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CQ Press would like to thank the First Church Unitarian (www.fculittle.org) of Littleton, Massachusetts, for use of its

Sanctuary Quilt, “Many Paths, One Congregation,” as this encyclopedia’s cover. The quilt was made by members and friends

of the congregation, the turtle design was created by Bruce Curliss, and the quilt was photographed by Barbara Peacock.
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A stylized human figure in the form of a capital H represents the American Humanist Association.

A flaming chalice within overlapping circles, which represent Unitarianism and Universalism, is the symbol of
the Unitarian Universalist Association.

An empty space acknowledges the quilt’s incompleteness and our own, and affirms humility in the face of

mystery, celebrating our continuing journey toward understanding.

The yin and the yang show opposites intertwined and represent Taoism.
The Hindu symbol is the word “Om” in Sanskrit, evoking the infinite Brahman and the entire Universe.

The Buddhist symbol is the wheel of dharma. “Dharma” means law or teaching.

The familiar symbols of the three Abrahamic faiths: the Jewish Star of David, the Christian cross, and the

Muslim crescent and star.

The turtle represents the Nipmuc people, who lived in Massachusetts before the Europeans.
The Tree of Life links the three worlds: upper, middle, and lower.
The triple moon symbolizes the Goddess, the feminine face of the divine. The three lunar phases—waxing,

full, and waning—represent the three stages of women’s power: Maiden, Mother, and Crone.
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Preface

This collection of essays provides an opportunity for stu-
dents at any level to acquaint themselves with all facets of
religion in North America. Two major factors have con-
spired to necessitate a new encyclopedia on this subject
since we last collaborated on a reference work more than
two decades ago. The religious landscape of the United
States and its North American neighbors has changed sig-
nificantly: since the mid-1980s, the religious right has
coalesced as a significant force in both religion and politics;
the Episcopal Church has split over the implications of its
having elected an openly gay man as bishop; the Roman
Catholic Church is reeling from the reverberations of child
abuse scandals among its clergy; and unprecedented num-
bers of Buddhists, Hindus, and Muslims have entered the
country legally, as a consequence of the 1965 Hart-Celler
immigration reform act. The widespread public alarm over
the menace of exotic “cults” in the 1960s and 1970s rapidly
subsided as the novelty and numbers of such organizations
as Krishna Consciousness and the Unification Church
began to wane.

American religion has changed, and its study has been
transformed in both quantity and quality. The impact of the
expansion of American higher education institutions in the
1950s and 1960s and the upgrading of professional expecta-
tions for faculties of these institutions in subsequent decades
resulted in a veritable explosion of scholarship in this and
other fields. Beyond a simple, if exponential, increase in the
number of scholarly books and journal articles that continue
to be published, the viewpoints from which the phenome-
non of religion in America has been examined have also
undergone significant changes. Although historical and
sociological investigations have continued unabated, the
“ethnological turn” in methodological approach that began
in the 1980s has produced any number of significant partic-
ipant-observer accounts of contemporary American reli-
gious phenomena. Topics such as economics and
environmentalism are now included here. Similarly, the
realm of visual studies in religion has attained a remarkable
sophistication in recent decades and is well represented in

this work. So, too, the increased awareness of what an

examination of material culture tells us about religious life
and a deepening appreciation of popular culture and mass
culture have left their mark on how we explore religion in
American life. Gender and sexuality studies continue to
push us in new directions as well, and the number of entries
reflecting those arenas of inquiry has likewise expanded. In
addition, although our earlier work attempted to include the
remainder of North America as well as the United States in
its purview, the coverage of Canada, Mexico, and the Carib-
bean appears here in greatly enhanced form.

The contents of these volumes are arranged in alphabeti-
cal order. We would like, however, to call the attention of
our readers to the alternative, thematic table of contents
included at the beginning of each volume. This feature clus-
ters articles that are related in content into coherent units,
so that readers interested, in say, a broader area than that
covered by any individual article can easily access the whole
gamut of essays dealing with that topic. Similarly, each article
concludes with a list of cognate articles included in these
pages, as well as a bibliography.

In pulling these volumes together, the editors—who
mutually acknowledge the ease and pleasure of having
worked with one another for many decades—are pleased to
recognize the extraordinary contribution of the many oth-
ers who have made this new set possible.

First, our editorial advisory board, an outstanding group
of scholars whose individual and collective expertise strad-
dles a broad range of fields, has been most helpful both in
formulating the shape of the content of these volumes and
in tracking down potential authors. Calls for help to our
far-flung colleagues for assistance in the latter enterprise
have resulted in gratifying and indispensable responses from,
among others, Mary Ellen Bowden, John Corrigan, Marie
Griffith, Amanda Porterfield, Jon Roberts, and Grant
Wacker. The editorial staft at CQ Press, especially David
Arthur and John Martino, have been uniformly pleasant,
efficient, and cooperative in bringing the entire operation
together. And, without the unrelenting determination of
our literary agent,Victoria Pryor, this work would not have

seen print at all, at least not in its present form.
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In addition to those who have provided direct aid to our
enterprise, we would also like to acknowledge others who
have provided deeper levels of support. The two of us, and
many of our colleagues, were nurtured academically by an
extraordinary generation of scholars who combined erudition
with magnanimity and shared their wisdom with their own
students as well as with their entire professional community.
These include Daniel Walker Howe, Martin E. Marty, and
John E Wilson, as well as the late Sydney E. Ahlstrom, Robert
T. Handy, and William R. Hutchison. On behalf of the com-
pany of American religious historians, we salute them.

We also salute Ruth Ann and the multigenerational

cohort that provided the context for our summertime stays

at Buffalo Bay in Madison, Connecticut, where we happily
sorted out the complexities of this enterprise while contem-
plating Long Island Sound, fortified by refreshing beverages
and savory meals.

Finally, we acknowledge our many canine companions,
past, present, and future, who have so amply enriched our

lives over the years.

Charles H. Lippy

University of Tennessee at Chattanooga, Emeritus

Peter W. Williams
Miami University, Oxford, Ohio



About the Editors

Charles H. Lippy is LeRoy A. Martin Distinguished Pro-
fessor of Religious Studies Emeritus, University of Tennes-
see at Chattanooga. He holds degrees from Dickinson
College, Princeton University, and Union Theological
Seminary (New York). Lippy was a Fulbright scholar in
India and has served as president of the American Society of
Church History. He has written or edited more than twenty
books on various aspects of American religious life, includ-
ing the three-volume Faith in America and his most recent
book, Introducing American Religion. Lippy also developed a
teaching website with Peter Williams on Reinhold Niebuhr

in conjunction with the public radio Speaking of Faith series.

About the Associate Editors

Peter W. Williams is Distinguished Professor of Com-
parative Religion and American Studies at Miami Univer-
sity in Oxford, Ohio. He holds degrees from Harvard and
Yale universities and is a past president of the American
Society of Church History. Williams is the editor of a num-
ber of reference sets and the author of several books, includ-
ing Houses of God: Region, Religion, and Architecture in the
United States. His research interests include American popu-
lar religion, religious architecture and sacred space, and the

Episcopal Church and American culture.

Randall L. Balmer is professor of American religious his-
tory at Barnard College, Columbia University. He holds a
PhD from Princeton University and is the author of more
than a dozen books, including God in the White House: How
Faith Shaped the Presidency from John F. Kennedy to George W.
Bush and The Making of Evangelicalism: From Revivalism to
Politics and Beyond. His second book, Mine Eyes Have Seen
the Glory: A Journey into the Evangelical Subculture in America,
now in its fourth edition, was made into an award-winning,
three-part documentary for PBS.

Kathleen Flake is associate professor of American reli-
gious history in the graduate department of the Religion
and Divinity School at Vanderbilt University, where she also
teaches on the interaction of American religion and law. She
holds degrees from the University of Chicago and the
Catholic University of America. Her primary research inter-
ests are the adaptive strategies of American religions and
First Amendment questions. Flake is the author of The

Politics of Religious Identity: The Seating of Senator Reed Smoot,
Mormon Apostle and several scholarly articles. She serves on
the editorial board of Religion and American Culture: A Jour-
nal of Interpretation.

Philip Goff is director of the Center for the Study of
Religion and American Culture and professor of religious
studies and American studies at Indiana University—Purdue
University Indianapolis. He is senior editor of Religion and
American Culture: A Journal of Interpretation, and his books
include The Companion to Religion in America, Themes in
Religion and American Culture, and The Blackwell Companion
to Religion in America. Goft has coauthored amicus briefs for
church-state cases before the U.S. Supreme Court and is a
scriptwriter and interviewee on documentaries related to
religion in American life for the BBC, HBO, and PBS.

Paula M. Kane is John and Lucine O’Brien Marous
Chair of Contemporary Catholic Studies at the University
of Pittsburgh, where she is a faculty member in Religious

X1X



XX About the Editors

Studies and a core faculty member of the Program in Cul-
tural Studies. She is the author of Separatism and Subculture:
Boston Catholicism, 1900—1920, and a coeditor of Gender
Identities in American Catholicism. Her areas of interest
include American Catholicism, religion and film, lived reli-
gion, religion and the arts, and U.S. history.

Timothy Matovina is professor of theology and the
William and Anna Jean Cushwa Director of the Cushwa
Center for the Study of American Catholicism at the Uni-
versity of Notre Dame. He studies religion and culture,
with a specialization in U.S. Catholicism and particularly in
Latino/a religion. His most recent book is Guadalupe and
Her Faithful: Latino Catholics in San Antonio, from Colonial
Origins to the Present. Other publications include Tejano
Religion and Ethnicity, The Alamo Remembered, and, with
Virgilio Elizondo, San Fernando Cathedral: Soul of the City
and Mestizo Worship. He has also edited nine volumes,
including Beyond Borders.

Anthony B. Pinn is Agnes Cullen Arnold Professor of

Humanities and professor of religious studies at Rice

University. He is the founding director of the Houston
Enriches Rice Education Project. Pinn has served on the
American Academy of Religion board of directors and
executive committee and was the first executive director of
the Society for the Study of Black Religion. He is also the
author or editor of twenty-two books, including Why,
Lord?: Suffering and Evil in Black Theology; By These Hands:
A Documentary History of African American Humanism; and
African American Humanist Principles: Living and Thinking Like
the Children of Nimrod.

Jonathan D. Sarna is Joseph H. and Belle R. Braun
Professor of American Jewish History at Brandeis University.
He also chairs the Academic Advisory and Editorial Board
of the Jacob Rader Marcus Center of the American Jewish
Archives in Cincinnati and is chief historian of the National
Museum of American Jewish History in Philadelphia. Sarna
is the author or editor of more than twenty books on
American Jewish history and life, and his American Judaism:
A History won six awards, including the 2004 Jewish Book
of the Year Award from the Jewish Book Council.



Contributors

Abolitionism and Antislavery
JONATHAN OLSON
Florida State University

Abortion
DEBORAH VESS
Georgia College and State University

Adventism and Millennialism
GARY LAND
Andrews University

Adventist and Millennialist
Denominational Families

GEORGE R. KNIGHT

Andrews University

African American Religion: Colonial
Era through the Civil War

JOHN M. GIGGIE

University of Alabama

African American Religion: From the
Civil War to Civil Rights

LAWRENCE H. MAMIYA

Vassar College

African American Religion: Post—Civil
Rights Era

ANTHONY B. PINN

Rice University

African Traditional Religions
MONICA REED
Florida State University

Amana Communities
LANNY HALDY
Amana Heritage Society

America, Religious Interpretations of

CHARLES H. LONG

University of California, Santa
Barbara

American Revolution
PHILIP N. MULDER
High Point University

Anabaptist Denominational Family
STEPHEN LONGENECKER
Bridgewater College

Anabaptists
DAVID L. WEAVER-ZERCHER
Messiah College

Angels
PETER GARDELLA
Manhattanville College

Anglican Tradition and Heritage
ROBERT BRUCE MULLIN
The General Theological Seminary

Anglicans in Colonial and
Revolutionary America

EDWARD L. BOND

Alabama A&M University

Anti-Catholicism
ELIZABETH FENTON
University of Vermont

Antinomian Controversy
WILLIAM K. B. STOEVER
Western Washington University

Anti-Semitism
GREGORY KAPLAN
Rice University

Apocalypticism
ROBERT BRITT-MILLS
Florida State University

Appalachian Mountain Religion
W. PAUL WILLIAMSON
Henderson State University

Architecture
PETER W. WILLIAMS
Miami University (Ohio)

Architecture: Asian Religions
ARIJIT H. SEN
University of Wisconsin—Milwaukee

Architecture: Early America
PAULA A. MOHR
Des Moines, Iowa

Architecture: The European Protestant
Background

PETER W. WILLIAMS

Miami University (Ohio)

Architecture: Jewish

DAVID E. KAUFMAN

Hebrew Union College—Jewish
Institute of Religion

Architecture: Muslim
AKEL ISMAIL KAHERA
Prairie View A & M University

Architecture: New Religious
Movements

PAUL ELI IVEY

University of Arizona

Architecture: Protestant, from the
Nineteenth Century to the
Present

DAVID R. BAINS

Samford University

Architecture: Roman Catholic
RYAN K. SMITH
Virginia Commonwealth University

Atheism, Agnosticism, and Disbelief
ROBERT C. FULLER
Bradley University

Atlantic World
CARLA GARDINA PESTANA
Miami University (Ohio)

Bah#’i
CHRISTOPHER WHITE
Vassar College

Baptists: African American
SANDY DWAYNE MARTIN
University of Georgia

xx1



xxii  Contributors

Baptists: Denominations
BILL J. LEONARD
Wake Forest University

Baptists: Sectarian

KEITH HARPER

Southeastern Baptist Theological
Seminary

Baptists: Southern
BILL J. LEONARD
Wake Forest University

Baptists: Tradition and Heritage
JAMES P. BYRD
Vanderbilt University

Benevolent Empire
MARY KUPIEC CAYTON
Miami University (Ohio)

