky Vestnik [Fraternal Herald] was reporting 350,000
members in 3,000 congregations, with additional adherents numbering 3.5 million.
However, the Khrushchev antireligious campaign (1959-1964) spelled another disaster
for the denomination: authorities closed approximately half of all ECB churches and
precipitated a painful denominational split over the issue of church-state collaboration.
Dissidents, or Initsiativniki, who charged AUCECB had sold out to state demands to
quell “unhealthy missionary tendencies,” formed their own Council of Churches of
Evangelical Christians-Baptists (CCECB), with a peak membership of perhaps 155,000
in 1965. The period 1964 to 1988 witnessed a state carrot-and-stick approach to ECB
churches: permission in 1968 for an AUCECB correspondence course for pastoral
training as opposed to numerous arrests of CCECB pastors and systematic harassment of
unregistered congregations. Dissidents struck back with voluminous underground
publishing and a remarkably effective Council of Prisoners’ Relatives that regularly fed
protests to the West.

Glasnost and Perestroika

Between 1987 and 1989 freedoms granted under Gorbachev’s policy of glasnost
(openness) spelled dramatic improvements for Evangelical Christians-Baptists and other
believers: the release of all prisoners of conscience; an end to shortwave radio jamming;
imports and in-country printings of Bibles in the millions; the revival of organized
Christian charity, public evangelism, mission activity, and seminary education; the
dismantling of the atheist establishment; and in 1990, the legal codification of the new
religious liberty in national and republic-level legislation. The AUCECB itself underwent
perestroika (restructuring) as its 1990 Congress (1) elected 44-year-old Ukrainian Grigori
Komendant to succeed older leaders closely associated with Soviet church-state
arrangements; and (2) changed its name to Union of Evangelical Christians-Baptists.
Less-positive developments from an ECB perspective included the wholesale exodus
from the denomination of Pentecostals and Mennonites; a shift from all-union to
republic-level governance; and difficulties in overcoming a longstanding siege mentality,
social separatism, legalism, and pastoral authoritarianism. The Euro-Asiatic Federation of
Unions of Evangelical Christians-Baptists, formed in 1993, serves only as a consultative
and coordinating body, in effect illustrating the transfer of denominational authority from
the former AUCECB to the republic-level ECB unions. With the formation of many new
Protestant denominations and substantial emigration of ECB faithful to the West, the
denomination also faced a considerable challenge in disciplining and retaining new
believers. Further troubles came in 1997 in the form of a restrictive Russian law on
religion that spelled serious discrimination and harassment for non-Orthodox faiths.
Evangelical Christian-Baptist membership dropped from 550,000 in the mid-1980s to
208,705 in 1991, rebounding to 344,805 by 2001 for all post-Soviet republics combined.
See also Communism; Evangelicalism; Church; Pentecostalism
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MARK R.ELLIOTT

ALLEN, RICHARD (1760-1831)

African American freedman, social leader, and first bishop of the AFRICAN
METHODIST EPISCOPAL CHURCH. Born a slave in Pennsylvania, Allen grew up and
matured in Delaware. As a teenager he attended prayer meetings with local Methodists
(see METHODISM). Impressed with Allen’s piety, his master allowed the slave to buy
his freedom. Allen met leading white Methodist itinerants like Freeborn Garrettson and
FRANCIS ASBURY, both critics of SLAVERY. In 1783 or 1784, Allen became a lay
preacher, settling in Philadelphia in 1786 and preaching there at St. George’s Methodist
Episcopal Church. In 1787 he and other blacks left the church in protest over racism.
Allen exercised leadership skills in Philadelphia’s Free African Society (1787-1794) and
in the Bethel African Methodist Church (established 1794), where he preached although
still unordained. Bethel Church attracted the attention of notable Methodists like Asbury
and Thomas Coke, and Allen was ordained a deacon by Asbury in 1799. Allen’s public
service was important to both black and white Philadelphians.

Continuing struggles with white Methodists led blacks to form the African Methodist
Episcopal (A.M.E.) Church in 1816, and its conference chose Allen as bishop. Under his
leadership the church gained members in several states, initiated MISSIONS in AFRICA
and HAITI, and opposed the plans of the AMERICAN COLONIZATION SOCIETY to
expatriate free blacks. Allen’s publications are few: a Narrative (1794), co-authored with
Absalom Jones, concerning a yellow fever epidemic in Philadelphia; a hymn book
(1801); a Life (1833); and several addresses, letters, and sermons.

Modern views of Allen have been influenced by an explosion of interest in the man
and the A.M.E. Church, beginning in the late nineteenth century and continuing to the
mid-twentieth century. Allen emerged as a master organizer in African American society,
providing leadership for a people seeking a group identity and collective progress. Thus
the emphasis was on Allen’s defense of blacks’ actions in the yellow fever epidemic, his
leadership of black Christians out of an unfair congregation and finally into an
independent denomination, and his financial acumen, which allowed him to purchase
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land for church buildings in Philadelphia. This corporatist approach to Allen bypassed his
theology. By the last third of the twentieth century and the beginning of the twenty-first
century, conditions were right for a consideration of Allen’s theological views despite the
paucity of his texts. Both BLACK THEOLOGY and renewed attention paid to the
originating acts of the United States in the 1770s and 1780s, in which Philadelphia was
the center of activity, have encouraged a clearer view of Allen’s theology. The difficulty
posed by the shortage of extant documents is compounded by Allen’s claim in his 1830
autobiography always to have preached a simple faith without doctrine. This claim is
implausible because Allen joined the Methodists at a time when PREDESTINATION
was being hotly debated and when the majority of Methodists were choosing the
ARMINIANISM of JOHN WESLEY, although a minority remained committed to
CALVINISM. Moreover, most articulate black Christians from 1760 to 1820 were
Calvinists. Living in Philadelphia, the intellectual and religious crossroads of North
America, Allen could scarcely have been unaware of these circumstances. It is possible
that in 1830 he intended to avoid stirring up conflict over doctrine because he knew
Arminianism had triumphed so thoroughly over Calvinism in North American religion.

The evidence, sketchy as it is, suggests that Allen preached an amalgamation of
Calvinist and Arminian doctrines. The covenant between God and a chosen people, a
staple of PURITANISM, appeared in his writings on the yellow fever epidemic. Blacks
were a people in covenant with God and they were able to avoid the moral corruption
attendant on the social disorder caused by the disease because they kept the terms of the
covenant. The reformed heart, which was common to JONATHAN EDWARDS and free-
will Christians, appeared prominently in his writings. Affection, benevolence, and
virtue—all signs of a reformed heart—should lead to equality among the races. The
freedom of the will in the matter of personal salvation, the centerpiece of Wesleyan
Methodism, was implied throughout Allen’s writings. Belief in the ability of ordinary
people to turn to God without a long period of preparation was crucial to the success of
the Methodists and the BAPTISTS, both black and white, in preaching to African
Americans in the late eighteenth century and the nineteenth century. In preaching these
doctrines, Allen would have had one foot in the world of his black peers and the other in
the new African American religious sphere of the nineteenth century.
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JOHN SAILLANT

ALLEN, ROLAND (1868-1947)

English missionary. Roland Allen was born in Bristol, England. The youngest of five
children, he was orphaned at an early age when his father, an Anglican priest, died in
Belize City, British Honduras, now Belize. Allen was educated at St. John’s College,
Oxford, and at Leeds Clergy Training School for Anglo-Catholics. Ordained as a deacon
in 1892, he went to north CHINA in 1895 as a missionary of the “High Church”
SOCIETY FOR THE PROPAGATION OF THE GOSPEL (SPG). His assignment was to
a small school in Peking, where he studied Mandarin, trained catechists, served as a
district missionary, and acted as chaplain to the British Legation. When the Boxer
Rebellion broke out in June 1900 he, along with the foreign community, remained under
siege at the British compound until relief came two months later.

Returning to ENGLAND for furlough, he married Mary Beatrice Carlton in 1901 and
they had two children, Priscilla and lohn. He had no sooner returned to China with his
new family when, after a few short months, his health broke and he was forced to return
home in 1903. Allen then accepted the position as parish priest of Chalfont St. Peter in
Buckinghamshire. Resigning in 1907 over an issue he called “baptismal rigorism,” he
never held another official Anglican position, but became a voluntary, nonpaid priest, the
subject he proposed in his last major work, The Case for Voluntary Clergy. Many
believed this was a turning point for him and the beginning of his “real” ministry. Until
his death forty years later, he earned his living by writing or in other ways.