Bible: As Sacred Text, Translations,
Cultural Role

PETER J. THUESEN

Indiana University—Purdue University
Indianapolis

Bible: Interpretation of
DONALD K. MCKIM
Westminster John Knox Press

Bioethics

DENNIS PLAISTED

University of Tennessee at
Chattanooga

Book of Mormon
TERRYL L. GIVENS
University of Richmond

Buddhism in North America
JEFF WILSON

Renison University College
University of Waterloo

Buddhist Tradition and Heritage
ELIZABETH WILSON
Miami University (Ohio)

California and the Pacific Rim
Region

RANDI JONES WALKER

Pacific School of Religion

Calvinist/R eformed Tradition and
Heritage

KATHRYN GIN

Yale University

Camp Meetings
DICKSON D. BRUCE ]JR.
University of California at Irvine

Canada: Aboriginal Traditions
JENNIFER REID
University of Maine Farmington

Canada: Anglicans
ALAN L. HAYES
Wycliffe College, University of Toronto

Canada: Catholics
TERENCE J. FAY S.J.
St. Augustine’s Seminary

Canada: Church and State
MARGUERITE VAN DIE
Queen’s University

Canada: Pluralism
EARLE H. WAUGH
University of Alberta

Canada: Protestants and the United
Church of Canada

REBEKKA KING

Centre for the Study of Religion

University of Toronto

Caribbean Religious Culture and
Influence

ADAN STEVENS-DIAZ

Executive Council of the International
Society for the Comparative Study
of Civilizations

Celebrity Culture
DON LATTIN
University of California, Berkeley

Chabad-Lubavitch
JONATHAN D. SARNA
Brandeis University

Charismatics/Charismatic Movements

M. ANNETTE NEWBERRY

Assemblies of God Theological
Seminary

Children and Adolescents
SAMIRA MEHTA
Candler School of Theology
Emory University

Christian Science
PAUL ELI IVEY
University of Arizona

Church and State: Revolutionary

Period and Early Republic
DONALD L. DRAKEMAN
Princeton University

Churches of Christ
KEITH HUEY
Rochester College (Michigan)

City Missions
LYLE W. DORSETT
Samford University

Civil Religion in the United States

CHARLES H. LIPPY

University of Tennessee at
Chattanooga

Civil War
LUKE E. HARLOW
Oakland University

Common Sense Realism
DANIEL WALKER HOWE
University of California, Los Angeles

Congregationalists

MARGARET LAMBERTS
BENDROTH

Congregational Library

Congregations
R. STEPHEN WARNER
University of Illinois at Chicago

Constitution
BETTE EVANS
Creighton University

Cult of Domesticity
MOLLY ROBEY
Bridgewater State College

Death and Burial Practices
KATHLEEN GARCES-FOLEY
Marymount University

Death of God Theology
CHRISTY FLANAGAN
Florida State University

Deism
KERRY WALTERS
Gettysburg College

Demographics
PHILIP L. BARLOW
Utah State University



Denominationalism
RUSSELL E. RICHEY
Candler School of Theology
Emory University

Devotionalism
CHESTER GILLIS
Georgetown University

Disciples of Christ

SAMUEL C. PEARSON

Southern Illinois University at
Edwardsville

Dispensationalism
PAUL S. BOYER
University of Wisconsin—Madison

Dutch Reformed
JOHN M. MULDER
Louisville, Kentucky

Eastern Orthodox Tradition and
Heritage

SCOTT KENWORTHY

Miami University (Ohio)

Eastern Orthodoxy
SCOTT KENWORTHY
Miami University (Ohio)

Economics

SEAN MCCLOUD

University of North Carolina at
Charlotte

Ecumenism

SONJA SPEAR

Indiana University—Purdue University
Indianapolis

Education

EUGENE BARTOO

University of Tennessee at
Chattanooga

Education: Bible Schools and Colleges
B. DWAIN WALDREP
Southeastern Bible College

Education: Boarding Schools
PETER W. COOKSON JR.
Yale Divinity School

Education: Christian School
Movement

SUSAN D. ROSE

Dickinson College

Education: Colleges and Universities

BARTON E. PRICE AND KASEY
PRICE

Florida State University

Education: Court Cases

ISAAC WEINER

University of North Carolina at
Chapel Hill

Education: Home Schooling
Movement

MILTON GAITHER

Messiah College

Education: Parochial and Private
Religious Day Schools

ROBERT E LAY

Taylor University

Education: Religious Issues
ANN DUNCAN
University of Virginia

Education: Seminaries and Theological
Education

GLENN T. MILLER

Bangor Theological Seminary

Education: Sunday Schools
BARTON E. PRICE
Florida State University

The Electronic Church
JAMES Y. TRAMMELL
High Point University

Emerging Church Movement
WARREN BIRD
Leadership Network

Emotion
JOHN CORRIGAN
Florida State University

Enlightenment
KERRY WALTERS
Gettysburg College

Environment and Ecology
SARAH E. FREDERICKS
University of North Texas

Environment and Ecology: Colonial
Era through the Early Nineteenth
Century

SUSAN POWER BRATTON

Baylor University

Contributors xxiii
Environment and Ecology: Current
Ethical Issues

LISA SIDERIS
Indiana University

Environment and Ecology: Native

American Cultures
KENNETH LOKENSGARD
Gettysburg College

Environment and Ecology: Since the
Mid-Nineteenth Century

BERNARD ZALEHA

University of California, Santa Cruz

Episcopalians: Early Republic
ROBERT W. PRICHARD
Virginia Theological Seminary

Episcopalians: The Gilded Age and the
Progressive Era

PETER W. WILLIAMS

Miami University (Ohio)

Episcopalians: Twentieth and Twenty-
First Centuries

WILLIAM L. SACHS

Saint Stevens Episcopal Church

Richmond, Virginia

Esoteric Movements

ROBERT C. FULLER
Bradley University

Establishment, Religious
ANN W. DUNCAN
University of Virginia
Ethnicity

MARK GRANQUIST
Luther Seminary

Ethnographic and Anthropological
Approaches

BETH ANN CONKLIN

Vanderbilt University

Evangelicals: Colonial Era
FRANKLIN T. LAMBERT
Purdue University

Evangelicals: Current Trends and
Movements

RANDALL BALMER

Barnard College

Evangelicals: Nineteenth Century

JOSEPH S. MOORE AND ROBERT
M. CALHOON

University of North Carolina at
Greensboro



xxiv  Contributors

Evangelicals: Twentieth Century
RANDALL BALMER
Barnard College

Evolution, Creation Science, and
Intelligent Design

CHARLES A. ISRAEL

Auburn University

Faith-Based Community
Organizations

HEIDI SWARTS

Rutgers—Newark

The State University of New Jersey

Faith-Based Initiatives
MICHAEL LEO OWENS
Emory University

Feminism
LAUREN DAVIS GRAY
Florida State University

Feminist Studies
S. SUE HORNER
American College of Greece

Film
S. BRENT PLATE
Hamilton College

Folklore
LEONARD NORMAN PRIMIANO
Cabrini College

Food and Diet
CORRIE E. NORMAN
Converse College

Freedom, Religious
ERIC MICHAEL MAZUR
Virginia Wesleyan College

Frontier and Borderlands
QUINCY D. NEWELL
University of Wyoming

Fundamentalism
DARRYL G. HART
Westminster Seminary California

Fundamentalism: Contemporary
CHRIS R. ARMSTRONG
Bethel Seminary

Gender

MARY BEDNAROWSKI

United Theological Seminary of the
Tivin Cities

Geographical Approaches
PHILIP L. BARLOW
Utah State University

Glossolalia
VINSON SYNAN
Regent University

Great Awakening(s)
BARTON PRICE
Florida State University

Great Lakes Region
BRIAN C. WILSON
Western Michigan University

Great Plains Region
ROBERT STODDARD
University of Nebraska—Lincoln

Harmonialism and Metaphysical
Religion

PAUL ELI IVEY

University of Arizona

Hasidism
SARAH IMHOFF
University of Chicago Divinity School

Healing
HEATHER CURTIS
Tufts University

Health, Disease, and Medicine
JONATHAN R. BAER
Wabash College

Hindu Tradition and Heritage
BRIAN PENNINGTON
Maryville College

Hinduism in North America
STEVEN RAMEY
University of Alabama

Hispanic Influence
ROBERTO LINT SAGARENA
Middlebury College

Historical Approaches
HENRY WARNER BOWDEN
Rutgers, The State University of New

Jersey

History of Religions, Approaches
ANTHONY PETRO
Princeton University

Holidays
HOLLY FOLK
Western Washington University

Holiness Denominational Family
ROBERT E LAY
Taylor University

Holiness Movement
SUSIE C. STANLEY
Messiah College

Holocaust
ZEV GARBER
Los Angeles Valley College

House Church Movement
WARREN BIRD
Leadership Network

Idealist Philosophy
MATHEW A. FOUST
University of Oregon

Immigration: From the Colonial Era
to the Mid-Nineteenth Century

ROBERT BRITT-MILLS

Florida State University

Immigration: From the Mid-
Nineteenth Century to World War I

MARK GRANQUIST

Luther Seminary

Immigration: From World War I to the
1965 Immigration Act

JENNIFER SNOW

Independent scholar

Immigration: Since the 1965
Immigration Act
DAVID ENGSTROM

San Diego State University

Independent Bible and Community
Churches

B. DWAIN WALDREP

Southeastern Bible College

Internet

DOUGLAS E. COWAN
Renison University College
University of Waterloo

Invisible Institution
TORIN ALEXANDER
Rice University



Islam in North America
KATHLEEN HLADKY
Florida State University

Islam Tradition and Heritage
AMIR HUSSAIN
Loyola Marymount University

Jainism
KAY KOPPEDRAYER
Wilfrid Laurier University

Jehovah’s Witnesses

ANDREW HOLDEN

Lancaster University (United
Kingdom)

Journalism
MARK SILK
Trinity College

Judaism: Conservative
SHULY SCHWARTZ
Jewish Theological Seminary

Judaism: Jewish Culture
LAUREN B. STRAUSS
The George Washington University

Judaism: Jewish Identity
EDWARD S. SHAPIRO
Seton Hall University

Judaism: Jewish Science
ELLEN M. UMANSKY
Fairfield University

Judaism: Orthodox
JEFFREY S. GUROCK
Yeshiva University

Judaism: R econstructionist
ERIC CAPLAN
McGill University (Canada)

Judaism: Reform
DANA EVAN KAPLAN
Congregation B’nai Israel
Albany, Georgia

Judaism: Sectarian Movements
DANA EVAN KAPLAN
Congregation B’nai Israel
Albany, Georgia

Judaism: Secular
ELI LEDERHENDLER
Hebrew University of Jerusalem

Judaism: Tradition and Heritage
JACOB NEUSNER
Bard College

Krishna Consciousness
ROBERT D. BAIRD
University of Iowa

Latino American Religion: Catholics,
Colonial Origins

ROBERT E. WRIGHT, O.M.I.

University of Iowa

Latino American Religion: Catholics,
Nineteenth Century

TIMOTHY MATOVINA

University of Notre Dame

Latino American Religion: Catholics,
Twentieth Century

GERALD E. POYO

St. Mary’s University (Texas)

Latino American Religion: Mainline
Protestants
PAUL BARTON

Seminary of the Southwest

Latino American Religion:
Pentecostals

ARLENE M. SANCHEZ WALSH

Azusa Pacific University

Latino American Religion: Struggles
for Justice

ANTHONY M. STEVENS-
ARROYO

Brooklyn College

Latino/a Religious Practice
LUIS D. LEON
University of Denver

Latter-day Saints
KATHLEEN FLAKE
Vanderbilt University

Liberation Theology
MICHELLE A. GONZALEZ
University of Miami

Literature
JANA RIESS
Westminster John Knox Press

Literature: African American
KIMBERLY RAE CONNOR
University of San Francisco

Contributors  xxv

Literature: Colonial

BRYAN ADAMS HAMPTON

University of Tennessee at
Chattanooga

Literature: Contemporary
AARON SHAHEEN
University of Tennessee at Chattanooga

Literature: Early Republic and the
“American Renaissance”

CAROLINE LEVANDER

Rice University

Literature: From the Civil War to
World War 1

CAROLINE LEVANDER

Rice University

Liturgical Arts
VIRGINIA C. RAGUIN
College of the Holy Cross

Lived Religion
DAVID D. HALL
Harvard Divinity School

Lutheran Churches
L. DEANE LAGERQUIST
St. Olaf College

Lutheran Tradition and Heritage
L. DEANE LAGERQUIST
St. Olaf College

Mainline Protestants
JAMES W. LEWIS
Louisville Institute

Marriage and Family
ANNE C. ROSE
Penn State University

Masculinity
STEPHEN C. FINLEY
Louisiana State University

Material Culture, Approaches
KELLY J. BAKER
University of New Mexico

Megachurches
MYEV REES
Miami University (Ohio)

Methodists: African American
STEPHEN W. ANGELL
Earlham School of Religion



xxvi Contributors

Methodists: Since the Nineteenth
Century

ANDREW TOOLEY

Wheaton College

Methodists: Through the Nineteenth
Century

D. E. “GENE” MILLS JR.

University of Tennessee at
Chattanooga

Methodists: Tradition and Heritage
CHARLES WALLACE JR.
Willamette University

Mexico: Colonial Era
JAVIER VILLA-FLORES
University of Illinois at Chicago

Mexico: Independence to the Mexican
Revolution

MARGARET CHOWNING

University of California, Berkeley

Mexico: Indigenous Religions
LEAH SARAT
University of Florida

Mexico: Protestants

CARLOS GARMA NAVARRO
AND VIRGINIA GARRARD-
BURNETT

Universidad Autonoma Metropolitana
Iztapalapa, México and University
of Texas, Austin

Mexico: Twentieth Century
ADRIAN A. BANT]JES
University of Wyoming

Ministry, Professional
WILLIAM B. LAWRENCE
Perkins School of Theology
Southern Methodist University