After this brief missionary and pastoral experience, he radically reassessed his
THEOLOGY and VOCATION. Concerned about the paternalism practiced in China he
published Missionary Methods: St. Paul’s or Ours? in 1912 and Missionary Principles in
1913, which have become classics in the study of mission methodology and strategy.
Often referred to as a radical proponent of the “Three-Selfs” indigenous church principles
as espoused by Henry Venn, RUFUS ANDERSON, John Nevius, and others, he argued
that they did not go far enough. Allen called for an additional spiritual dimension, the gift
of the Holy Spirit in mission, and articulated this in Pentecost and the World: The
Revelation of the Holy Spirit in the ““Acts of the Apostles.” In his understanding the Acts
of the Apostles constitutes a missionary book and can be understood only in the context
of the Holy Spirit in mission. He described the gift of the Holy Spirit of Acts 2 as
enabling the recipients to preach Christ to people of every nation.

In 1914 Allen met Sidney J.W.Clark, a wealthy Congregationalist, who enlisted him to
work for the envisioned Survey Application Trust (SAT) and its publishing arm, World
Dominion Press. The Trust’s deed of 1918 was laid down with the purpose of applying
Clark’s indigenous church principles asserted in his pamphlets and perpetuating Allen’s
MISSIOLOGY. The surveys advocated by Clark and Thomas Cochrane did not capture
his interest; instead, Allen’s attention was focused in the quality of work where mission
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activity was already established. His major contribution to the Trust came in his
numerous writings. These writings greatly influenced the exposition of indigenous church
principles that have become a major component in contemporary Protestant mission
strategy, particularly among Evangelicals and Pentecostals.

Allen called for a mission strategy based on St. Paul’s New Testament principles.
Following this reasoning he insisted that they should be biblical and normative for all
times and contexts. In 1927 he published The Spontaneous Expansion of the Church and
the Causes Which Hinder It, in which he stated, “if the church is to be indigenous it must
spring up in the soil from the very first seeds planted.... [I]f we want to see spontaneous
expansion we must establish native churches free from our control” (pp. 4-5). However,
his fellow clergymen did not understand or approve of this radical thinking. A mission
theorist ahead of his time, he once remarked to his son that his works would not be
appreciated until around 1960.

The Allens emigrated to Kenya in 1931 to live near their two children where he
resided until his death in 1947. He resigned from public ministry and thereafter
celebrated the sacraments only in his home. In his late years he became embittered and
depressed over the fact that his ideas were all too often dismissed as impractical and
unpalatable, resulting from his irritating and stinging criticisms of the mission policies of
the Anglican Church. Allen’s primary value lies in the area that most irritated the church
leaders of his own day: the persistence of precisely those theological issues that are most
easily evaded because current practice is called into question. Evangelicals continue to
read his works and Ecumenists are now discovering those treasures. Not without his
critics both then and now, Allen’s influence has made a profound and lasting impatct on
missiology.

See also Anglicanism; Anglo-Catholicism; Deaconess, Deacon; Ecumenism; Missions
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ALLINE, HENRY (1748-1784)

American evangelist. Born in Newport, Rhode Island, on June 14, 1748, Alline moved
north with his family and other New England planters at age twelve to what would
become Falmouth township, Nova Scotia. Because of the absence of educational and
religious institutions in a frontier environment, Alline developed his innate intelligence
and interest in religion and theology by immersing himself in devotional literature. After
struggling for several years with a strong sense of sin and guilt, he experienced a full
assurance of salvation on March 26, 1775, and shortly thereafter, a call to ministry. In
keeping with the Congregationalist tradition of a learned ministry (see
CONGREGATIONALISM), he proceeded to New England for theological training, only
to be forced back by travel difficulties arising from the outbreak of the American
rebellion. Deciding to defy convention, he began to preach and travel, organizing a
number of New Light churches in the Annapolis Valley, two of which ordained him as an
evangelist on April 6, 1779. Preaching the need for a “new birth,” and with little interest
in church finances and institutional organization, he was constantly on the move,
covering most of Nova Scotia, and the settled parts of what became New Brunswick,
before finally in 1783 heading south to New England. A few months later, on February 2,
1784, he died of consumption in North Hampton, New Hampshire.

During his short ministry he wrote many hymns, which were posthumously collected,
reprinted several times in the United States, and used by Benjamin Randall (1749-1808)
and the FREE WILL BAPTISTS. The churches Alline organized either collapsed after
his death or joined the Regular Baptists, thereby breaking with his controversial anti-
Calvinist theology (see CALVINISM). Expounded in his major works, Two mites on
some of the most important and much disputed points of divinity (1781), and a pamphlet,
The anti-traditionalist (c. 1783), Alline’s thought was influenced by writer WILLIAM
LAW (1686-1761) and religious mystic JACOB BOEHME (1575-1624). His
antimaterialism, mysticism, egalitarianism, and his conviction that God’s universal love
enabled all human-kind to be saved, appealed to Nova Scotia’s frontier population
disoriented by immigration and war. Historians have depicted Alline, therefore, as the
apolitical leader of an early popular movement, who through religious language and
experience offered hope and meaning during a time of political and social crisis.
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ALTARS

One of three liturgical centers in Christian churches, along with the pulpit and the
baptismal font, the altar consists of a mensa, or single slab, placed horizontally atop a
solid base or set of supporting columns and used during worship to support the elements
of the Eucharist.

Pre-Reformation Altars

Christian altars derive from the stone altars upon which Roman and Jewish priests made
animal sacrifices and placed offerings. The double meanings of sacrifice and offering, or
gift, have variously informed Christian use of the altar throughout history, depending on
changing understandings of the Eucharist. As the Eucharistic meal came to symbolize the
sacrifice of Christ, the altar service or Mass was viewed as the reenactment of that
sacrifice, and the altar was considered the holiest place within a church. With the doctrine
of TRANSUBSTANTIATION, the significance of the altar and site of this miraculous
transformation expanded exponentially, and Christians indicated the holiness of the altar
with consecration rituals, placement in the chancel, and the use of veils to shield it from
view. By the medieval period the altar’s significance was indicated by a ciborium (a
canopy placed above it), rood screens, elaborate sculptural programs ornamenting the
base, retables, or structures rising from it and displaying scenes and figures, and reredos
or large screens of niches filled with statuary that covered the wall behind it. Because
altars were used to inter the bodies of saints or other relics, their sanctity was further
enhanced. This practice lengthened the altar from its earlier near-square form to an
oblong several feet longer than its width, a form that came to be known as the “coffin”
style in later years. Christian altars have been constructed of either stone or wood since
the early church.

Altar Controversy during the Reformation

The primacy of the altar as the holiest liturgical center and worship focus endured from
the second century to the sixteenth, when it was challenged by the REFORMATION
substitution of the Word for the sacrament as the focus of worship. MARTIN LUTHER,
who slightly modified the mystical view of the Eucharistic transformation, substituting
the presence for the body of Christ in the elements, relocated the celebrant behind the
altar during the service and distributed both elements to the laity. These alterations
significantly demystified the meanings associated with the altar, which Luther argued
was not inherently sacred. Nevertheless, he did retain the altar and renamed the Eucharist
service the “sacrament of the altar.” JOHN CALVIN, who understood the meaning of the
sacrament in terms of the elements’ instrumentality in sealing God’s covenant and in
their signification of Christ’s promise, also retained the altar and performed most of the
service, except for the sermon, from behind it.
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More radical reformers, however, attacked the altar as they condemned the doctrine of
transubstantiation. The elaborate decoration of altars also enraged many who launched
iconoclastic assaults on altar sculptures and reredos. HULDRYCH ZWINGLI, countering
the real presence theology with one emphasizing Christ’s gift of grace and the gathering
of a spiritual community, attempted to re-create the setting of the primitive church by
substituting a communion table for the altar. In the late sixteenth and early seventeenth
centuries, the substitution of a table for the altar appealed strongly to Reformed groups,
as did placing the table within the body of the gathered congregation. During the reign of
ELIZABETH I, churchwardens in the CHURCH OF ENGLAND often moved the table,
which normally stood altarlike in the chancel, to the center of the nave for communion
services. This altar/table interchangeability corresponded to Anglican willingness to view
the sacrament as both a sacrifice and a gift. In 1616, however, WILLIAM LAUD’S
directives relocated the table to the chancel and required that rails be placed around it,
thus redefining it as a sacred altar despite cries of “popery” from Puritans.

Changing Signiflcance of the Altar

After the Reformation, groups that viewed the Eucharist elements as containing some
form of the mystical presence of Christ usually retained the altar, whereas those who
argued that the essential spiritual nature of Christ could not be contained within material
form tended to discard altars. Yet a brief historical survey demonstrates that a high
church/altar and low church/ table dichotomy never fully characterized Protestant use of
these furnishings.