Missions: Domestic
ANNE BLUE WILLS
Davidson College

Missions: Foreign

AKINTUNDE E. AKINADE
School of Foreign Service in Qatar
Georgetown University

Missions: Native American
HENRY WARNER BOWDEN
Rutgers, The State University of New

Jersey

Moravians

CRAIG D. ATWOOD

Wake Forest University School of
Divinity

Mountain West and Prairie Region

DONNA RAY

University of New Mexico

Music: African American
CHERYL A. KIRK-DUGGAN
Shaw University Divinity School

Music: African American Gospel
CHERYL A. KIRK-DUGGAN
Shaw University Divinity School

Music: African American Spirituals
CHERYL A. KIRK-DUGGAN
Shaw University Divinity School

Music: Appalachian Religious
BEVERLY PATTERSON
North Carolina Folklife Institute

Music: Christian
DAVID W. STOWE
Michigan State University

Music: Contemporary Christian
JAY R. HOWARD
Butler University

Music: Coritos/Spanish-Language
EDWIN DAVID APONTE
Lancaster Theological Seminary

Music: Hymnody
STEPHEN A. MARINI
Wellesley College

Music: Jewish
MARK L. KLIGMAN
Hebrew Union College

Music: Roman Catholic
JAMES L. EMPEREUR
San Antonio, Texas

Music: White Gospel
RYAN HARPER
Princeton University

Nation(s) of Islam
LAWRENCE H. MAMIYA

Vassar College

Native American Religions
LISA J. M. POIRIER
Miami University (Ohio)

Native American Religions:
Contemporary

CHRIS JOCKS

Durango, Colorado

Native American Religions:
Post-Contact

JOSHUA FLEER

Florida State University

Native American Religions:
Pre-Contact

LISA J. M. POIRIER

Miami University (Ohio)

Nature and Nature Religion

BERNARD DALEY ZALEHA

University of California, Santa
Cruz

Neo-Orthodoxy
K. HEALAN GASTON
Harvard University

Neo-Paganism
HELEN A. BERGER
West Chester University

Neo-Thomism
SANDRA YOCUM
University of Dayton

New Age Religion(s)
PHILLIP CHARLES LUCAS
Stetson University

New England Region
ELIZABETH C. NORDBECK
Andover Newton Theological School

New Religious Movements
CHRISTOPHER G. WHITE
Vassar College

New Religious Movements: Black

Nationalist Movements
LAWRENCE H. MAMIYA
Vassar College

New Religious Movements:

Nineteenth Century
JEREMY RAPPORT
Indiana University

New Religious Movements: Twentieth
Century

PHILLIP CHARLES LUCAS

Stetson University



Occult and Metaphysical Religion
ROBERT C. FULLER
Bradley University

Oneida Community
ROBERT S. FOGARTY
Antioch College

Pacific Northwest Region
PATRICIA O’CONNELL KILLEN
Pacific Lutheran University

Pacifism and Conscientious
Objection

JEFFREY WILLIAMS

Brite Divinity School

Pentecostal Denominational Family
DAVID G. ROEBUCK

Dixon Pentecostal Research Center
Lee University

Pentecostals
KIMBERLY ERVIN ALEXANDER
Pentecostal Theological Seminary

Pentecostals: African American
DAVID D. DANIELS III
McCormick Theological Seminary

Philanthropy

THOMAS J. DAVIS

Indiana University—Purdue University
Indianapolis

Philosophical Theology
DAVID S. PACINI
Candler School of Theology
Emory University

Philosophy
DAVID R. PERLEY
University of Toronto

Pietism
JEFFREY BACH
Elizabethtown College

Pilgrims
MICHELLE MORRIS
University of Missouri

Pledge of Allegiance
R. JONATHAN MOORE
Denison University

Pluralism
CHARLES H. LIPPY
University of Tennessee at Chattanooga

Politics: Colonial Era
JONATHAN DEN HARTOG
Northwestern College

Politics: Nineteenth Century
JASON C. BIVINS
North Carolina State University

Politics: Twentieth Century
MATTHEW AVERY SUTTON
Washington State University

Polity

THOMAS FRANK
Candler School of Theology
Emory University

Popular Religion and Popular Culture
PETER W. WILLIAMS
Miami University (Ohio)

Popular Religion and Popular Culture:
From the Colonial Era to the Civil
War

KYLE T. BULTHUIS

Colby College

Popular Religion and Popular Culture:
From the Civil War to the Mid-
Twentieth Century

KATHRYN J. OBERDECK

University of Illinois at Urbana—
Champaign

Popular Religion and Popular Culture:
Since the Mid-Twentieth Century

JUAN FLOYD-THOMAS

Vanderbilt University Divinity School

Populism
JOE CREECH
Valparaiso University

Positive Thinking
CATHERINE BOWLER
Duke University

Postmodernism
JAMES K. A. SMITH
Calvin College

Practical Theology
BONNIE J. MILLER-MCLEMORE
Vanderbilt University

Contributors xxvii

Pragmatism

ADAM NEAL anp JOHN
SNAREY

Young Harris College and Emory
University

Preaching

WILLIAM B. LAWRENCE
Perkins School of Theology
Southern Methodist University

Presbyterians: Colonial
K. S. SAWYER
McCormick Theological Seminary

Presbyterians: Nineteenth Century
MATTHEW PETERSON
University of Pittsburgh

Presbyterians: Since the Nineteenth
Century

RICK NUTT

Muskingum College

Progressivism

SCOTT BILLINGSLEY

University of North Carolina at
Pembroke

Prohibition
ANDREW S. MOORE
Saint Anselm College

Protestant Liberalism
CARA BURNIDGE
Florida State University

Psychology of Religion

CHRISTOPHER E SILVER

University of Tennessee at
Chattanooga

Puritans
DAVID D. HALL
Harvard Divinity School

Quakers: Through the Nineteenth
Century

THOMAS HAMM

Earlham College

Quakers: Since the Nineteenth
Century

MAX L. CARTER

Guilford College

Qur’an
FREDERICK S. COLBY
University of Oregon



xxviii Contributors

Race and Racism
JAMES B. BENNETT
Santa Clara University

Radio
TONA HANGEN
Worcester State College

Reformed Denominational Family
DARRYL G. HART
Westminster Seminary California

Religion, Regulation of
DEREK H. DAVIS
University of Mary Hardin-Baylor

Religious Prejudice
JOHN CORRIGAN
Florida State University

Religious Prejudice: Anti-Cult
KERRY MITCHELL
Global College, Long Island

University

Religious Press
BRUCE J. EVENSEN
DePaul University

Religious Right

SUSAN FRIEND HARDING

University of California, Santa
Cruz

Religious Studies
MARK HULSETHER
University of Tennessee at Knoxville

Religious Thought
DAVID R. BAINS
Samford University

Religious Thought: African American
JAMES A. NOEL
San Francisco Theological Seminary

Religious Thought: Feminist

DARRIS C. SAYLORS AND KELLY
JO FULKERSON

Harvard Divinity School

Religious Thought: Gay Theology
J. MICHAEL CLARK
Warren Wilson College

Religious Thought: Jewish
NOAM PIANKO
University of Washington

Religious Thought: Latino/a
MICHELLE A. GONZALEZ
University of Miami

Religious Thought: Lesbian Theology

MARY E. HUNT

Women’s Alliance for Theology, Ethics
and Ritual

Religious Thought: Mujerista
ADA MARIA ISASI-DIAZ
Drew University

Religious Thought: Reformed
Protestant

DONALD K. MCKIM

Westminster John Knox Press

Religious Thought: Roman Catholic
JUSTIN D. POCHE
College of the Holy Cross

Religious Thought: Womanist
STACEY M. FLOYD-THOMAS
Vanderbilt University

Revivalism: Nineteenth Century

CHARLES H. LIPPY

University of Tennessee at
Chattanooga

Revivalism: Twentieth Century to the
Present

ROBERT E MARTIN

University of Northern Iowa

Roman Catholicism: African American
Catholics

CECILIA MOORE

University of Dayton

Roman Catholicism: Catholics in the
Atlantic Colonies

ANDREW STERN

Southern Catholic College

Roman Catholicism: Catholics in
the New Nation and the Early
Republic

JASON KENNEDY DUNCAN

Agquinas College

Roman Catholicism: The Impact of
Immigration in the Nineteenth
Century

KATHLEEN S. CUMMINGS

University of Notre Dame

Roman Catholicism: The Age of the
Catholic Ghetto

MARGARET M. MCGUINNESS

La Salle University

Roman Catholicism: The Cold War
and Vatican II

CHESTER GILLIS

Georgetown University

Roman Catholicism: The Later
Twentieth Century

PAULA M. KANE

University of Pittsburgh

Roman Catholicism: Early Twenty-
First-Century Issues

PATRICIA O’CONNELL KILLEN

Pacific Lutheran University

Roman Catholicism: Cultural Impact
UNA M. CADEGAN
University of Dayton

Roman Catholicism: French
Influence

MICHAEL PASQUIER

Louisiana State University

Roman Catholicism: Tradition and
Heritage

CHESTER GILLIS

Georgetown University

Romanticism
TODD M. BRENNEMAN
Florida State University

Same-Gender Marriage
MARVIN M. ELLISON
Bangor Theological Seminary

Santeria
MIGUEL A. DE LA TORRE
Iliff School of Theology

Science
ADAM SHAPIRO
University of British Columbia

Scientology
EUGENE V. GALLAGHER
Connecticut College

Scriptures: American Texts

PETER J. THUESEN

Indiana University—Purdue University
Indianapolis



Seeker Churches
WARREN BIRD
Leadership Network

Serpent Handlers

RALPH WILBUR HOOD ]JR.

University of Tennessee at
Chattanooga

Settlement Houses
RIMA LUNIN SCHULTZ
Oak Park, Illinois

Seventh-day Adventists
GEORGE R. KNIGHT

Andrews University

Sexuality and Sexual Identity
MARVIN M. ELLISON
Bangor Theological Seminary

Shakers
JANE E CROSTHWAITE
Mount Holyoke College

Sikhs
KAY KOPPEDRAYER
Wilfrid Laurier University

Social Ethics

DENNIS PLAISTED

University of Tennessee at
Chattanooga

Social Gospel
EUGENE Y. LOWE JR.
Northwestern University

Social Reform
JENNIFER GRABER
College of Wooster

Sociological Approaches
JOHN SCHMALZBAUER
Missouri State University

The South as Region
SAMUEL S. HILL
University of Florida

The Southwest as Region
DONNA RAY
University of New Mexico

Spiritualism
BRET E. CARROLL
California State University, Stanislaus

Spirituality
MARGARET LAMBERTS
BENDROTH

Congregational Library

Spirituality: Contemporary Trends
DOUGLAS BURTON-CHRISTIE
Loyola Marymount University

Sport(s)
ARTHUR REMILLARD
Saint Francis University

Stone-Campbell Movement
KEITH HUEY
Rochester College (Michigan)

Suburbanization

EILEEN LUHR

California State University, Long
Beach

Sunday and the Sabbath
ALEXIS MCCROSSEN
Southern Methodist University

Supreme Court
KATHLEEN FLAKE
Vanderbilt University

Systematic Theology
GEORGE STROUP
Columbia Theological Seminary

Television
MICHELE ROSENTHAL
University of Haifa, Israel

Theocracy

PETER J. THUESEN

Indiana University—Purdue University
Indianapolis

Torah
JONATHAN D. SARNA
Brandeis University

Tourism and Pilgrimage
THOMAS S. BREMER
Rhodes College

Transcendentalism
DANIEL VACA
Columbia University

Transcendental Meditation
BILL BAKER
Miami University (Ohio)

Contributors xxix

Unatftiliated

ARTHUR FARNSLEY II

Indiana University—Purdue University
Indianapolis

Unification Church

M. DARROL BRYANT
Renison University College
University of Waterloo

Unitarians
LAUREN DAVIS GRAY
Florida State University

Unitarian Universalist Association

MARK W. HARRIS

First Parish of Watertown
(Massachusetts)

Universalists

CHARLES H. LIPPY

University of Tennessee at
Chattanooga

PETER W. WILLIAMS

Miami University (Ohio)

Utopian and Communitarian
Experiments

SUSAN LOVE BROWN

Florida Atlantic University

Violence and Terror
JOHN CORRIGAN
Florida State University

Visual Culture
KATHRYN LOFTON
Yale University

Visual Culture: Painting, Sculpture,

and Graphic Arts in Early America
GRETCHEN BUGGELN
Valparaiso University

Visual Culture: Painting, Sculpture,
and Graphic Arts from the
Revolution to the Civil War

DAVID BJELAJAC

George Washington University

Visual Culture: Painting, Sculpture,
and Graphic Arts from the Civil War
to World War I1

KRISTIN SCHWAIN

University of Missouri—Columbia



xxx Contributors

Visual Culture: Painting, Sculpture,

and Graphic Arts since World War 11
SHEILA E WINBORNE
Independent scholar

Voodoo
CHARLES REAGAN WILSON
University of Mississippi

Wicca and Witchcraft
HELEN A. BERGER
West Chester University

Women
JEANNE HALGREN KILDE
University of Minnesota

Women Religious
DARRIS C. SAYLORS
Harvard Divinity School

‘Women: Evangelical
PAMELA D. H. COCHRAN
University of Virginia

Women: Jewish
PAMELA S. NADELL
American University

‘Women: Muslim
SHANNON DUNN
Florida State University

Women: Ordination of
BARBARA BROWN ZIKMUND
Hartford Seminary

Women: Protestant
KELLY JO FULKERSON
Harvard Divinity School

Women: Roman Catholic
MARY HENOLD
Roanoke College

World War 1

JONATHAN EBEL

University of Illinois at Urbana—
Champaign

‘World War 11
JILL K. GILL
Boise State University

Worship: Anglican
RICHARD D. MCCALL
Episcopal Divinity School

Worship: Contemporary Currents
DAVID R. BAINS
Samford University

‘Worship: Eastern Orthodox
SCOTT KENWORTHY
Miami University (Ohio)

Worship: Jewish
LAWRENCE A. HOFFMAN
Hebrew Union College

Worship: Muslim
DANIEL C. DILLARD
Florida State University

Worship: Protestant
DAVID R. BAINS
Samford University

Worship: Roman Catholic
DAVID R. BAINS
Samford University

Zen Buddhism

JEFF WILSON

Renison University College
University of Waterloo

Zionism

YAAKOV ARIEL

University of North Carolina at
Chapel Hill



Abolitionism and Antislavery

American abolitionism was an antislavery movement that
began in the early 1830s. It gradually faded after issuance of
the Emancipation Proclamation in 1863 and ratification of
the Thirteenth Amendment in 1865 and the Fifteenth
Amendment in 1870. American abolitionism was character-
ized by violent conflict, heated debate, political action, and
religious fervor.