Humanistic philosophy and pursuit of reason in the eighteenth century fostered a
classical aesthetic that downplayed the role of the mystical presence and shifted worship
toward the Word. In Anglican churches designed by CHRISTOPHER WREN and James
Gibb, highly decorated pulpits eclipsed altars as the most significant liturgical centers
even though altars retained pride of place in the chancel. In Lutheran churches, pulpits
similarly outshone altars.

The nineteenth century brought a renewed stature to the altar. Adherents of the
German Reformed, Mercersberg theology produced ornamented altars in western
Pennsylvania. Scandinavian Lutherans enhanced their altars with retables consisting of
framed paintings of Christ. Anglican and Anglo-Catholic churches embraced the
elaborate altars of the Gothic period, encouraging figural sculpture and reredos.
Moreover, as Reformed denominations including Congregationalists, Presbyterians,
BAPTISTS, and Methodists embraced the Gothic Revival, many congregations replaced
their communion tables with ornamented altars to consistently apply the architectural
style. No parallel shift in doctrine toward a sacrificial understanding of the sacrament
accompanied this use, however. The application of what was perceived as an authentic
historical style outweighed theological understandings of liturgical furnishings.

Renewed interest in formalist worship and altars also characterized the early twentieth
century. Architect Ralph Adams Cram, propounding Gothic forms as most appropriate to
Christian worship, significantly influenced not only Episcopalians and Lutherans but also
liberal Protestant congregations seeking modern worship forms and unity among
denominations. Many Unitarian, Congregationalist, Baptist, and Presbyterian
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congregations adopted the “split-chancel” liturgical arrangement that featured an altar
placed in the center of the chancel and flanked by a lectern and pulpit on either side.
Though made of wood, these altar-tables mimicked medieval “coffin” altars. Again, no
transformation of doctrine accompanied this use.

These arrangements remained popular until the post-World War Il ecumenical
movement, which emphasized community over formalism and embraced the table as a
symbol of community interaction with Christ. Reformed congregations abandoned
altaroriented arrangements, and Lutherans, Episcopalians, and even Catholics adopted
tables as indicative of an accessible, community-oriented religious experience, sometimes
placing the table in the center of the worship space and arranging seating around it.
Altars, however, remain in wide use among congregations that embrace liturgical
formalism or emphasize Christ’s presence in the Eucharist.

See also Anglicanism; Congregationalism; Presbyterianism; Lutheranism; Methodism;
Architecture, Church
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JEANNE HALGREN KILDE

ALTHUSIUS, JOHANNES (1563-1638)

German political theorist. Althusius was born in 1563 in the County of Wittgenstein-
Berleburg and studied at the universities of Cologne and then Basel in SWITZERLAND,
where he received his doctoral degree in Roman law in 1586. In the same year, he was
called to the Reformed Academy at Herborn (Hohe Schule) in the County of Nassau-
Dillenburg as a member of the Faculty of Law. The academy had been founded two years
before and immediately attracted students not only from GERMANY, but also from all
over Europe. The first rector of the academy was Caspar Olevianus, co-author with
Zacharias Ursinus of the HEIDELBERG CATECHISM.

In 1592, Althusius was called to the Reformed Academy of Steinfurt, located in
Westphalia near the border with the NETHERLANDS. In 1596, the Count of Nassau-
Dillenburg called him back to Herborn, which in the meantime had been transferred to
the city of Siegen. Althusius was elected rector in 1599 and again in 1602, when the
Academy was transferred back to Herborn.
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Two years later, Althusius gave up his academic career to accept an appointment as
syndic of the Reformed city of Emden in East Friesland. Emden was one of the first cities
of Germany to adopt the Reformed faith and had become a veritable “Geneva of the
North.” Althusius remained in Emden for 34 years until his death in 1638. In 1617, he
was elected elder of the Church of Emden. Combining the functions of syndic and elder,
Althusius had a position that enabled him to coordinate civil and ecclesiastical
jurisdiction and gave him enormous influence, which in a sense was comparable to that
of JOHN CALVIN in Geneva. As a city syndic, Althusius defended the rights and
liberties of the city of Emden and the Frisian estates against the Lutheran count. He tried
to secure the northern Netherlands’ support for his politics. In the end, however, he did
not succeed in establishing a free Reformed Republic of Emden.

Althusius’s major work is his Politics (Politica methodice digestd), first published in
Herborn in 1603. This is one of the first books on early modern politics and makes him
one of the founding fathers of political science. The central point of Politics is the
problem of community building. Althusius saw the community not as a result of
hierarchical power and rule concentration, but rather as a dynamic process of consensual
and social, or, rather, consociational, institutionalizing, which starts with the formation of
smaller communities and moves to the larger union of the whole. In many respects,
Althusius’s political theory represents an institutional alternative to the teachings of his
older contemporary Jean Bodin: by viewing political authority as founded on smaller
communities; by attributing sovereignty not to the ruler, but rather to the community; by
limiting sovereign power not only by natural law, but also by positive, especially
fundamental, law; and, finally, by conceding a right to resist tyrannical government,
especially if religious freedom is involved. It is in this context that the beginning of
constitutional thought must be sought and not in Bodin’s absolutist concept of
sovereignty. Moreover, the legal and political theoretical requirements for a subsidiary
and federal concept are formulated here, enabling the structural accommodation of
different community formations in a consociational commonwealth.

In Politics, Althusius follows the Ramist logic and emphasizes method and systematic
reasoning. His argumentation relies heavily on the BIBLE and contains thousands of
quotations, especially from the Old Testament. It is nevertheless a work of political
theory, not of political theology. Althusius is highly interested in limiting each discipline
to its own purpose; that is, in differentiating between theological and political reasoning
or, in other words, between the Christian and the political communities. Notwithstanding,
his political theory is deeply influenced by Christian Reformed thinking, especially the
idea of COVENANT, yet without giving churchmen power over political matters.

The other main body of Althusius’s work is devoted to Roman law and legal theory.
He began his studies with a little book on Roman law in 1586 (luris Romani libri duo),
which was constantly revised and enlarged over many years and, finally, in 1617,
culminated in a comprehensive theory of justice (Dicaeologica).

After the second half of the seventeenth century and the end of the religious wars, the
work of Althusius to a large extent fell into oblivion. In the last part of the nineteenth
century, Otto von Gierke rediscovered Politics and gave a new impetus to the research of
Althusius. Meanwhile, in Germany, a learned society had been founded (Johannes
Althusius Gesellschaff) devoted to the research of the life and works of Althusius and his
times. The impact of Althusius in recent decades seems to be based on the fact that his
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political theory has been vastly influential in the shaping of modern republican and
federal governmental patterns, especially in the New World, and even more on his
insights into the nature of the political order in general.
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DIETER WYDUCKEL

AMANA

The Amana Church Society is the American descendant of the Community of True
Inspiration, a mystically oriented pietist sect that formed in eighteenth-century
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GERMANY (see GERMAN GROUPS IN AMERICA). Because of economic pressures
and religious harassment, the Inspirationists migrated to the United States in the 1840s,
where they settled in western New York and adopted a communal economic system.
Later, the Inspirationists migrated to lowa, renaming themselves the “Amana Society”
and eventually established seven geographically proximate villages. In 1932 the Society
abandoned its economic communalism and reorganized itself as the “Amana Church
Society,” which continues to gather for worship in Amana’s villages.

Origins

Amana’s roots lay in German PIETISM, a late seventeenth-century reaction to
mainstream German Protestantism. Inspired by the writing of PHILIPP JAKOB SPENER
and August Herman Francke, the Pietists contended that state-sponsored
LUTHERANISM had lost its evangelical fervor, substituting abstract theological disputes
for true Christian piety. The more radical Pietists, called “Separatists,” withdrew from
their state churches, believing that independent assemblies for worship, or
CONVENTICLES, provided better contexts for nurturing communion with God.

Two prominent Separatists, Eberhard Ludwig Gruber and Johann Friedrich Rock,
became the founders of Amana’s European precursor, the Community of True
Inspiration. In 1714 Gruber and Rock were visited by like-minded (albeit more mystical)
Pietists who believed that God spoke through divinely inspired human instruments.
Encouraged by their visitors” words, Gruber and Rock threw their energies into forming
the Community of True Inspiration. Rock himself became a Werkzeug, that is, an inspired
minister through whom God spoke. Although Gruber never received this gift, he assumed
the title “Overseer of the Werkzeuge” organizing the association by recording its
DOCTRINE and its behavioral guidelines, which stressed selflessness, sobriety, and
separation from “worldly” activities.