Questions over the legitimacy of buying and selling slaves
often surfaced within the early Republic. Amid the animated
debates between state governments and political parties, the
Slave Trade Act of 1807 was eventually ratified, banning the
importation of slaves to the Americas and British colonies. By
1827 the termination of the African slave trade had led to the
complete abolishment of slavery in all northern states.

Apart from political legislation, opposition to slavery
before the 1830s came primarily from religious groups that
considered the practice of slaveholding unethical and
immoral. The Society of Friends, more commonly known as
the Quakers, argued that the buying and owning of slaves
was inappropriate for a true follower of Christ. In a similar
tashion, the Methodists in 1789 forbade congregants from
buying and owning slaves, citing that the practice was anti-
thetical to the sovereign laws of God. A significant number
of Unitarians, Mennonites, and Transcendentalists, along
with some Presbyterians and Congregationalists, also con-
demned slavery in the late eighteenth and early nineteenth
centuries and would later play a prominent role in anti-
slavery initiatives.

Although opposition to slavery was evident in the
eighteenth and early nineteenth centuries, not until the
mid-nineteenth century did antislavery sentiments begin to
emerge in American public discourse. During this time the
Enlightenment ideas of inalienable rights and democratic

equality—remnants of Jeffersonian democracy and the

founding of the new Republic—combined with the nation’s

budding economy to produce a strong sense of progressiv-
ism. Young men and women began leaving the small towns
of their childhood and moving to urban centers to capi-
talize on the tremendous job growth produced by the
post—Revolutionary War industrial boom. Heeding the call
of “Manifest Destiny,” others began migrating westward,
seeking to claim a niche on the frontier. Also during this
time persecution and a protracted famine in Europe
spawned a mass migration of Jewish and Catholic immi-
grants to America’s shores. Moreover, in the late 1840s the
first wave of feminism began sweeping portions of the
nation. In the wake of such extraordinary cultural change,
the boundaries that once differentiated genders, religions,
and ethnicities were forcibly redefined, making room for
more equitable convictions.

The early nineteenth century in America was also a time
of profound religious transformation. In what has since
become known as the Great Revival or the Second Great
Awakening, post—Revolutionary War America was inun-
dated with an overwhelming sense of religious fervor, mani-
fested in Protestant revivalism. Evangelists such as Charles
Finney (1792-1875), Lyman Beecher (1775-1863), and
James McGready (1760-1817) avidly preached to large and
diverse gatherings at lengthy camp meetings in upstate New
York and on the American frontier. Their message empha-
sized conversion that hinged on an individual, dramatic,
and often emotionally turbulent experience. Congregates
were encouraged to display physically feelings of anguish
toward previous sin, as well as feelings of jubilation for
redemption and salvation. This salvific experience was open
to all who were willing to participate, regardless of social
class, gender, or even race.

This evangelical style of conversion tended to pro-
voke both moral and social reforms. Many nineteenth-

century revivalists assumed that if an individual could be
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William Lloyd Garrison founded the American Anti-Slavery Society in
1833 and produced antislavery literature, including a weekly newspaper
titled The Liberator. Garrison chided religious denominations for their
lack of commitment to the antislavery agenda and their quick
willingness to compromise on the issue.

dramatically transformed through a vivid conversion expe-
rience, so, too, could American society be rescued from its
perpetual state of moral and spiritual decline. Social move-
ments such as temperance and suffrage, the outgrowths of
this perfectionist mentality, became popular modes for
enacting social change, especially among the women who
experienced a degree of authority as lay leaders during
revival meetings. In the eyes of many, however, the institu-
tion of slavery was at the core of America’s moral iniquity.
Heeding the call, many revivalists, including Finney and
Beecher, began advocating the immediate disbandment of

slavery throughout the nation.

William Lloyd Garrison and the Early Years

Strongly influenced by nineteenth-century cultural change
and revivalist perfectionism, American abolitionism began to

materialize in the mid-nineteenth century as a visible social
force. In 1833 the American Anti-Slavery Society was estab-
lished in Philadelphia by journalist and social reformer
William Lloyd Garrison (1805-1879). Like many of his
contemporaries, Garrison emphasized peaceful social activ-
ism with the ultimate goal of purging the nation of its moral
failures. Although he shared with Finney, Beecher, and other
revivalist leaders a sense of perfectionism, as a native New
Englander he was most heavily affected by the pacifistic and
social concerns of American and English Quakerism.

With the adoption of the Missouri Compromise of 1820
and the various pro-slavery concessions that characterized
Andrew Jackson’s presidential administration, Garrison
became disenchanted with the ability of the U.S. political
system to eradicate slavery. Garrison also chided religious
denominations for their lack of commitment to the antislav-
ery agenda and their quick willingness to compromise on
the issue. Instead of lobbying for legislation or appealing to
the rhetorical power of clergy, Garrison and his followers—
known commonly as Garrisonian abolitionists—protested
the institution of slavery primary through the written
word.

As a young man in the early 1820s, Garrison coedited
with fellow abolitionist Benjamin Lundy (1789-1839) the
Quaker antislavery newsletter Genius of Universal Emanci-
pation. Having experienced first-hand the efficacy of the
written word, Garrison’s American Anti-Slavery Society
also produced a weekly newspaper, The Liberator. Through-
out the 1830s, Garrison, along with other abolitionist
publishers such as Theodore Dwight Weld (1803-1895),
inundated the southern states with antislavery literature.
This flood of abolitionist rhetoric prompted southern
clergy to respond.

Disputes and Violence

More often than not, the debates between northern aboli-
tionists and southern clergy centered on interpretations of
the biblical text. For abolitionists such as Angelina Grimké
(1805—1879), the Bible had to be interpreted contextually.
In her treatise Appeal to Christian Women of the South,
Grimké pointed out that slavery in the Bible and slavery
as it existed in the American South bore “no likeness.”
Although the Law of Moses protected slaves from the
cruelty of their masters, the southern American slave
system facilitated injustice and brutality. By contrast, mem-
bers of the southern clergy such as Thornton Stringfellow



(1788-1869) argued that a literal reading of various biblical
passages justified the institution of slavery. In his tract
“The Bible Argument, or, Slavery in the Light of Divine
Revelation,” Stringfellow observed that slavery was not
abolished anywhere in the Bible, and therefore it should not
be abolished in nineteenth-century America. He wrote: “If
pure religion, therefore, did not require it abolition under
the Law of Moses, nor in the church of Christ—we may
safely infer, that our political, moral, and social relations do
not require it in a State.”

Many northern Democrats also disapproved of emanci-
pation, at times even violently. On November 7, 1837, Pres-
byterian minister and abolitionist publisher Elijah Lovejoy
(1802—1837) became the first victim of pro-slavery mob
violence while defending his printing press from destruc-
tion. Like their pro-slavery rivals, abolitionists also were
prone to certain acts of indiscretion. In response to the ran-
sacking of Lawrence, Kansas, by pro-slavery ruffians, radical
abolitionist John Brown (1800-1859), along with a few of
his supporters, murdered several sympathizers near Potta-
wattamie Creek, Kansas, in 1856. Brown’s most famous, and
ultimately unsuccessful, insurrection occurred in the fall of
1859 when he and twenty-two followers led a raid against
the federal armory in Harpers Ferry, West Virginia, in the
hope of seizing its munitions and arming the local slave
population.

Disputes, though relatively nonviolent, also arose among
abolitionists in the late 1830s and early 1840s over the role
that political and religious institutions should play in the
antislavery movement. Even though Garrisonians severed all
ties with politicians and denominations, other abolitionists,
believing Garrison’s actions to be rash, sought to maintain
an alliance. For these non-Garrisonian abolitionists, political
and religious institutions provided the necessary resources

for enacting genuine change.

Political and Denominational Abolitionism

Non-Garrisonian abolitionists established the Liberty Party
in 1840, which advocated full emancipation and opposed
extending the practice of slavery to the western territories
and newly formed states. In 1848 the Liberty Party was
joined by other “non-extentionist” Whigs and Democrats
to create the Free Soil Party, whose platform, like that of the
Liberty Party, opposed the extension of slavery to the West.
However, with the ratification of pro-slavery legislation such
as the Compromise of 1850, the Fugitive Slave Act of 1850,
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and the Kansas Nebraska Act of 1854, the Free Soil Party
became obsolete and eventually was absorbed into the new
Republican Party.

In addition to engaging in partisan politics, many
non-Garrisonian abolitionists worked closely with various
religious denominations, including Methodists, Baptists,
Presbyterians, and Congregationalists, as well as non-
Protestant religious groups such as Unitarians, Mennonites,
and Shakers. Non-Garrisonians also aligned themselves
with some religious institutions. Schools of higher educa-
tion, such as Congregationalist-run Oberlin College—the
second president was Charles Finney—became centers
of abolitionist activity, admitting African American students
as early as 1835. Also unlike Garrisonians, non-Garrisonian
abolitionists used the influence and charisma of the clergy
to further disseminate the antislavery message. Famous abo-
litionist ministers such as Charles Finney and Lyman
Beecher preached openly against the immorality of slavery
to large congregations and gatherings. Yet in spite
of their strong opposition to the buying and selling of
slaves, Finney and especially Beecher were hesitant to
suggest that all races be treated as equal.

Non-Garrisonian abolitionists may have cooperated with
a variety of religious denominations and institutions, but
most remained steadfast in their anti-Catholic sentiments.
And yet, even though many American Catholics in the
mid-nineteenth century were pro-slavery, liberal Catholics
pursued an abolitionist agenda. Catholics such as James
McMaster (1820-1886), editor of the antislavery New York
Freeman’s Journal, and Archbishop John Purcell (1800-
1883) of Cincinnati were highly vocal in their criticism
of slavery as a blatant violation of basic human rights.
Although skeptical of President Abraham Lincoln’s proposal
of immediate emancipation, the Vatican itself, during the
early years of the Civil War, also characterized slavery as a

tragic and regrettable institution.

The Final Years

By the beginning of the Civil War in 1861, antislavery senti-
ments in the United States had reached a fever pitch. The
Republican abolitionist contingency in the North pressed
the Lincoln administration for decisive action. In response,
the executive branch issued the Emancipation Proclamation
of 1863, which was followed shortly by ratification of the
Thirteenth (1865) and Fifteenth (1870) Amendments. With
slavery officially abolished and freed male slaves given the
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right to vote, the American abolitionist movement quickly
faded, but not before leaving an indelible mark on nineteenth-

century American culture.

See also African American Religion: Colonial Era through the Civil
War; Bible entries; Benevolent Empire; Civil War; Episcopalians:
Early Republic; Evangelicals: Nineteenth Century; Politics: Nine-
teenth Century; Quakers: Through the Nineteenth Century; Transcen-
dentalism; Unitarians.
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Abortion

Abortion is a medical procedure used to terminate a preg-

nancy by removing the embryo or fetus from a woman’s

uterus. Nonsurgical means for abortion include longtime
herbal options and modern drugs such as RU-486. Surgical
abortions became legal in America in 1973 with the U.S.
Supreme Court decision in Roe v. Wade.

Prior to Roe, most religious groups, with the exception
of Roman Catholics, did not view abortion as a significant
moral issue. Rather, it was a medical issue, and physicians
drove the debate. After Roe, religious views colored the
issue, and it became a focal point of domestic politics and
foreign policy, eventually affecting world population poli-
cies. Though pro-life positions are often motivated by belief
in the dignity of human life, antiabortion politics have at
times perpetuated racial inequities in the United States, and
American antiabortion transnational activism has arguably
contributed to greater social and economic burdens for

women in underdeveloped areas of the world.

Abortion as a Medical Issue: Antiabortion
Legislation

Prior to the enactment of antiabortion legislation in the
nineteenth century, abortion was common in America.
The most common indicator of pregnancy was quickening,
the point at which a woman first felt fetal movements. Early
antiabortion legislation, such as in Connecticut in 1821, out-
lawed abortion using poison after quickening and imposed
life sentences on abortionists. Nevertheless, women effected
their own abortions with pennyroyal or other herbs, and
physicians commonly treated women for “menstrual block-
age,” even after quickening. Untrained abortionists such as
Ann Trow Lohman, more widely known as Madame Restell,
made fortunes catering to wealthy socialites. Abortions were
even more dangerous than childbirth, and without antibiot-
ics they often resulted in infection or death.

During this period there was surprisingly little religious
opposition to abortion. Instead, changes in English law and
medical concerns first inspired antiabortion legislation in
the United States. Quickening disappeared as a dividing
point after the British declared abortion via poison (Lord
Ellenborough’s Act, 1803) or surgical means (Lord Lans-
downe’s Act, 1828) illegal. New York embraced its own
Lansdowne Act of 1828 and brought charges only upon the
death of the woman or the successful termination of her
pregnancy. It did, however, make exceptions for the mother’s
life when two physicians deemed the procedure necessary.
By 1840 eight states had enacted antiabortion legislation,
including Connecticut, where abortion before quickening

became a crime in 1860.



Lobbying by physicians in response to the health risks
posed by untrained providers escalated the legislative move-
ment. Physician Horatio Storer led the effort to organize
the medical profession, and in 1859 the American Medical
Association (AMA) called for an end to abortions both
before and after quickening. The AMA rejected the com-
mon belief that a fetus was not alive until after quickening
and declared it a living being before birth. It also claimed
that women seeking abortions had abandoned providen-
tial roles, a sensitive issue at a time when more and more
women were entering the workforce and experiencing its
effects on their role in family life.

The debate soon addressed birth control. Protestant
women were more likely to use birth control than Roman
Catholic women, and Protestants feared that their declining
birthrates might promote “race suicide” if Catholic and
other “inferior” immigrants increased in numbers. Although
Protestants had little to say against abortion, Antony Com-
stock and other Protestant politicians became the chief
opponents of legalized birth control measures. The Com-
stock Act of 1873 made it illegal to send any contraceptive
or abortion-related item through the mail. Connecticut
promptly banned the use of contraceptives, forbidding phy-
sicians to dispense them or to provide information even to
married couples. Authorities eventually prosecuted both
Madame Restell and birth-control advocate Margaret
Sanger under the act.

The Comstock Act was very unpopular, but by the end
of the 1870s over forty states had passed antiabortion
statutes without reference to quickening, often allowing
exceptions for a woman’s health. Nevertheless, abortions
continued to be common, especially for privileged women,
but physicians had gained control of the process. Often states
required the opinion of two concurring physicians for abor-
tions. The debate over contraceptives followed a similar pat-
tern. Margaret Sanger supported physician control of
contraceptives and won a victory over another birth control
activist, Mary Ware Dennett, who advocated women’s con-
trol over their own bodies. For both abortion and contra-
ception the debates focused solely on medical concerns;

moral issues never became a focal point.

Physicians Drive Abortion Reform

By the 1940s physicians were making their decisions to
grant therapeutic abortions via hospital boards, but medical
advances had made pregnancy safer, and doctors routinely

denied abortions, even in cases of maternal cancer. Boards
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subjected women to humiliating interviews and examina-
tions, and women approved for abortions were often per-
ceived as psychologically unstable. Over 40 percent of U.S.
hospitals performing abortions insisted that women consent
to simultaneous sterilization.

This was particularly true for impoverished African
American women, many of whom were unwed mothers. A
1970 study conducted by Princeton University researchers
reported that 20 percent of African American women had
been sterilized. Politicians blamed unwed African American
mothers for juvenile delinquency, poverty, and inflated wel-
fare rolls. African American women sometimes sought
abortions so their children would not suffer from miserable
social conditions, and by 1950 the rate of population
growth for African Americans had been cut in half. Accord-
ing to an article in the magazine Ebony, eight thousand of
the abortions undergone by African American women
every year resulted in death.

As medical care advanced, physicians once again led the
battle to reform antiabortion laws, and in 1959 the AMA
stopped classifying abortion as a homicide. An epidemic of
German measles from 1962 to 1965 that resulted in 15,000
babies with birth defects, as well as the well-known case of
Sherry Finkbine, who took the sedative thalidomide while
pregnant with her fifth child but could not get an abortion
in America, inspired further reform (thalidomide causes
severe birth defects).

The abortion issue was, however, not yet a moral contro-
versy, nor were race and political persuasion decisive factors.
The few pro-life movements before Roe were largely
Roman Catholic. Pope Paul VI defended the sanctity of life
and defined it as beginning at the moment of conception
(Humanae Vitae). Consequently, abortion reform bills failed
in states with larger percentages of Catholics, such as Maine
and New Jersey, whereas they passed easily in states such as
Georgia with small percentages of Catholics. Indeed, south-
ern states passed most of the reform legislation. Generally,
no large, well-organized antiabortion groups were active in
the South during this period, and many Protestant groups
openly supported abortion reform bills.

By 1972 Alaska, Florida, Hawaii, New York, and Wash-
ington had repealed antiabortion laws. Meanwhile, feminist
organizations such as the National Organization for Women
(NOW) and the National Abortion Rights Action League
(NARAL) continued to agitate for reform. Other organiza-
tions such as Jane, founded in 1969 and officially known as

the “Abortion Counseling Service of Women’s Liberation,”
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provided underground though safe abortions for poor
women. Some doctors even performed illegal abortions,
such as Jane Hodgson, the only licensed physician ever
convicted for performing an abortion in a hospital. Other
doctors referred women to providers such as Ruth Barnett,
“the abortionist,” who performed tens of thousands of
abortions. Nevertheless, no further legislation was passed,
because physicians drove the movement and it never

touched the masses.

The Supreme Court’s Impact on Abortion Law

When the courts stepped into the picture, abortion became
a polarizing moral issue. In 1965 in Griswold v. Connecticut,
the U.S. Supreme Court overturned the Comstock laws,
which criminalized the delivery or transportation of “obscene,
lewd, or lascivious” material as well as methods of or infor-
mation about birth control. Justice William O. Douglas’s
majority opinion referenced “penumbras and emanations”
from the “specific guarantees in the Bill of Rights,” including
the right to privacy, which became a factor in the 1973 Roe
v. Wade decision.

The case of Norma McCorvey, better known as Jane
Roe, was controversial from the beginning. Texas denied an
abortion to McCorvey, who had pleaded economic hard-
ship. She already had children and claimed to have been
gang-raped, but news leaked out that she was a lesbian and
that her pregnancy was the result of a brief liaison rather
than a rape. By the time the case came before the Court,
McCorvey had given birth to her child. Her attorneys, Sarah
Weddington and Linda Coffee, were recent law school
graduates, and Weddington did not provide a constitutional
foundation for her arguments. Although the Court found in
Roe’s favor, Weddington reargued her case when Justice
Harry Blackmun’s majority opinion did not convince the
Court.

Justice Blackmun based the majority opinion on the due
process clause of the Fourteenth Amendment and also on
the penumbra of privacy from Griswold. However, he argued
that the right to privacy was not unqualified, because the
state’s legitimate interest to protect the welfare of its subjects
and “the potentiality of human life” increased over the
course of a pregnancy. Roe did not guarantee the right to
abortion on demand, nor did it forbid physicians or the state
from regulating the process. In the first trimester, it gave a
woman the unqualified right to an abortion in consultation
with a doctor. The state had the right to regulate but not
prohibit abortion in the second trimester, and in the third

trimester and after fetal viability the state could proscribe
abortion unless the mother’s life was in danger. Roe sub-
jected the state’s right to regulate abortion to a standard of
“strict scrutiny,” but this standard did not negate state
requirements that licensed physicians perform abortions. In
an especially controversial statement, the Court declared in
Roe that a fetus was not legally a person before birth and
before viability had no rights of its own that superseded
those of the mother.

The Court further confirmed physicians’ control over
abortion in Doe v. Bolfon, issued the same day as Roe. It
upheld a Georgia law requiring medical review of abortions
by a board of physicians, but expanded grounds for thera-
peutic abortions to include economic hardship. In 1977 the
Court upheld the conviction of an untrained abortionist
(Menillo v. Connecticut).

The Court issued inconsistent decisions, however, on the
principle of “strict scrutiny,” refusing to require spousal or
parental consent for abortions involving underage, unwed
girls, but upholding mandatory prior written consent in
Planned Parenthood v. Danforth (1976). Later, in Belotti v. Baird
(1979) and Planned Parenthood of Kansas City v. Ashcroft
(1983) it reversed itself on parental consent laws for minors
as long as judicial approval or other alternatives were available.
Simultaneously, in Akron v. Akron Center (1983) the Court
overturned Akron’s hospitalization requirement, a twenty-
four-hour waiting period, and its informed consent require-
ment for the second and third trimesters. In Planned
Parenthood of Kansas City v. Ashcroft, Justice Sandra Day
O’Connor dissented and advocated an “undue burden” stan-
dard for determining whether state attempts to regulate
abortion violated the spirit of Roe. The Supreme Court then
gradually retreated from Roe, ignoring its own precedents.

After Roe, pro-choice groups such as Planned Parenthood
and NARAL fought for abortion to be available in clinics. As
a result, the number of safe abortions increased. Deaths from
legal abortions were ten times lower than from illegal ones
and five times lower than the death rate of women who gave
birth. Inequities were apparent, however, as abortion often
remained inaccessible to young and poor women who lived
far away from urban centers. When Congress passed a “con-
science clause bill” in 1973 allowing hospitals to refuse to
perform abortions, they became even more inaccessible. Only
17 percent of public hospitals in 1975 performed abortions;
28 percent of non-Catholic private hospitals offered them.
Consequently, more than 500,000 women in America had to

seek abortions outside of their state of residence.



Religious Responses to Roe v. Wade

Roe sparked a great deal of outrage among Catholics. The
National Right to Life Committee was formed in 1973,
spending $4 million lobbying Congress for a constitutional
amendment banning abortion. The 1976 election proved
pivotal to the pro-life movement, and for the first time
Protestant involvement became more of a factor. Ronald
Reagan, who as governor of California had refused to veto
the state’s abortion reform bill in 1967, became a favorite of
pro-life groups. Although Gerald R. Ford eventually won
the Republican nomination, Reagan’s supporters pushed
through a plank in the party platform supporting a consti-
tutional amendment banning abortion. Democrats refused
to support an amendment. By 1978, however, thirteen state
legislatures had called for a constitutional convention.

Medicaid was funding over 33 percent of all abortions. In
response, pro-life agitation led to the drafting of the 1976
Hyde Amendment, which called for a ban on the use of
Medicaid funds for abortions. The amendment eventually
passed the Senate, with an exception clause for the life of the
mother. When the Supreme Court upheld this ban in Harris
v. McRae (1980), the rights provided by Roe were now
largely inaccessible to minorities.

In the 1970s pro-life advocates were a very diverse group
that reflected an odd marriage of Catholics, Protestants, and
Jews. They were not yet clearly divided along party lines,
even in Congress and in the White House. The Republican
pro-life plank was criticized for being contradictory—that
is, Republicans who supported the right to life for the
unborn and interpreted abortion as murder were often in
favor of the death penalty. Nor did a pro-life stance on
abortion translate into advocacy for a minimum quality of
life for all people, because pro-life Republicans were gener-
ally opposed to welfare. By contrast, Catholic pro-life
advocates tended to be liberal on government programs for
the poor and to condemn the death penalty and euthanasia.
Protestants tended to see abortion as a by-product of
premarital sex and focused on this issue more than on the
right to life of a fetus, whereas Catholics focused on right to
life issues. More broadly, pro-lifers tended to be generally
more conservative in their worldviews, single-issue voters,
and supportive of traditional roles for women.

Unlike the view put forth by the Court in Roe v. Wade,
pro-life advocates maintained that a fetus is a human being
from the moment of conception. Pope John Paul II’s theol-

ogy of the body underscored this view, because he
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emphasized the centrality of the Incarnation in Christian
theology and the importance of human embodiment as the
only medium through which God is revealed. But there was
lack of agreement even here, because Catholics protected
fetal life over the life of the mother, whereas the Seventh-
day Adventists and the Union of Orthodox Jewish Congre-
gations of America allowed exceptions for rape, incest, or
the mother’s health.

The official positions of many religious groups on abor-
tion and the status of the fetus evolved over time, especially
as a result of the political activism during the 1980s. For
example, the Southern Baptist Convention initially endorsed
Roe v. Wade, but by the thirtieth anniversary of the decision
it had firmly retracted its endorsement.

Pro-choice advocates tended to maintain that a fetus is
not a fully individuated person; it is not a human being.
Scientific studies supported these views, demonstrating that
a fetus could not feel pain prior to the third trimester.
However, the demarcation between antiabortion and pro-
choice positions was not, and is not, always clear. Even
within the pro-choice group opinions often diftered and
positions evolved over time.

In 1973 a group of pro-choice clergy formed the Reli-
gious Coalition for Abortion Rights in response to Roe v.
Wade. Later renamed the Religious Coalition for Repro-
ductive Rights, this group includes, among others,
Methodists and the Presbyterian Church (USA). In 1970
the General Assembly of the Presbyterian Church in the
United States declared that abortion should not be regu-
lated by law; in 1992 the General Assembly declared that
abortion should not be used as a form of birth control; and
in 2006 it affirmed that the life of a child ought to be
respected both before and after birth. Simultaneously, how-
ever, the General Assembly insisted that humans could not
claim to know when life begins. Although the Presbyterian
Church (USA) can be classified as pro-choice, its position
is complex and it cannot be said to favor abortion on
demand. Similarly, although the United Methodist Church
favored abortion as a choice in the 1970s and its 1996 Book
of Discipline still included pro-abortion statements, it also
included texts that affirmed the sanctity of unborn life.

Demarcation of the pro-life movement by political party
lines did not occur until the 1980s, when the Christian
Right allied with the Republican Party. After 1980 there
was also more Protestant pro-life involvement. The Moral
Majority, founded by Jerry Falwell, a Baptist minister, had

a significant impact on politics in the 1980s and drew
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supporters from a broad spectrum of society. Together with
Pat Robertson’s 700 Club, the Moral Majority added some
eight million voters to the rolls. Falwell had an enormous
influence on the Ronald Reagan administration, and
pro-life representatives met with Reagan every year on the
anniversary of Roe v. Wade. Reagan failed, however, to
deliver the constitutional amendment banning abortion
desired by the pro-life movement.