Decline, Revival, and Migration

The Community of True Inspiration suffered decline during the second half of the
eighteenth century. Gruber died in 1728 and Rock died in 1749, and although the
Inspirationists had become well organized before their founders’ deaths, the lack of
charismatic leadership took its toll. Some Inspirationist congregations ceased to exist;
others declined as their elderly members died off.

Between 1817 and 1823, however, the appearance of three new Werkzeuge brought
revival to the flagging movement. The first of these prophets was Michael Krausert, who
reported a divine inspiration shortly after encountering an Inspirationist congregation in
1817. Some members resisted granting Krausert status as a Werkzeug, but others affirmed
his inspiration as a harbinger of revival. Soon, Krausert identified a second Werkzeug,
Barbara Heinemann, who in turn prophesied that Christian Metz would also become
inspired. By 1824 Metz was the community’s only remaining Werkzeug. Krausert left the
movement in 1819, doubting his own inspiration, and Heinemann lost the gift in 1823
upon her marriage, which was deemed inappropriate for a Werkzeug. Fortunately for the
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group, Metz was a capable leader, fostering numerical growth and a renewed sense of
purpose.

In response to harassment from German authorities, the Inspirationists migrated to the
United States in 1843 and 1844, settling near Buffalo, New York. Here the Inspirationists
formed a community separated from the world (see SECTARIANISM), retaining their
German language and adopting a relatively strict form of economic communalism.
Although the Inspirationists had experimented with some forms of economic collectivism
before they emigrated, only now did they assign land ownership and the means of
production to the entire community (see SOCIALISM). Some private ownership
remained, and each community member was given a modest spending allowance,
although members worked at community-owned industries without pay.

By the mid-1850s, the Inspirationists had constructed four small villages with over one
thousand residents who worked together, shared community Kitchens, and ate communal
meals. However, the strains of numerical growth and concerns about the world’s
proximity soon compelled them to search for a more isolated region where they could
prosper economically and spiritually. This search led them to eastern lowa, where they
relocated after 1855.

The Amana Society

The Inspirationists structured their lowa communities after their New York communities.
Eventually forming seven small villages, they incorporated under the name “Amana
Society,” a reference to Song of Solomon 4:8 (Amana means “remain faithful”). The
membership of the Amana Society peaked in 1881 with some 1,813 members.

Werkzeug Christian Metz continued to exhibit inspired leadership until his death in
1867. At that point, Barbara Heinemann Landmann assumed Metz’s role. Although
Landmann had lost her inspired status in 1823, she remained with the movement,
regained her Werkzeug status in 1849, and assumed added authority upon Metz’s death.
Even before Metz’s death, however, formal leadership structures had developed that
handled most community issues. A thirteen-member, all-male Great Council managed the
society’s temporal affairs and oversaw its spiritual life. Local councils in each village
made additional decisions, operating within the Great Council’s guidelines.

Each of Amana’s seven villages contained one unadorned church building where the
village’s residents gathered for religious services eleven times per week. The congregants
sat on unpainted, wooden pews, segregated by GENDER. The services, like the
meetinghouses themselves, were characterized by simplicity and restraint: silent prayers,
BIBLE Readings, recitations of inspired Amana pronouncements, and unaccompanied,
chanted HYMNS. According to one observer, the content of Amana’s Sunday morning
services has “not changed appreciably for 150 years” (Andelson 1997).

The Great Change

In many ways, the Amana Society comprised one of America’s most successful
communal experiments, lasting for almost ninety years. By the early twentieth century,
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however, member commitment to economic communalism had become tenuous.
Younger members in particular found these ways restrictive, and growing financial
strains intensified the desire for change. Finally, a special committee appointed by the
Great Council polled the society’s adult members about structural reorganization. With a
majority of members in consent, the Amana Society reorganized itself in 1932. The
society’s economic enterprises were converted into a joint stock company, with each
member becoming a shareholder. The society’s religious functions were assigned to the
autonomous Amana Church Society, which was governed by elected elders.

Presently, Amana Church Society members gather for worship only once a week, on
Sunday mornings. Still, the society’s religious rituals mirror earlier concerns about
simplicity and NONCONFORMITY to the world. Unadorned worship in simple
meetinghouses, gender-segregated seating, remnants of plain dress—these practices
continue to attract visitors to eastern lowa, much as the Old-Order AMISH attract tourists
to regions of Pennsylvania, Ohio, and Indiana. Unlike the Amish, however, the
reorganized Amana Church Society has not experienced numerical growth and entered
the twenty-first century with a membership of 500, one-third of its historic membership
high.
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DAVID LWEAVER-ZERCHER

AMERICAN BAPTIST CHURCHES

The American Baptist Churches in the U.S.A. (ABC-USA) is a major Baptist
denomination in the UNITED STATES consisting of 5,786 churches with about 1.44
million members (2001 statistics). There are ABC-USA churches in all fifty states; about
eight hundred of them are dually aligned with another, usually Baptist, denomination.
The current name was adopted in 1972. From 1950 to 1972 the denomination was known
as the American Baptist Convention. It was formally established in 1907 as the Northern
Baptist Convention, but it had a long prehistory before its formal, national establishment
as a denomination.
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Background

The first Baptist church in America was established in 1638 in Providence, Rhode Island,
with another church soon formed in Newport, Rhode Island in 1648. Although
BAPTISTS were, then as now, deeply committed to the autonomy of the local churches,
they also believed deeply in the importance of associational cooperation. By 1670 the
first regional association was founded (General Six Principle Baptists; see GENERAL
BAPTISTS). In 1707 the Philadelphia Baptist Association was established by five
churches, which is the oldest continuing Baptist association in America. This Association
was very influential and functioned as a virtual national body for its time. In 1742 it
adopted the Philadelphia Confession of Faith, the first Baptist document of this type in
America. It sponsored the establishment in Providence, Rhode Island of the first Baptist
college in America in 1764 (later known as Brown University).

In the early nineteenth century many Baptist societies and organizations began to
emerge. In 1800 the Boston Female Society for Missionary Purposes was founded,
followed in 1802 by the establishment of the Massachusetts Baptist Missionary Society.
This society first published in 1803 the Massachusetts Baptist Missionary Magazine,
which remains today as the oldest Baptist periodical in continuous publication. Over the
years, it had various names; today it is the official ABC-USA periodical, known since
1992 as American Baptists in Mission.

A major development was the formation in 1814 of the General Missionary
Convention of the Baptist Denomination in the United States for Foreign Missions
(known also as the Triennial Convention, which held its first meeting in 1817). The prime
organizer of this Convention was Luther Rice (1783-1836), who had sailed for India with
Adoniram and Ann Judson and others in 1812 (see JUDSON FAMILY). The Judsons and
Rice became Baptists on their voyage. The Judsons went to Burma and Rice returned to
the United States to organize support for them and the budding Baptist overseas
missionary enterprise. In 1846 the Convention was renamed the American Baptist
Missionary Union.

In 1924 the Baptist General Tract Society was organized in Washington, D.C. The
name was changed in 1840 to the American Baptist Publication and Sunday School
Society (“and Sunday School” was dropped in 1845). In the 1840s the Society relocated
to Philadelphia. In 1832 the American Baptist Home Mission Society was begun in New
York City, organized at the close of a Triennial Convention meeting. In 1833 the New
Hampshire Baptist Convention approved the New Hampshire Confession of Faith, an
expression of moderate Baptist CALVINISM, which became very influential in the life
of Baptists.

On May 8, 1845 the SOUTHERN BAPTIST CONVENTION was founded in Atlanta,
Georgia, representing a separation of southern Baptist churches from the Triennial
Convention and the American Baptist Home Mission Society. The separation was
prompted by issues related primarily to SLAVERY, the abolitionist movement (see
SLAVERY, ABOLITION OF), and denominational structure.

In the 1850s and 1860s there also emerged separate conferences for various ethnic
groups (e.g., the German Baptist Conference in 1851; the Swedish Baptist Conference in
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1857; the Danish Baptist Conference in 1864), which used the languages of the
immigrants forming these groups.

In 1853 the American Baptist Historical Society was established. In 1871 the
Woman’s American Baptist Foreign Missionary Society was organized, followed by
separate women’s home mission societies for the East and the West in 1877. Also
significant for Baptists was the publication in 1876 of the first edition of Augustus Henry
Strong’s (1.836-1921) Systematic Theology, which eventually saw eight editions and
thirty printings.