Pro-life activism took a decidedly violent turn in the late
1970s and early 1980s. Joseph Scheidler, a former Benedic-
tine monk, founded the Pro-Life Action League (PAL) in
1980, which harassed women as they entered clinics, fol-
lowed them home after appointments, jammed clinic phone
lines, and harassed workers. Bombings and arson began in
1977 and reached a high point in 1984, with the release
of the emotionally stirring film Silent Scream, depicting an
actual fetus during an abortion. Randall Terry, a protégé of
Scheidler, formed Operation Rescue in 1986, and thousands
of evangelical Protestants joined him in picketing abortion
clinics in Atlanta in 1988 and in Wichita, Kansas, in 1991. In
Wichita a federal judge issued an order to stop the picketing,
which resulted in over two thousand arrests. Another con-
troversy erupted when the administration of President
George H. W. Bush filed a brief of amicus curiae in Bray v.
Alexandria Women’s Health Clinic supporting the activities of
Operation Rescue and similar groups. The Bush administra-
tion argued that authorities could not use federal
civil rights law to protect clients of clinics from blockades.
John G. Roberts Jr., who worked in the Bush Justice
Department and Office of White House Counsel, helped to
develop some of these briefs, a controversial factor in his
later confirmation hearings as chief justice of the United
States. Despite the support of the Bush administration, two
court cases, National Abortion Federation v. Operation Rescue
and National Organization of Women (NOW) v. Scheidler,
resulted in restrictions on clinic picketing, and Terry himself
was later incarcerated. In the 1990s, during the Clinton
administration, the Justice Department also prosecuted
Operation Rescue under the Racketeer Influenced Corrupt
Organizations (RICO) laws, imposing fines in the hundreds
of thousands of dollars by the 1990s.

Although the activities of Operation Rescue and similar
organizations dwindled as a result of legal difficulties, violent
activism succeeded in reducing the number of abortions
performed. By 1985 only about one-quarter of medical
schools were offering training in abortion. By 1991 only 12

percent were offering training in performing first-trimester

abortions, while only 7 percent trained physicians in sec-

ond-trimester procedures.

Planned Parenthood v. Casey

In 1989 pro-life forces believed they had won another vic-
tory when a Supreme Court decision in Webster v.
Reproductive Health Services upheld state regulations prohib-
iting abortions in public hospitals and requiring that physi-
cians check for fetal viability before performing an abor-
tion. The Court left untouched a portion of the Missouri
statute that defined human life as beginning at conception.
The fetal viability requirement potentially undercut Roe’s
provision of privacy during the first two trimesters, prompt-
ing Justice Blackmun to remark that “a chill wind blows.”
Webster was the beginning of the Court’s reconsideration of
various planks of Roe.

In 1992 the Court continued its assault in Planned
Parenthood of Southeast Pennsylvania v. Casey. The Casey deci-
sion upheld a twenty-four-hour waiting period before an
abortion. Previously, in Thomburgh v. American College of
Obstetricians and Gynecologists (1985), the Court had ruled
against such a period. The Court also refused to force a
woman to obtain spousal consent, basing its argument on
the principle of stare decisis (prior decisions), but this refusal
implied that other state restrictions, once upheld, would be
permanent. Although the Court had not completely over-
turned Roe, it had negated its trimester system and aban-
doned Roe’s standard of “strict scrutiny” for restrictions in
favor of Justice O’Connor’s “undue burden” standard. State
court decisions also retreated from Roe’s statement that a
fetus is not legally a person, convicting African American
crack addicts on charges of endangering their unborn chil-
dren and determining that frozen embryos were “persons”
who should be considered “children” of a divorced couple
(Davis v. Davis [1989]).

Ironically, Webster and later decisions energized the pro-
choice faction and women’s rights groups became a signifi-
cant factor in the debate over abortion, although antiabortion
groups softened their stance throughout the 1980s and
1990s to accommodate exceptions for rape and incest. They
favored freedom from governmental intrusion into areas in
which the family should be sovereign and parental consent
laws for minors. Even NARAL softened its support for
abortion to accommodate what journalist William Saletan
calls the “mutant version” of abortion rights, based on data
gleaned by professional pollster Harrison Hickman. NARAL

orchestrated a massive campaign based on the motto “Who



Decides—You or Them?” In 1989 Douglas Wilder used this
strategy and won the Virginia governor’s race, becoming the
first African American governor in U.S. history. In 1992
even Democrats Bill Clinton and Al Gore ran on a plank
that included parental consent laws and opposed govern-
ment funding of abortion. By the early 1990s Republican
Newt Gingrich could refer to America as “pro-choice,

anti-abortion.”

Partial-Birth Abortion and RU-486

The introduction of partial-birth abortions, technically
known as “intact dilation and extraction,” further ignited the
debate. The procedure involved dilating the cervix over sev-
eral days, partially delivering the fetal body, piercing the skull
in order to suction out the contents of the cranium, and
then delivering the rest of the fetus intact. Less than one-
third of fetuses aborted in this way were dead when the
procedure was performed, making it especially controversial.
The American College of Obstetricians and Gynecologists
pointed out that it was never the only option available, and
the AMA called for a ban based on the “inhumane” nature
of the procedure. In addition to expected opposition from
the Catholic Church, the Presbyterian Church (USA),
which historically had advocated for a woman’s choice in
the matter of abortion, issued a statement of concern about
the procedure, departing from the position of its fellow
members of the Religious Coalition for Reproductive
Rights. Some pro-choice senators, such as Daniel Moynihan
of Massachusetts and Tom Daschle of South Dakota, did not
support the procedure, and in 1995 a ban on partial-birth
abortions passed both houses of Congress. President Clinton
vetoed the bill and did so again in 1997. Many religious
groups protested Clinton’s veto, including the Orthodox
Church in America.

The states then took matters into their own hands, and
by 1998 twenty-two states had passed bans on the proce-
dure. However, in Stenberg v. Carhart (2000) the Supreme
Court refused to uphold Nebraska’s ban on partial-birth or
late-term abortions. Because the ban did not include an
exception for “health” and removed an option for women,
the Court held that it constituted an “undue burden” on
women’s rights. The decision, however, contradicted public
opinion, and in 2003 President George W. Bush signed the
Partial-Birth Abortion Ban Act into law.

New nonsurgical options are equally controversial. In
1982 French physician Etienne-Emile Baulieu invented
RU-486, an antiprogestin that breaks the bond of the
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fertilized egg with the uterine wall. A dose of RU-486 is
followed thirty-six to forty-eight hours later by a dose of
synthetic prostaglandin. A miscarriage then occurs in 96
percent of cases. Although RU-486 has a wide satety margin,
physicians restrict its use to women under age thirty-five
who are nonsmokers. In 1996 the U.S. Food and Drug
Administration (FDA) approved the use of RU-486 in the
United States at the request of President Clinton; it is mar-
keted as Mifeprestone. As expected, pro-life forces reacted
vociferously to RU-486. The Catholic Church condemned
its use, and in view of the multimillion-dollar pro-life
campaign against RU-486, drug companies are wary of mar-
keting the drug. Germany, Spain, and France have banned
RU-486.

Other new technologies have brought the issue out of a
woman’s womb and into the test tube. Surrogate mothers
have already given life to frozen embryos. Eighty-four fami-
lies have adopted children born from frozen “snowflake”
embryos, obtained from in wvitro fertilization programs by
Nightlife Christian Adoptions.

Abortion and U.S. Foreign Policy

The parameters of the abortion debate extend beyond the
unborn. What is less recognized is that the antiabortion
stance of the New Christian Right has molded U.S. foreign
policy and had a dramatic impact on women in developing
regions of the world. In 1973, the same year as Roe v. Wade
and well before the Hyde Amendment passed the Senate,
Congress prohibited the use of U.S. population funds to
either pay for or encourage abortion. In January 1974 the
U.S. Agency for International Development (USAID)
stopped funding abortion-related services. Prior to 1974,
presidents Lyndon B. Johnson and Richard Nixon had
argued that it was inappropriate for the United States to
export its abortion policies to other countries. Thus USAID
policy before 1974 gave priority to funding for research on
early abortion technologies and considered abortion an
essential component of effective family planning programs.
After 1974 Congress prohibited the use of foreign aid to pay
for biomedical research on abortion as a method of family
planning (1981) or lobbying for abortion (1982), but left
open the ways in which organizations could use funds from
other sources.

In 1982, it was argued that USAID had an impact on the
Alan Guttmacher Institute’s freedom of speech when it cut
funding for its International Family Planning Perspective. Two

articles in the journal discussed abortion in developing
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countries, thereby allegedly violating USAID’ policy on
promoting abortion. One article contained only one sen-
tence about the legalization of abortion in Tunisia in 1973.
The Guttmacher Institute took the case to court. In 1986 a
circuit court upheld the district court and ruled that because
USAID regulations did not prohibit the publication of neu-
tral information on abortion at the time that funding was
denied, the agency could not impose funding restrictions
that applied retroactively. The court did not explicitly
address the freedom of speech issue raised by the case.

In 1984 the United States released the Mexico City
Policy, a radical departure from previous policies, in prepara-
tion for the UN Population Conference in Mexico City
that same year. In this election year, the New Right of the
Republican Party figured prominently. The leader of the
U.S. delegation to the conference was former senator James
L. Buckley of New York, who had lobbied for the failed
constitutional amendment banning abortion. The Republi-
can leadership hoped that transnational antiabortion efforts
might ensure success for their domestic planks.

The Mexico City Policy contained the controversial
assertion that population growth was a neutral phenomenon
not necessarily connected to underdevelopment. For the
first time, the policy restricted foreign funding for nongov-
ernmental organizations (NGOs) that engaged in abortion-
related activities, even if with non-USAID funds. This
restriction included counseling women to obtain abortions
in countries where abortion was legal or performing abor-
tions for victims of rape or incest. Effectively, this policy
meant that funding NGOs in Asia, Latin America, and
Africa risked violating the policy. Many of these NGOs
were important providers of contraceptive services and had
only limited connection with abortion-related activities.
Government agencies that provided abortion services with-
out coercion could receive funds so long as USAID funds
were not used for such purposes.

These restrictions on NGOs came at a particularly inop-
portune time. Since 1980 twenty developing countries had
softened harsh abortion laws. Whereas only three African
countries had population policies before 1974, African eco-
nomic ministers endorsed the Kilimanjaro Programme of
Action on Population shortly before the 1984 Mexico City
conference. The Kilimanjaro Programme was intended to
respond to population issues in order to promote socioeco-
nomic development. Family planning services were consid-
ered integral to the program’s success. Algeria and Brazil

were much less confrontational on the subject of family

planning than they had been in 1974 at the UN population
conference in Bucharest, whereas China had implemented
its one-child policy in 1979 and was prepared to defend
population programs. Even the location of the conference
was conducive to population reform, because Mexico was
then the leader of the Group of 77, the caucus of developing
countries in the United Nations, and since 1974 Mexico
had worked to solve its population issues. The World Bank
encouraged these efforts when it released data suggesting
that countries would have to quadruple population assis-
tance to meet current needs.

Although the United States articulated a policy prohibit-
ing funds for abortion-related activities, it allowed the Vati-
can to demand that the conference exclude abortion as a
method of family planning. Attendees ultimately agreed not
to promote abortion (the word “promote” meant anything
from providing services to referring a client to a provider).

One of the first casualties of the Mexico City Policy was
the United Nations Population Fund (UNFPA), which pro-
vided funds to China. U.S. support for the UNFPA had
already declined from about 50 percent of its total revenue
to 25 percent by 1984. Since 1980 China had been the sec-
ond largest recipient of UNFPA funds. James Buckley, under
secretary of state and a leading antiabortion advocate, linked
the use of funds for abortion or forced family planning in
China to UNFPA funding, and pro-life advocates demanded
that President Reagan cut UNFPA’s funding at their annual
meeting on the anniversary of Roe v. Wade. Although several
senators challenged the Mexico City Policy and the major-
ity of Americans did not want to see funding for population
programs tied to abortion, eventually the New Right won,
and the United States cut oft aid in 1985, despite having
previously provided China multilateral development loans
without reference to human rights issues. The percentage of
funds lost by China for its family planning programs was
negligible, but China relied on Western technologies
acquired through UNFPA for its population program.

The Mexico City Policy and the Status of Women

The United States did not include any reference to the status
of women in its statement released before the 1984 Mexico
City U.N. Population Conference. In an election year in
which the traditional views of the New Right were pivotal, a
public statement was too risky, but the United States did
endorse a section of the conference document strengthening
the stand on women’s issues. Not coincidentally, many

American women were at the conference lobbying for NGOs.



Ironically, the official conference statement on women empha-
sized persistent links between high rates of fertility and wom-
en’s inferior social status. In fact, since the 1950s demographers
had argued that rates of population growth in underdeveloped
areas of the world outpaced those of industrial areas, and they
insisted that economic growth was dependent on a reduction
in fertility rates. Because the Mexico City Policy often aftected
NGOs that provided contraceptive and abortion services, its
biggest impact was on developing countries with high fertility
rates. The population of Kenya, for example, increased three-
fold after it gained independence. The largest NGO that
offered family planning services in Kenya was the Family
Planning Association of Kenya, whose parent donor was the
International Planned Parenthood Federation (IPPF), an
agency that lost funding as a result of the Mexico City Policy.
Meanwhile, the Roman Catholic Church and transnational
right-to-life groups from the United States have successtully
blocked attempts to reform antiabortion laws in Kenya.

The Roman Catholic Church also agitated against abor-
tion and family planning with great success in Mexico, and
again transnational groups with support in the United States
aided the Church. In 1989 Catholic transnational organiza-
tions such Pro-Vida opposed a Mexican government plan to
legalize abortion, with the result that the political leadership
ceased to make any public statements on the issue. Members
of U.S. antiabortion movements attended two international
conferences organized by Pro-Vida in the 1980s. Mexican
bishops regularly attend meetings of the Knights of Colum-
bus in America, and Pro-Vida receives materials from Human
Life International. Traditional views about women’s roles
continued to dominate the debate in Mexico, as evidenced by
results from a 1991 Gallup poll which showed that 43 percent
of Mexicans believed that the decision to get an abortion
should be a woman’s and another 48 percent believed that a
woman need not consult the Church, only 38 percent
believed that health care organizations should provide abor-
tion services. Some shift in thinking occurred in 2007, when
Mexico City’s legislative assembly voted to legalize abortions
obtained during the first twelve weeks of pregnancy; one year
later the Supreme Court of Mexico upheld the law. In other
parts of Mexico, abortion is legal only in cases of rape or

when the mother life is endangered.