Early History (to 1950)

The many strands of American Baptist life and organization came together on May 17,
1907 in a meeting in Calvary Baptist Church in Washington, D.C. to organize the
Northern Baptist Convention (NBC). There were representatives from local churches,
various associations, the American Baptist Missionary Union, the American Baptist
Home Mission Society, and the American Baptist Publication Society. Thus, there
emerged formally the national DENOMINATION now known as the ABC-USA, with
the organizing groups maintaining their separate identities. Charles Evans Hughes,
governor of New York, was elected as the first president of the Northern Baptist
Convention.

In 1908 the NBC became a charter member of the Federal Council of Churches (now
the NATIONAL COUNCIL OF CHURCHES). In 1910 the American Baptist Missionary
Union was renamed the American Baptist Foreign Mission Society. In 1911 the Free Will
Baptist General Conference (see FREE WILL BAPTISTS) merged with the NBC. That
same year the NBC created its Ministers and Missionaries Benefit Board. The East and
West women’s home mission societies, formed in 1877, merged into one organization in
1913.

Early in the history of the NBC the tensions and controversy between
FUNDAMENTALISM and MODERNISM were growing in the United States, especially
in Northern Baptist Convention circles. In 1920 the Fundamentalist Fellowship was
founded, which hoped to get the NBC to adopt the New Hampshire Confession of Faith.
This failed in 1922, with the NBC voting instead that the New Testament was the “all
sufficient ground of faith and practice.” This led to the formation of the BAPTIST
BIBLE UNION in 1923, which was transformed into the GENERAL ASSOCIATION
OF REGULAR BAPTIST CHURCHES in 1932, a group that formally separated from
the NBC. The controversy continued within the NBC, and in 1943 the Conservative
Baptist Foreign Mission Society was formed. In the 1946 NBC annual meeting it became
clear that this new Mission Society was viewed by the majority as inappropriate. Thus in
1947 the CONSERVATIVE BAPTIST ASSOCIATION of America was formed, also
formally separating from the NBC.

Several other events of importance took place as well during these years. In 1921
Helen Barrett Montgomery (1861-1934) became the first woman to be president of the
NBC. In 1924, in honor of the one hundredth anniversary of the American Baptist
Publication Society, the Society published Montgomery’s English translation of the
Greek New Testament (the only other woman to have done this was Julia E. Smith in
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1876). In that year also the publication arm of the Society became known as Judson
Press. Also in 1921 the National Laymen’s Movement was begun, which later became
the American Baptist Men. In 1938 the first issue of The Chronicle appeared, which later
became Foundations, which since 1982 has been known as the American Baptist
Quarterly, the denomination’s scholarly journal. In 1944 the NBC created a national
conference center at Green Lake, Wisconsin, known at the American Baptist Assembly.
In that year, too, the American Baptist Publication Society merged with the Northern
Baptist Board of Education to form the American Baptist Board of Education and
Publication.

History (1950 to the Present)

Growing out of the many developments of the recent decades and the post-World War 11
ethos, the NBC established a review commission, which led in 1950 to a new structure
and name for the NBC. The denomination took the name of the American Baptist
Convention (ABC) and created the top administrative office of general secretary. Reuben
Nelson was the first person elected to this position. More recent general secretaries have
been Robert C.Campbell, Daniel E. Weiss, and A.Roy Medley.

The American Baptist Women was established in 1951 (now known as American
Baptist Women’s Ministries). In 1955 both the home and the foreign women’s mission
societies were merged with the respective American Baptist Home and American Baptist
Foreign Mission Societies. The ABC headquarters was relocated to a new facility in
Valley Forge, Pennsylvania in 1962 (renamed in 1994 the American Baptist Churches
Mission Center).

In 1965 the first of many churches in the African American tradition (see AFRICAN
AMERICAN PROTESTANTISM) that belonged to various black Baptist denominations
dually aligned with the ABC. Ethnicracial sensitivities and issues led to the formation of
the black caucus in 1968, the Hispanic and Indian caucuses in 1970, and the Asian caucus
in 1972,

Another major denominational reorganization took place in 1972, which led to
changing the name to the American Baptist Churches in the U.S.A. (ABC-USA).
Beginning in 1973 the denomination moved from an annual to a biennial meeting. The
Foreign Mission Society became known as the Board of International Ministries, the
Home Mission Society as the Board of National Ministries, and the Board of Education
and Publication as the Board of Educational Ministries. All three of these boards were
known as the program boards. A general board was created, representative of CLERGY
and LAITY, the range of geographical regions, and the ethnic-racial composition of the
denomination. The general board became the policy-making agency of the ABC-USA,
with interlocking relationships with the three program boards, whose meetings were held
in common with the general board. Regional bodies also began to share more in the
authority structures of the denomination.

In 1973 William T.McKee became the first African American to head a program
Board (Educational Ministries). The Feminism and the Church Today project was
organized in 1975, which became the Women and the Church project in 1985. In 1980
the Women in Ministry Project was established. In 1989 Jean B.Kim became the first
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woman to head a program board (Educational Ministries). In 1999 Trinette McCray was
elected as the first female clergy president of the ABC-USA.

In 1992 various concerns and tensions within the ABC-USA led to the formation of
two groups, the American Baptist Evangelicals and the Association of Welcoming and
Affirming Baptists. Also, in 1992 the General Board approved a resolution stating that
“We affirm that the practice of homosexuality is incompatible with Christian teaching.”

Related Organizations and Denominational Data

The ABC-USA consists of thirty-four regions (related to cities, states, parts of states, and
combinations of states; there is also a nongeographical Indian Ministries Region), each of
which is led by an executive minister. There is an associate general secretary for
Regional Ministries. There is also the Ministers and Missionaries Pension Board, led for
many years by Gordan Smith. There are currently seven official caucuses: Asian, Black,
Hispanic, Indian, Haitian, Women’s, and Young Adult, which represent the interests of
these groups within denominational life.

There are sixteen American Baptist-related colleges and universities (see CHRISTIAN
COLLEGES; HIGHER EDUCATION) and ten American Baptist-related SEMINARIES
and theological schools (American Baptist Seminary of the West, Andover Newton
Theological School, Central Baptist Theological Seminary, Colgate Rochester Crozer
Divinity School, Eastern Baptist Theological Seminary, Evangelical Seminary of Puerto
Rico, Morehouse School of Religion, Northern Baptist Theological Seminary, Shaw
University Divinity School, and The Samuel DeWitt Proctor School of Theology,
Virginia Union University).

The American Baptist Homes and Hospitals Association, established in 1930, includes
seventy-four retirement communities, twenty-six long-term care facilities, twenty
children’s homes and special services, and eight administrative facilities.

There are many other groups active in ABC-USA life, both within and outside of the
official structures of the denomination. Mention has already been made of the American
Baptist Evangelicals and the Association of Welcoming and Affirming Baptists. In 1968
the American Baptist Charismatic Fellowship (now known as the Holy Spirit Renewal
Ministries in the ABC; Gary K.Clark, national chair since 1981) was organized, and since
1975 it has held a Holy Spirit Conference each summer at the American Baptist
Assembly. Various other groups (e.g., the Fellowship of American Baptist Musicians, the
Roger Williams Fellowship) serve particular interests within denominational life.

There are about four thousand ordained clergy within the ABC-USA, about 10 percent
of whom are WOMEN. Free Will Baptists ordained women as early as 1876
(M.A.Brennan was the first). Although the evidence is difficult to assess, it appears that
Susan Elizabeth Cilley Griffin was in 1893 the first woman ordained among what would
become the Northern Baptists (see WOMEN CLERGY). By 1928 there were about fifty
ordained women within the NBC.

In 2001 about 69 percent of ABC-USA churches were Euro-American, about 20
percent were African American, about 6 percent were Hispanic, with various Asian,
American Native, and Haitian churches composing the rest. In that same year about 48
percent of ABC-USA church members were Euro-American, 46 percent were African
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American, a little over 3 percent were Hispanic, with the remaining 3 percent composing
Asian Pacific, American Native, Haitian, and multiracial members.

The ABC-USA has extensive ecumenical connections. It is a member of the
NATIONAL COUNCIL OF CHURCHES, the WORLD COUNCIL OF CHURCHES,
and the BAPTIST WORLD ALLIANCE. It is an official observer at the NATIONAL
ASSOCIATION OF EVANGELICALS and has an observer relationship with the Church
of the Brethren (see BRETHREN, CHURCH OF THE).