The Cairo Conference and Beyond

By the 1990s the alliance between the United States and
the Vatican had crumbled after U.S. policy took a decisive
turn away from the Mexico City Policy. Within two days
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of taking office Bill Clinton repealed the Mexico City
Policy. In 1994 the U.S. supported a very liberal policy
toward women at the International Conference on
Population and Development in Cairo. The U.S. contribu-
tion to population aid reached its peak early in Clinton’s
administration. The Vatican, by contrast, assumed a rigid
stance at Cairo, and was alarmed by the growing influence
of women’s rights movements in America. It feared Clinton
might promote abortion on demand, and it held up the
debate over language on abortion for three days, oftending
many of the delegates. Clearly, 1994 signaled a new era for
women, and the chair of the main committee at Cairo
believed the conference had achieved unimagined success.

However, the impact of the Clinton administration was
short-lived. Agitation among antiabortion activists, among
other factors, resulted in the restoration in 1995 of a Repub-
lican-controlled Congress. In 1998 Congress essentially with-
held payment of the back dues owed by the United States to
the UN and called on Clinton to restore the Mexico City
Policy. By 1999 the back dues amounted to almost $1 billion,
and Clinton feared loss of the U.S. vote in the General Assem-
bly in 2000. In 1999 Congress passed legislation once again
implementing the Mexico City Policy, also known as the
Global Gag Rule, and Clinton signed it into law.

Once again, NGOs had to certify that they did not use
USAID or any other funds to provide abortion services or
to engage in efforts to change foreign abortion policies.
USAID interpreted the last restriction to encompass com-
municating with political leaders on abortion, trying
through the mass media to alter policies, or organizing dem-
onstrations. Clinton had the discretion to waive the restric-
tions on $15 million of the funds, and he immediately did
so. Many organizations that certified compliance with the
policy later also protested U.S. attempts to curb their auton-
omy within their native lands. Enyantu Ifenne of Nigeria
described the Global Gag Rule as retrogressive, repressive,
and undemocratic. Ironically, this reversal of U.S. policy
came at a time when global policy was focused on the links
between reproductive rights and women’s economic and
political status, but in 2001 President George W. Bush reaf-
firmed the prohibitions of the Mexico City Policy. None-
theless, despite the events chronicled here, at the end of the
twentieth century the United States remained the largest
single donor to population assistance programs, amounting
to fully one-third of the total contributed from all sources.

On January 21, 2009, newly inaugurated President Barack
Obama rescinded the Mexico City Policy. On the thirty-sixth
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anniversary of Roe v. Wade, Obama issued a statement criticiz-
ing the policy as unnecessarily broad and affirming a woman’s
right to choose. USAID announced quick action to implement
the change, while antiabortion groups protested the decision.
In November 2009, as the House of Representatives
debated a sweeping health care bill, Democrat Bart Stupak of
Michigan proposed an amendment to the bill that barred the
use of any federal funds to pay for an abortion or to purchase
a health care plan that covered abortion, except in cases in
which the mother’s life was in danger or in cases of rape or
incest. The Stupak Amendment did not prohibit women
who wanted abortion coverage from purchasing supplemen-

tal policies, but they could not do so with federal funds.

Conclusion

Though the policy articulated by President George W. Bush
in 2001 did not forbid postabortion care, legal and cultural
restrictions continue to pose challenges to programs offer-
ing such care. Worldwide, contraceptives are still not readily
available to 120—165 million women, and safe abortions are
out of the reach of one in four women who live in countries
where they are illegal. In developing countries as many as 68
percent of patients treated for complications from abortions
are under twenty years of age. Family planning issues are
among the most pressing global issues.

Even though the abortion issue played a very important
role in the 2004 U.S. presidential election, it did not play a
similar role in the 2008 presidential election, perhaps signal-
ing a decline in the political influence of the New Right.
Nevertheless, there can be no doubt that the rise of the New
Right’s antiabortion politics in late twentieth-century Amer-
ica combined with Vatican activism have had an impact on

America and the world in ways still being measured.

See also Bioethics; Feminism; Gender; Health, Disease, and Medi-
cine; Politics: Twentieth Century; Religious Right; Roman Catholi-
cism: Early Twenty-First-Century Issues; Supreme Court.

Deborah Vess
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Adventism and Millennialism

The adventism formulated by William Miller in the 1820s—
the expectation of Jesus’ imminent Second Coming or, as the
adventists say, Jesus’ “soon” Second Coming—developed
within a tradition of Anglo-American millennial thinking
that began in the seventeenth century. Millennialism looked
forward to the Second Coming of Jesus, but its thinking took
two major forms. Postmillennialists believed that the biblical
prophecies of the millennium referred to a future time when
God’s spirit would reign in human hearts, atter which Jesus
would return to earth. Premillennialists understood the
prophecies to foretell a period of increasing doom that
would end with Christ’s return in judgment, after which the
millennium would begin. Until the mid-nineteenth century
most premillennialists took a historicist position—that is,
they believed that the prophecies described historical peri-
ods—but in the 1830s an alternative futurist view emerged,

which asserted that the prophecies told of events that would



occur just before the end of time. The futurist interpretation,
however, did not become prominent in the United States
until after the Civil War.

Eighteenth-Century American Millennialism

Although millennialist thought was widespread in seven-
teenth-century Anglo-American religious movements, it
gained greater prominence in the eighteenth century, par-
ticularly in the thought of Jonathan Edwards (1703—1758),a
minister and theologian in Massachusetts. As early as the
1720s Edwards had expressed his expectation that the future
would bring the church both civil and religious liberty, a
postmillennial outlook he developed more fully in a series
of sermons preached in the 1730s and published after his
death as History of the Work of Redemption (1774). The Great
Awakening of the 1730s and 1740s, in which Edwards
played an important role, spread similar millennial hope
throughout the New England and middle colonies.

In the aftermath of a series of earthquakes in 1755, most
importantly in Lisbon, Portugal, liberal preachers Charles
Chauncy and Jonathan Mayhew drew on biblical prophecy
to support their conviction that the world would undergo a
fundamental transformation. By the 1770s, these millennial
expectations had become a significant element in American
political thought as the revolutionaries interpreted Great
Britain as the antichrist, believed that America would bring
the kingdom of God, and thought that the latter days were
at hand. Although millennialist enthusiasm subsided during
the Revolutionary War, the French Revolution of 1789 and
subsequent reign of terror sparked a revival of interest in the
biblical prophecies. Works of prophetic interpretation began
attracting attention, among them a new edition of Edwards’s
History as well as Samuel Hopkins’s postmillennialist Treatise
on the Millennium (1793) and Elhanan Winchester’s premil-
lennialist Lectures on the Prophecies that Remain to be Fulfilled
(1795). During the 1790s the two versions of millennialism

became more distinct.

British Premillennialism

The French Revolution also awakened interest in the bibli-
cal prophecies among British observers. Believing that
Daniel 7 and 13 were being fulfilled before their eyes, such
writers as George Stanley Faber in Dissertation on the
Prophecies (1804) and James Hatley Frere in Combined View
of the Prophecies (1815) developed a literal, premillennialist
interpretation that took a pessimistic view of the future.

Another premillennialist, Lewis Way, introduced the idea
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that before Christ’s Second Advent, the Jews would return
to Palestine.

British premillennialism was organized through the
Albury Conferences of Henry Drummond (1786—1860), a
former banker and member of the House of Commons.The
conferences, which were held annually from 1826 to 1828,
brought together leading premillennialist clergymen, mostly
Anglican, and lay persons, thereby consolidating the premil-
lennialism theology. In 1829 Drummond established six
points of belief on which the conference participants largely
agreed: (1) the current dispensation would end cataclysmi-
cally; (2) the Jews would return to Palestine; (3) Christen-
dom awaited judgment; (4) the millennium would take
place after this judgment; (5) Jesus would physically return
before the millennium began; and (6) the 1,260-day proph-
ecies of Daniel 7 and 13 were to be understood as historical
years, extending from Justinian to the French Revolution,
while Revelation 16’ vials of wrath should be interpreted
as referring to the present time. Christs Second Advent,
therefore, would occur very soon.

Beginning in the 1820s several societies formed to study
the prophecies, and premillennialist periodicals began to
appear. William Cuninghame and Edward Irving, who had
translated Manuel Lacunza’s The Coming of the Messiah
in 1826, emerged as leading preachers, although the exhaus-
tion arising from a controversy over speaking in tongues led
to Irving’s demise in 1834. Meanwhile, John Nelson Darby
(1800—1882), founder of the Plymouth Brethren, adopted a
futurist/dispensationalist interpretation of the book of Rev-
elation, which asserted that nothing in Revelation’s prophe-
cies had yet taken place and would not occur until very near
the end of the present age. The differences between these
two versions of premillennialism became clearer at the Pow-
erscourt Conferences in Ireland, held between 1831 and
1833, which were ultimately dominated by Darby’s views.
Despite these differences in interpretation of prophetic chro-
nology, the premillennialists were agreed that the present age
would end in destruction as Jesus physically returned to earth
and the millennium began. Their outlook toward the future

contrasted sharply with that of the postmillennialists.

Second Great Awakening

Despite the interest in millennialism in late eighteenth-
century America, the new nation was rather secular in out-
look and active involvement in religion seemed to be in
decline. This situation changed dramatically during the first

half of the nineteenth century with the series of revivals
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known as the “Second Great Awakening.” The spiritual
renaissance had both eastern and western origins. Its begin-
nings were marked by Kentucky’s Cane Ridge camp meet-
ing (1801) and a major revival at Yale College (1802). From
there it spread across the country, becoming most intense in
upstate New York in the “Burned-Over District,” where the
fires of revival spread back and forth across the region from
the 1820s to the 1840s. Charles G. Finney (1792-1875),
who was converted in 1821, became the most famous of the
Second Great Awakening preachers and developed several
evangelistic techniques, known as “New Measures,” that
were to shape the tradition of American revivalism.

Although many of the Awakening preachers, such as
Finney, regarded themselves as Calvinists, they moved in an
Arminian direction that emphasized the role of the personal
decision in conversion. Influenced by Methodism, Awaken-
ing theology also stressed that Christians should not only
accept Christ’s forgiveness of sin but also strive to overcome
it through an infusion of the Holy Spirit. As Thomas Hast-
ings wrote in the popular hymn “Rock of Ages,” “Be of sin
the double cure/Save from wrath and make me pure.” Most
of the revival preachers also believed in postmillennialism
and looked forward to the reign of God’s spirit on earth
prior to Christ’s return. The combination of perfectionism
and postmillennialism contributed to the establishment of
many voluntary associations that sought to advance God’s
kingdom by engaging in activities ranging from foreign mis-
sions to temperance to antislavery. By the time the Second
Great Awakening reached its end in the 1850s, it had trans-
formed the American religious landscape. Whereas in the
eighteenth century American religion was dominated by
the Congregational and Presbyterian churches, by the mid-
nineteenth century these denominations had been replaced
by the Methodists and Baptists.

With religious revival flourishing, millennial language
achieved widespread expression, even in the old-line churches.
In a hymn written in 1840, Arthur Cleveland Coxe, an Epis-
copalian, asked, “Hark! What Soundeth? Is Creation/Groan-
ing for its latter day?” A few years later, Samuel H. Cox,
moderator of the Presbyterian General Assembly, observed
that “God has got America within anchorage. . . . He intends
to display His prodigies for the millennium.” More directly
connected with the Second Great Awakening, Alexander
Campbell, founder of the Disciples of Christ, entitled his
journal the Millennial Harbinger and explored the meaning of
the 1,260-day and 2,300-day prophecies of Daniel using the
day-year principle of interpretation.

Although postmillennialism dominated most millennial
thinking, a few Americans turned toward British premillen-
nialism. Between 1840 and 1842 Joel Jones and Orrin Rog-
ers reprinted various British premillennialist works in The
Literalist, which ran to five issues. Their effort was continued
by Isaac P. Labagh, the rector of Calvary Episcopal Church
in New York, who published the American Millenarian and
Prophetic Review from 1842 to 1844. In the pages of this
journal, Labagh recommended British premillennialist
authors and oftered copies of The Literalist. American works
that reflected British premillennialism included those by
Episcopalian Edward Winthrop, Lectures on the Second Advent
(1843), and Presbyterians William Ramsey, Second Coming . . .
Before the Millennium (1841), and George Dufhield, Millenari-
anism Defended (1843).

On the fringes of Christian orthodoxy, other movements
that developed during the Second Great Awakening also
held millennial expectations. The Shakers, who were estab-
lished in the Revolutionary period but grew significantly
during the revival, adopted as their official name the Millen-
nial Church of the United Society of Believers in Christ’s
Second Appearing. In their view, the Second Coming of
Christ had already occurred in the person of Ann Lee, their
founder, who had inaugurated the millennium. In the early
1830s, John Humphrey Noyes, who later established the
Oneida community, fully expected that the millennium was
near. Later, he reinterpreted the scriptural passages, conclud-
ing that Jesus had returned in spirit in 70 CE. Meanwhile,
Joseph Smith, founder of the Church of Jesus Christ of
Latter-day Saints, or the Mormons, called his periodical the
Millennial Star and through the early 1840s advocated pre-
millennialism. As the Mormons were forced to move west
to Utah, however, they increasingly connected the millen-

nium with a geographical location rather than time.

William Miller

Before this transatlantic interest in the millennium had fully
developed, William Miller (1782—-1849), a New York farmer,
had concluded that Jesus would return about the year 1843.
Born in Massachusetts and reared in Low Hampton, New
York, Miller was largely self-educated. He had been raised a
Baptist, but became a Deist as a young adult while living in
Poultney, Vermont. There, he read works by Voltaire, David
Hume, and Ethan Allen. After moving back to Low
Hampton, he held some minor public offices and was
elected a lieutenant of the local militia raised for the War of

1812, later becoming a captain in the regular army. After



participating in the Battle of Plattsburgh on September 11,
1814, in which an outnumbered American force defeated
the British, Miller began to question his Deistic beliefs, for
it seemed that a divine power must have been involved in
that victory. Upon returning home after the war, Miller
began attending a Baptist church. He was sometimes asked
to read the sermon, but he did not yet profess belief in
Christianity. While presenting the sermon in 1816, however,
he underwent a profound conversion experience in which
he was drawn both emotionally and intellectually to Jesus as
his savior.