Distinctives

The ABC-USA holds to classic Baptist principles, with emphasis on “the Lordship and
atoning sacrifice of Jesus Christ, believers’ baptism, the competency of all believers to be
in direct relationship with God and to interpret Scripture, the importance of the local
church, the assurance of freedom in worship and opinion, and the need to be Christ’s
witnesses within society” (from the 2003 ABC-USA web site). There is strong
commitment to EVANGELISM, mission, justice, and ecumenical cooperation. The ABC-
USA is an inclusive denomination. This is true in terms of its ethnic-racial composition
and in terms of its theological spectrum.

In 2001 the General Board approved a new document, the Common Criteria for
Cooperating Churches, which was subsequently accepted by at least 75 percent of the
thirty-four Regions of the denomination and thus became effective in 2003. The Criteria
include commitment to the statement “We Are American Baptists” (which is a short
document that includes a fairly traditional statement of trinitarian faith, CHRISTOLOGY
and ATONEMENT, and the AUTHORITY of the BIBLE) along with affirmation and
participation in ABC-USA purposes and mission at the local, regional, and national
levels.

See also Baptist Family; Baptist Missions; Baptists, United States
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AMERICAN BIBLE SOCIETY

The American Bible Society (ABS), established in New York City in 1816, rapidly
evolved into one of the world’s largest scripture production, distribution, and translation
agencies. It worked tirelessly to promote pandenominational Protestant unity, served
historically as a focal point for American missionary efforts, and developed innovative
programs that sought to bring the Bible to a wider audience. By the dawn of the twenty-
first century, the ABS constituted one of the most successful and longest-lived
philanthropies in the United States. The society’s modest beginnings and early struggles,
however, offered little clue to its prosperous future.

International and local impulses both contributed to the society’s founding. The ABS
modeled its constitution and its administrative structure largely on the precedent of the
BRITISH AND FOREIGN BIBLE SOCIETY (BFBS), which had been established in
London in 1804. The BFBS carefully nurtured and financed the establishment of state
and county BIBLE SOCIETIES throughout early nineteenth-century America. The
leaders of these scattered organizations, concentrated disproportionately in New England
and the middle Atlantic states, felt the need by 1816 for a national institution that would
pool their financial resources and coordinate their distribution efforts. They adopted a
constitution that stipulated their “sole object” as encouraging “a wider circulation of the
Holy Scriptures without note or comment.” They created a board of managers that
included some of the most socially and politically prominent Protestant laymen of the
young republic, and named their creation the American Bible Society.

The ABS’s founders sought especially to overcome the denominational divisions and
sectarian strife that appeared so pervasive on the antebellum American landscape. The
broadly representative governing board appeared somewhat weighted toward
Congregationalists and Presbyterians, but also included a respectable representation of
Methodists, Baptists, Episcopalians, Quakers, and members of the Dutch Reformed
Church. Still, denominational tensions always percolated just below the surface. The
balance on the board shifted, for example, in response to demographic change and
disagreements within the American Protestant polities. Methodists quickly achieved
greater influence within the ABS and constituted a more powerful presence on the board
as that denomination expanded rapidly in the 1820s and 1830s. They remained staunch
ABS supporters throughout the nineteenth and twentieth centuries. Baptists, in contrast,
withdrew from the Bible Society fellowship after a dispute over translation principles in
1836 and established a competing, denominationbased agency (see AMERICAN BIBLE
UNION). The ABS quickly found that Christian unity proved difficult to achieve in
practice, given that both theological wrangling and political contentiousness fragmented
the movement.

Despite this apparent lack of unity, the ABS flourished as an institution. Several
factors accounted for its remarkable growth. From its earliest days, the society remained
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a technological and organizational innovator. As a publisher, the institution rapidly
incorporated such innovations as steam-powered presses, stereotype printing, and
sophisticated binding equipment into its operations. By the mid-nineteenth century, the
ABS’s New York headquarters constituted one of the largest and most efficient
manufacturing plants in America, and peers recognized the society as a leading force in
the printing and publishing trades. Inexpensive mission editions, designed for mass
distribution and heavy use, constituted the organization’s stock-in-trade.

Other ABS innovations included the development of sophisticated distribution and
promotional programs to accomplish its goals. The organization operated through a
nationwide network of county and town auxiliaries that shared the ABS’s mission,
coordinated distribution within their local areas, and received a discount on scriptures
purchased from the national office. The ABS thus linked together a national network of
committed Christians who volunteered their money and expertise to the cause of
circulating bibles and encouraging scripture reading. Gradually, over the course of the
nineteenth century, the society relied more heavily on paid agents who handled
distribution and fund-raising chores within specific geographical areas. These Bible
agents, who reported to administrators in New York, monitored the activities of local
auxiliaries, cultivated donors, and promoted the ABS among Protestant congregations.
Special distribution programs, such as periodic efforts to supply every family in the
United States with a Bible, also generated considerable excitement among the society’s
core constituency.

The most critical factor in the ABS’s long-term success, however, involved the
support services that it provided for Protestant denominations. The ABS offered financial
backing and technical expertise for scripture translations in hundreds of languages during
the nineteenth and twentieth centuries. The society established Bible houses throughout
the Near East, Far East, South America, and Latin America, many of which constituted
social and intellectual centers for American missionaries. Inexpensive Bibles proved
instrumental in a broad range of Protestant missionary efforts, and denominations
counted on the ABS for a steady and reliable supply of quality products. The society
itself also remained on the lookout for new audiences. It printed special scripture portions
for the freed slaves after the CIVIL WAR, pioneered in the production of brailled Bibles
for the visually impaired, provided foreign language scriptures for distribution to
immigrants arriving at Ellis Island, and even engaged in cooperative ventures with the
Roman Catholic Church after the Second Vatican Council.

The society experimented with new products in the late twentieth century, such as a
popular series of thematic scripture selections designed to help Christians understand and
cope with various social and personal issues. Perhaps its best-known twentieth-century
product, however, was the Good News Bible (1976). This common-language translation,
based on the principle of dynamic equivalence and illustrated with strikingly effective
line drawings, proved especially popular with new readers, younger audiences, and
people who simply found the seventeenth-century language of the King James Version
more baffling than enlightening. The ABS moved ahead with a variety of other
innovative translations, even experimenting with multimedia scriptures.

Finally, the ABS also played a major role in cultivating the growth of Bible societies
throughout the world. It proved instrumental in founding the United Bible Societies in
1946 and has remained a major financial and administrative supporter of that interna-
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tional consortium. The ABS helped train translators by sponsoring various institutes and
funded world-wide distribution programs. It remains a dynamic, adaptable, and
innovative organization that plays a significant global role while maintaining many
traditional functions within American Protestantism.

See also Bible; Bible Translations
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PETER J.WOSH

AMERICAN BIBLE UNION

Established in 1850 in New York City, the American Bible Union (ABU) assumed a
broad mandate to translate and circulate “the most faithful versions of the Sacred
Scriptures in all languages throughout the world,” according to its original 1850
constitution. However, the story of the ABU began with a translation controversy that
created a schism within the AMERICAN BIBLE SOCIETY (ABS) during the 1830s.
Baptist missionaries in Calcutta had applied to the ABS in 1835 for funding to publish a
second edition of their revised New Testament in Bengali. Their request proved
controversial because the missionaries elected to translate the Greek term baptizo as
immerse rather than baptize. From the Baptist perspective, this choice reflected their
desire to remain faithful to the original text and to favor biblical accuracy over mere
transliteration. Other Protestants viewed their position as merely sectarian, and an attempt
to sacrifice the purity of the biblical text in favor of a narrow theological perspective. The
ABS’s board of managers, which included a broad denominational representation, voted
against sponsoring the translation. Most BAPTISTS on the ABS board, including such
major figures within the denomination as William Colgate, Leonard Bleecker, and the
Rev. Spencer Cone, resigned shortly thereafter. They established the American and
Foreign Bible Society (AFBS) in 1836 as a competitor to the ABS, dedicated to financing
biblical translations that supported their beliefs and, in their minds, to promoting
scriptures that reflected accurate meanings found in the original Greek.
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Controversy soon splintered the AFBS as well. The new organization supported and
financed various “immersion” versions developed by overseas missionaries but adopted a
fairly conservative approach toward English Bible translations. The AFBS essentially
circulated a reprint of the 1611 King James Version, with some modernized spellings and
a table that explained the proper meaning of various controversial words. Thus, for
example, readers received instructions that Angel, Baptism, Baptize, Bishop, Charity,
Church, and Easter should be read respectively as Messenger, Immersion, Immerse,
Overseer, Love, Congregation, and Passover. The organization attempted to occupy a
middle ground but managed to alienate two important constituencies. Non-Baptists
largely viewed the AFBS’s English Bible as an effort to cloak denominational principles
within scripture, and they remained loyal to the more inclusive and broader-based ABS.
Factions within the AFBS itself, including several powerful members who precipitated
the initial withdrawal from the ABS, called for a more radical and thoroughgoing revision
of the King James Bible.

This issue reached a critical stage in 1850 when the Rev. Cone and his colleague the
Rev. William Wyckoff presented the AFBS with a more complete English revision. The
organization balked at supporting this new translation, fearing that additional tinkering
with the King James Version would irrevocably stamp them as sectarian and permanently
cut off comity with other Christians. Cone, Wyckoff, Colgate, and numerous supporters
viewed this as excessive timidity and a compromise of basic principles. They resigned
from the AFBS, garnered significant financial and intellectual support within the Baptist
denomination, and publicly announced their intention to form a rival bible society,
vowing to correct over 24,000 documented errors that they had identified in the King
James Version. They soon established the ABU with Cone as its first president.

The Union’s organizational structure mirrored that of similar American antebellum
voluntary institutions. Twenty-four managers met monthly to discharge institutional
business, whereas standing committees set policies and supervised activities concerning
publication and finance, agencies, versions, legacies, and the library. A small staff
conducted affairs at the Union’s headquarters on Chambers Street in New York City, and
annual anniversary meetings rallied the faithful at prestigious urban churches. The
managers established various membership categories for individual donors, and the
monthly Bible Union Reporter informed the lay constituency. Preparing new translations
consti-tuted the highest priority. The ABU immediately announced its intention to
support major English, French, and Spanish revisions, and appropriated additional money
to circulate immersion versions in Burma, China, and India and to print an Armenian
New Testament.

The ABU’s reach, however, often exceeded its grasp. The English language project
proved particularly problematic. Some of the initial translators lacked sufficient scholarly
background and ability, and the committee on versions elected not to publish their New
Testament in 1856. This, in part, precipitated an organizational crisis: Spencer Cone had
died in 1855, several prominent officers and board members resigned, and some of the
translators appeared embittered. Only a general reorganization and the addition of such
recognized biblical scholars as Thomas Conant and Horatio Hackett to the translation
team kept the project moving along. Still, progress was slow. A complete English New
Testament appeared only in 1862-1863, at which time the ABU authorized the
distribution of thousands of pocket-size Bibles for CIVIL WAR soldiers. Work on the
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Old Testament continued throughout the 1860s and 1870s, with individual parts often
published serially in the Bible Union Reporter. In fact, the complete American Bible
Union Version did not appear until after the ABU’s dissolution. In 1883 the American
Baptist Publication Society (ABPS) in Philadelphia assumed the work of both the AFBS
and the ABU and established a new committee to review the Union’s version. The ABPS
finally issued an “improved edition” of the American Bible Union’s New Testament in
1891 and a complete Bible in 1912, “based in part on the Bible Union Version.”

Despite its relatively brief history and its overtly denominational roots, the American
Bible Union illustrated some significant trends in late nineteenth-century biblical
scholarship. It especially reflected the sectarian tensions, intellectual divisions, and
personal controversies that severely fragmented the bible movement and strained
ecumenical efforts throughout the nineteenth century. Perhaps most tellingly, it
constituted part of a broader movement that called into question the authority and
authenticity of the King James Version. By arguing that all translations excepting those
of the original authors appeared fallible, that language needs to change in response to
altered cultural circumstances, and that translators should focus on original meanings
rather than words, the ABU placed itself within very modern theological currents.

See also Baptist Missions; Bible; Bible Societies; Bible Translations; Sectarianism
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PETER J.WOSH

AMERICAN BOARD OF
COMMISSIONERS FOR FOREIGN
MISSIONS

Starting from a vision of global spiritual conquest shared by a gathering of students at
Williams College in 1806, The American Board of Commissioners for Foreign Missions
(ABCFM) became the flagship of American Protestant missionary outreach in the
nineteenth century.

The Massachusetts General Association, a conservative Congregational conclave
centered at Andover Theological Seminary, chartered the Board in 1810. As its
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controlling vision, the group adopted the Great Commission, Protestant terminology for
Christ’s New Testament charge to preach the Gospel in every land. New England
Congregationalists (see CONGREGATIONALISM) provided most of the early funding
and leadership to the formally independent missionary society. The United Foreign
Missionary Society, a PRESBYTERIAN and DUTCH REFORMED group, joined the
cause in 1826. Because the Board made no ecclesiastical claims, its missionaries
maintained allegiance to their own denominations. The ABCFM expanded its geographic
reach by deliberately seeking members outside New England and holding annual
conferences in such places as Cincinnati and Detroit.

To facilitate fundraising, the Board regularly employed agents who promoted the
formation of regional Foreign Mission Societies, as well as smaller local auxiliaries.
Beginning in 1821, The Missionary Herald carried both news from the mission field and
pleas for support to a national audience. Although the group raised just under $48,000 in
its first five years, donations between 1855 and 1860 exceeded $2,000,000.

Early Missions

Outreach began in 1812, when four missionaries established outposts in India. Adoniram
Judson stood at the forefront of this group, and although his theological convictions and
missionary work soon turned in a Baptist direction (see BAPTISTS; BAPTIST
MISSIONS), his name became synonymous with foreign missions and his biography
became an inspirational standard (see JUDSON FAMILY). Board missionaries reached
Ceylon in 1816 and the Sandwich Islands (Hawaii) in 1820. Many island natives,
including several key leaders, preferred missionary material aid and spiritual counsel to
the exploitative edge of ongoing commercial contacts. By the 1830s, over 18,000 new
believers testified to the efforts of more than ninety Americans and hundreds of native
laborers. Hawaii became the Board’s model of success, although critics such as American
author Herman Melville (1819-1891) declared the mission an unwelcome assault on
native culture.

Closer to home, Board missions among Indian tribes in the Old Southwest did not
match Hawaiian successes. Mission schools and churches among the Cherokees,
Choctaws, Chickasaws, and Creeks yielded some conversions and locally significant
increases in literacy rates. However, they also fired resentment among Indian leaders who
resisted Western ways, and angered Southerners eager to exploit tribal lands. Internally,
Board members debated whether such “civilizing” efforts sullied their spiritual
objectives. The Board was also involved in public controversy during the Removal Crisis,
when such luminaries as Cherokee missionary Samuel A.Worcester and Missionary
Herald editor Jeremiah Evarts forcefully defended tribal land claims in the South. Those
efforts failed in the 1830s, but Board missionaries persevered in the trans-Mississippi
West for most of the century, despite few long-term successes.

By 1850 the Board counted 157 ordained missionaries and 395 total personnel in ten
countries. A dozen publication outlets distributed 37,000,000 pages of material annually
in thirty languages. ABCFM free schools enrolled nearly 22,000 students. Eighty-five
new churches had been established, with membership approaching 25,000.
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Growth and Conflict

Growth complicated the Board’s effort to maintain consistent mission policy. In the
1850s, Corresponding Secretary RUFUS ANDERSON pressed the society to reaffirm its
spiritual purpose, encourage use of the vernacular in mission work, and support the
timely transfer of new churches to native control. The Board’s Prudential Committee
generally concurred in an 1856 report, calling particularly for renewed emphasis on
spiritual conversions and direct preaching rather than education, material aid, or other
“auxiliary” purposes.

Board president Mark Hopkins also supported these commitments, but church leaders
increasingly favored missions that strengthened their own denominational distinctiveness.
When the Board’s New-School Presbyterian allies reunited with their Old-School
brethren in 1870, they also redirected their resources toward denominationally sponsored
missions. The Board’s Dutch and German Reformed contingents followed similar paths.

Later Developments

Doctrinal battles between Protestant liberals and conservatives in the late nineteenth
century provided another source of conflict. The “Andover controversy,” marked by
debate over whether salvation was attainable in the afterlife, proved particularly divisive.
Several conservative leaders departed when the Board affirmed its missionaries’
theological freedom, although the society continued a liberal course. In the twentieth
century, missions commonly emphasized education, material assistance, social services,
and other “civilizing” efforts.

Lay persons accounted for 70 percent of mission personnel by 1910, with over half of
them female. Women had long been active as supportive wives and “assistants,” but
public recognition rarely matched their contributions. In the twentieth century, they
became the virtual backbone of the mission field. Many women carried the missionary
title even though they lacked ordination. Although formally assigned to the care of
indigenous females, they actually served widely in teaching, health care, and other social
services.

Theological disputes, denominational resurgence, and the Board’s departure from an
aggressive spiritual agenda enabled more conservative evangelical groups committed to a
“gospel first” strategy to gain missionfield prominence in the twentieth century. War and
social upheaval in eastern Asia during the 1930s and 1940s reduced the Board’s
longstanding missionary presence in Asia.

The ABCFM’s affiliation with the United Church Board for World Ministries in 1961
made it the missionary arm of the UNITED CHURCH OF CHRIST and ended 150 years
of formal independence.



Volume 1l EntriesA-C 69

References and Further Reading

Anderson, Rufus. Memorial Volume of the First Fifty Years of the American Board of
Commissioners for Foreign Missions. Boston: American Board of Commissioners for Foreign
Missions, 1862.

Goodsell, Fred Field. You Shall Be My Witnesses: An Interpretation of the History of the American
Board, 1810-1860. Boston: American Board of Commissioners for Foreign Missions, 1959.

Hanley, Mark Y. Beyond a Christian Commonwealth: The Protestant Quarrel with the American
Republic, 1830-1860. Chapel Hill: University of North Carolina Press, 1994.

Hutchison, William R. Errand to the World: American Protestant Thought and Foreign Missions.
Chicago: University of Chicago Press, 1987.

Strong, William Ellsworth. The Story of the American Board: An Account of the First Hundred
Years of the American Board of Commissioners for Foreign Missions 1910 Reprint ed. New
York: Arno Press, 1969.

MARK Y.HANLEY

AMERICAN COLONIZATION SOCIETY

The American Colonization Society (ACS), officially the American Society for
Colonizing the Free People of Color in the United States, was founded in the winter of
1816-1817 in Washington, D.C. by ROBERT FINLEY, a Presbyterian minister.
Revolutionary-era America appeared for a time to be moving toward a slavery-free
society. By the first decade of the nineteenth century, however, many church people,
including some BAPTISTS, Methodists, and Presbyterians, had retreated from earlier,
strong antislavery stances. Freeing enslaved blacks upon condition of their emigration to
AFRICA seemed a perfect idea for some.

Supporters (e.g., James Monroe, John C.Calhoun, Bushrod Washington, and blacks
including the Methodist Daniel Coker and the Baptists LOTT CARY, Collin Teague, and
John Day) argued that colonization would end SLAVERY, bringing relief to the enslaved
and removing a sinful taint from the country, thus solving the “problem” that many
whites had with the presence of an unacceptable people. The ACS envisioned
colonization as a vehicle for Christianizing and “civilizing” Africans and building a
prosperous, truly free black nation.

ACS opponents (e.g., African-American leaders RICHARD ALLEN, FREDERICK
DOUGLASS, and white abolitionist William Lloyd Garrison), with strong justification,
regarded colonization as a scheme cementing slaveholding by removing free, antislavery
black communities from support of enslaved siblings. Other concerns were the ACS’s
insufficient emphasis on the antislavery nature of the enterprise, the endeavor’s
impracticality, and the insistence that African Americans were already living in their
rightful “home” while recognizing people’s right to emigrate on their own terms to other
lands.
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The ACS thus contributed to the founding of the Liberian republic in 1847 and the
transport of more than fifteen thousand blacks to LIBERIA by 1885. Nonetheless, the
coming of emancipation and constitutional abolition of slavery and recognition of black
citizenship crippled the ACS, which limped along until its final dissolution in 1963.

See also Black Methodists; Methodism, North America; Presbyterianism; Slavery,
Abolition of
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SANDY DWAYNE MARTIN

AMERICAN FRIENDS SERVICE
COMMITTEE

The American Friends Service Committee (AFSC) is one of the best known and most
honored denominational humanitarian and social change organizations in the United
States. Although founded and still governed by Quakers, it now is staffed largely by
people who are not members of the Religious Society of Friends. While it still brings
relief to victims of war and disaster all over the world, it has become equally committed
to attempting to remove the root causes of violence and poverty by bringing about change
in unjust social and political structures. This course has won it support in many quarters,
but has also brought charges that the AFSC has become overly politicized and has lost
touch with American Quakers.

Origins of the AFSC

The impetus for organization of the AFSC was U.S. entry into World War I. In May
1917, a small group of Philadelphia Friends, led by Haverford College professor Rufus
M. Jones (1863-1948), met to organize what they called the Friends National Service
Committee. Assuming that Quakers would be exempted from the draft, they wished to
create a structure by which young Quaker men could render some sort of service,
preferably aid to civilians in war-torn areas. Moving quickly, within two months this
group had raised thousands of dollars, established a training unit at Haverford College,
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had made contacts with English Friends and Red Cross staff already engaged in relief
work in France, and had changed the name of their organization to the American Friends
Service Committee. Relations with the Wilson administration proved tricky, because
while recognizing conscientious objection, it wished to keep those engaged in alternative
service within the military. Not until February 1918 did the government accept the
AFSC’s work as an acceptable alternative to military service, by which time the first
AFSC Reconstruction Units, as they became known, were already overseas.

In FRANCE, AFSC volunteers engaged in a variety of activities: nursing in hospitals,
erecting new housing, farming lands for disabled owners, and otherwise attempting to
restore normality to war-torn areas. Most of the members of the Reconstruction Unit,
which included some women, were Friends deeply committed to pacifism and other
Quaker beliefs, although a few caused concerns by drinking, smoking, refusing to attend
religious worship, and even repudiating PACIFISM. The Red Cross was so impressed
with the general quality of AFSC work, however, that they encouraged it to remain in
France after the war, adding new responsibilities, including work with German prisoners
of war.

After the Armistice in 1918, the AFSC made the critical decision to continue work in
Europe. Its first major project outside France was in GERMANY, where it undertook a
child-feeding program. By June 1920 it was feeding 615,000 children in 87 German
cities; the number reached one million by the end of the year and continued to grow
through 1924. It undertook similar work in Eastern Europe, particularly in RUSSIA. Its
scrupulous neutrality allowed it to work effectively with both the American and Soviet
governments. In 1922 it expanded work within the United States when it decided to offer
food and clothing to the children of striking .coal miners in Pennsylvania and Virginia.
The success of such efforts led to the decision in 1924 to make the AFSC a permanent
organization, with sections on foreign, interracial, home, and peace service.

Another critical point for the AFSC came in 1929 with the hiring of Clarence Pickett,
an Earlham College professor and former Quaker pastor, as executive secretary. Pickett
oversaw the expansion of AFSC work along the lines followed in the 1920s, which
ranged from efforts to relieve the families of striking textile workers in North Carolina in
1929 to work among children and refugees during the Spanish Civil War. As conditions
worsened in Germany in the 1930s, the AFSC set up offices in Berlin and Vienna to try
to expedite the departure of Jewish refugees, aiding thousands in their escape before the
outbreak of war. The AFSC also undertook new types of work in the United States, such
as the attempted resettlement of hundreds of unemployed coal miners in Appalachia on
subsistence homesteads. The deep friendship that developed between Pickett and Eleanor
Roosevelt, who was especially interested in the Arthurdale Subsistence Homestead in
West Virginia, brought the organization considerable positive publicity.

The 1930s also saw a new departure, what amounted to overt political activity by the
AFSC. This was the Emergency Peace Campaign of 1936 through 1938, which enlisted
hundreds of young Friends in peace caravans to try to arouse sentiment against U.S.
involvement in already looming wars in eastern Asia and Europe. It worked in tandem
with the political leanings of most American Friends, who tended to be isolationist
Republicans in their sympathies.

When war did come, the committee once again engaged in relief work. Efforts in the
Far East centered on China, with AFSC workers entering JAPAN after its surrender. The
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AFSC was generally excluded from Nazi-occupied Europe, although it did work in
Vichy, France, before 1942, but after the war it again mounted major efforts, especially to
feed children. In the United States its projects included aid to Japanese Americans in the
internment camps and the administration of Civilian Public Service camps for
conscientious objectors. The quality of AFSC work was so impressive that it won, along
with its British counter-part, the Nobel prize for peace in 1947. By 1951, when Clarence
Pickett retired, the committee had staff numbering in the hundreds engaged in diverse
activities around the world.

Organizational Change

The 1950s also saw fundamental change in the organization. Since the late nineteenth
century, American Quakers had been fractured into pastoral and unprogrammed bodies,
the former often evangelical in sympathy and strong in the Midwest, the latter more
politically and doctrinally liberal and largely on the east coast. In the AFSC’s early years,
it emphasized ties with the pastoral groups. For example, a 1933 study showed that the
single institution that had produced the largest number o