Challenged by his Deist friends who alleged inconsisten-
cies in the Bible, Miller began a systematic study of the
scripture. In line with his faith in reason and common sense
that he had held as a Deist, he established fourteen rules of
interpretation, which he wrote down in a two-column chart
with the rule on one side and a supporting proof-text on
the other. By 1818 he had proven to his own satisfaction not
only that the Bible contained “a system of revealed truths”
that were both simple and clear but also that Jesus would
return in about the year 1843. Focusing on Daniel 8:14,
“Unto two thousand and three hundred days, then shall the
sanctuary be cleansed,” Miller combined the common inter-
pretive principle that a prophetic day represented an actual
year with his belief that the seventy-week prophecy of Dan-
iel 9:24-27, which referred to the rebuilding of Jerusalem,
was part of the 2,300 days. As for Artaxerxes’s decree in 457
BCE to rebuild Jerusalem as a fulfillment of Daniel 9,
through simple arithmetic Miller determined that the 2,300
days ended in 1843. Because he understood “sanctuary” to
mean the earth and “cleansing” to refer to the burning at the
final judgment, Miller concluded that Jesus’ Second Advent
was to take place at the end of the 2,300 days. Except for his
rejection of the belief that the Jews would be restored to
Palestine and his assertion that Jesus would return about
1843, Miller’s interpretation of the prophecies was similar to
that of the British premillennialists.

Not wanting to present his startling conclusions prema-
turely to the public, Miller continued to study. Finally, in
1831 he gave his first public lecture in nearby Dresden,
where he sparked a revival. Soon he began receiving invita-
tions from elsewhere in New York and New England, and
despite being over fifty years of age and by his own admis-
sion a poor speaker, he became a full-time lecturer. In 1832
Miller published a series of sixteen articles in the Vermont
Telegraph that he combined the next year into a sixty-four-
page pamphlet, “Evidences from Scripture & History of the
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Second Coming of Christ about the Year CE 1843 He
later expanded this pamphlet into a similarly titled book,
which was published in 1836.

Joshua V. Himes and the Emergence of a Movement

Speaking mostly in small towns, Miller to this point was not
well-known. In 1839, however, he gave a lecture series at
Exeter, New Hampshire, where he made the acquaintance
of Joshua V. Himes (1805-1895), a Christian Connection
minister from Boston. Himes invited Miller to speak at his
Chardon Street Chapel, where he drew large crowds during
two series of meetings in late 1839 and early 1840. Himes
had been active in both the New England Anti-Slavery
Society and the New England Nonresistance Society and
soon was using the publicity techniques learned in those
causes on behalf of Miller. In March 1840 Himes began
publishing a biweekly paper, the Signs of the Times, promot-
ing the imminent return of Christ according to the biblical
prophecies as interpreted by Miller. By the end of the year,
the Signs had 1,500 subscribers.

Himes quickly became Miller’s publicist and chief orga-
nizer. As interest in Miller’s views developed, Himes and
several other ministers announced in the Signs that a general
conference of those believing that Christ’s coming was near
at hand would meet in Boston beginning on October 14,
1840. Because of illness, Miller was unable to attend the
conference at Himes’s church. But two hundred did attend
the event. Among the major speakers were Henry Dana
Ward, a Congregationalist, Josiah Litch, a Methodist, and
Henry Jones, a Presbyterian, which suggests the interde-
nominational appeal of Miller’s message. A second confer-
ence, held in Lowell, Massachusetts, in June 1841, established
committees to raise money, publish papers, and organize
future conferences.

Although three more conferences were held in 1841, the
meeting that took place in Boston in May 1842 proved
pivotal. This conference passed a resolution that for the first
time clearly defined the movement’s articles of faith. The
articles rejected belief in the restoration of the Jews to Pal-
estine and postmillennialism and affirmed that Jesus would
return in 1843. In response to this emphasis on a specific
time, some early leaders in the movement, particularly Jones
and Dana, who had never adopted the specifics of Miller’s
prophetic interpretation, began playing less visible roles. The
conference also appointed a committee to organize camp
meetings as a means of promoting the message of Christ’s

soon return. Finally, the conference voted to print three
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hundred copies of a pictorial chart interpreting the prophe-
cies of Daniel and Revelation. These charts became a stan-
dard feature of adventist preaching.

From this point on, the movement gained momentum
and visibility. The first Millerite camp meeting took place in
Canada, at Hatley, Quebec, in June 1842. The first meeting
in the United States was held later that same month in East
Kingston, New Hampshire (poet and essayist John Greenleaf
Whittier attended the meeting and later described it). The
East Kingston meeting raised money to purchase a large tent
that was used the following month at Concord. The “Great
Tent” itself, reportedly the largest in America, became a
means of publicity and was used seven more times that year.
Even though the tent was severely damaged by winds in
1843, camp meetings, tent or no tent, became an increas-
ingly important element of the movement, and the number
of meetings grew from 31 in 1842, to 40 in 1843, to 125 in
1844.

Publications were even more important than camp meet-
ings. Himes expanded circulation of the Signs of the Times by
hiring agents who received a commission for each subscrip-
tion sold. By early 1842 the paper was able to claim five
thousand subscribers, and in April Himes moved to weekly
publication. That same year he developed the strategy of
establishing temporary papers to accompany specific evan-
gelistic campaigns and provide the opportunity for regional
variety and closer support for new believers. In November
1842, Himes and Nathaniel Southard, formerly an antislav-
ery activist, started the first of these papers, the Midnight Cry,
in New York City, where they printed ten thousand copies
each, of twenty-four issues. The paper’s popularity led to its
continuation as a weekly. More than forty papers were even-
tually published, among them the Trumpet of Alarm (Phila-
delphia), Second Advent of Christ (Cleveland), Voice of Elijah
(Montreal), and Western Midnight Cry (Cincinnati). In addi-
tion to these regional publications, the Advent Message to the
Daughters of Zion addressed women, and the Advent Shield,
a quarterly, provided a scholarly exposition of Millerite
interpretations.

Beginning as early as 1840, the adventists began issuing
tracts and pamphlets. Among these was a series entitled
“Words of Warning,” which included brief discourses on top-
ics such as “The Last Days, ”“The End of Time,” and “How
Awtful to Meet an Angry God.” Himes also created the “Sec-
ond Advent Library,” which eventually ran to nearly fifty
volumes; these varied in size from a few pages to more than

two hundred pages.To support the camp meetings and other

gatherings, Himes published Millennial Harp, or Second Advent
Hymns (in 1842), a collection of both traditional and new
songs related to the Second Coming of Christ.

Although Miller provided the movement’s message and
Himes its organizational and publicity direction, other indi-
viduals also emerged into prominence. Josiah Litch (1809—
1886), a Methodist minister, adopted Miller’s interpretations
in 1838, and in June of that year he published The Probability
of the Second Coming of Christ about the Year 1843. By 1841
he had left his ministerial appointment to become a full-
time adventist lecturer. Charles Fitch (1805—1844), a minis-
ter and antislavery activist associated with William Lloyd
Garrison, adopted Miller’s ideas in 1838, but because of
criticism from his Presbyterian colleagues abandoned those
ideas a short time later. In 1841, however, he left the Pres-
byterian ministry because of the denomination’s opposition
to his advocacy of Oberlin Holiness theology. Shortly there-
after, Litch encouraged him to restudy Miller’s prophetic
interpretation, which he once again adopted. The following
year, Fitch and Apollos Hale created the pictorial chart that
played such an important role in adventist preaching. Joseph
Marsh (1802—-1863), a Christian Connection minister,
accepted Miller’s message in 1843 and the following year
began publishing the Voice of Truth in Rochester, New York.
A few women, among them Lucy Maria Hersey, Olive
Maria Rice, and Elvira Fasset, also preached for the adven-
tists. Although the number of adventist lecturers is unknown,
in the spring of 1844 the Midnight Cry claimed that between
fifteen hundred and two thousand men and women were
preaching the message. It appears that the majority of the
preachers were Methodists or Baptists.

The Year 1843

As 1843 approached, under Himes’s direction the adventists
intensified their efforts, moving around the country much
like a military campaign. They especially concentrated on
major cities such as New York City in late 1842 and
Philadelphia in early 1843. Fitch visited Oberlin College in
the fall of 1842 and a short time later established a head-
quarters in Cleveland. In the spring of 1843 the movement
gained the support of biblical scholar N. N. Whiting and
prominent Baptist ministers Elon Galusha, E G. Brown, and
J. B. Cook. Cook soon went to Cincinnati to direct efforts
in southern Ohio. In June, Himes and George Storrs (1796—
1879), a Christian Connection minister, took the Great Tent
first to Rochester, New York, and later in the summer west
to Buffalo and south to Cincinnati, Ohio. Storrs stayed in



Cincinnati so Cook could move northeast to Pittsburgh,
Pennsylvania. Some speakers traveled as far west as Indiana
and Illinois, and Fitch held a campaign in Detroit, Michigan.
Although Millerism was primarily a northern movement,
some speakers went as far south as the Carolinas, and Litch
held successtul meetings in Baltimore, Maryland.

Although Miller had always spoken of Christ’s coming in
“about” the year 1843, his followers began pressing for
greater specificity. At the same time, newspapers were erro-
neously attributing to Miller various dates for the Second
Advent. To clarity his position, Miller wrote a “New Year’s
Address to Second Advent Believers,” which was published
in the Signs of the Times in January 1843. Using the Jewish
lunar calendar rather than Gregorian calendar, he declared
that Christ would come between March 21, 1843, and
March 21, 1844, observing that no prophetic period
extended beyond 1843. Not everyone in the movement
agreed with Miller, for even though Jones, Ward, and Whit-
ing believed that Jesus would return soon, they refused to
identify a specific year. Some adventists, however, did not
hesitate to name specific dates, among them February 10
(forty-five years after the French capture of Rome), February
15 (the anniversary of the establishment of the Roman
Republic), and April 14 (Passover, in 1843).

As the adventist movement intensified, it faced increasing
criticism. Newspapers published stories asserting that Himes
and Miller were growing rich, and that they were hypocrites
who did not live as if they soon expected the end of the
world. Rumors passed from one publication to another of
Millerites going insane or donning white ascension robes in
preparation for meeting their Lord—accusations consis-
tently rebutted by the adventist papers.

More significant, as the adventists aggressively pushed
their message the denominations began to close their doors
to them. Whereas previously Millerite preachers had been
valued because they stimulated revival, the increased speci-
ficity by both leaders and followers on the time of Christ’s
coming and their expectation that everyone would agree
with them frequently made adventist believers a disruptive
force within the churches to which they belonged. By
August 1842 Himes was reporting that churches were not
allowing adventists to hold meetings within their buildings,
a problem that increased over the next two years. Further-
more, denominations began revoking the licenses of any of
their preachers who had accepted adventism or pressured
them to leave their employment. In 1843, for example, Con-

gregational ministers in Vermont passed a resolution that
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prohibited anyone within their ranks from teaching about
the coming Second Advent. That same year Marsh lost his
position as editor of The Christian Palladium, a Christian
Connection journal, and in 1844 Galusha tendered his res-
ignation as a Baptist minister because he was unwilling to
curtail his preaching of Christ’s soon return. Finally, indi-
vidual Millerite believers were increasingly prevented from
speaking of their beliefs within their local churches, a situa-
tion that frequently led to cessation of their attendance and
sometimes to their expulsion. One example was the Har-
mon family in Portland, Maine, in 1843.

Partly as a result of their own internal dynamic and partly
in response to these increasing external pressures, the adven-
tists moved in a sect-like trajectory. Although in their early
conferences they had declared that they sought to work
within the churches and had no desire to initiate conflict,
their very actions in organizing conferences, publishing
papers, and aggressively pressing their doctrine established a
degree of independence from the start. In 1842 they had
organized a Second Advent Association in New York, which
collected funds and organized Sunday afternoon meetings;
similar associations were formed elsewhere. Another sign of
separation was the building of Millerite tabernacles, the first
of which was erected in Boston in 1843. It offered a place
for large numbers of adventists to meet on a regular basis.

By mid-1843 the tension between the adventists and
organized Christianity apparently reached a breaking point.
In July Fitch preached a sermon entitled “Come Out of
Here, My People,” based on Revelation 14:8 and 18:1-5.
Whereas at this time Protestants generally and most Miller-
ites applied the term Babylon to the Roman Catholic
Church, Fitch now argued that Babylon included anyone
who opposed adventist teaching. Therefore, he urged those
who looked forward to Christ’s return to separate them-
selves from the existing churches.

Fitch’s sermon appeared in his own publication, Second
Advent of Christ, in July, and in September it was reprinted in
the Midnight Cry, although accompanied by a statement from
Himes indicating his disagreement. It also appeared as a pam-
phlet that achieved wide distribution. Even though Miller,
Himes, and Litch did not immediately accept Fitch’s position,
emerging figures such as Storrs and Marsh picked up the
theme, and by early 1844 it pervaded the movement. As thou-
sands of Millerites left their churches, they were taking on the
very sect-like characteristics they had earlier disavowed.

The reason Millerism appealed to so many people during

this period has never been fully understood. There does not
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seem to have been many social and economic differences
between those who were attracted to the movement and
those who rejected it. The fact that Millerism arose during
and contributed to a major religious revival was probably
the key element in its popularity. Also, it shared the biblicism
common to American culture at the time, combining it
with a commonsense rationalism that made its references to
historical events and chronological calculations seem rea-
sonable. Furthermore, during a time when a variety of
reform movements had emerged, it offered the ultimate
reform: the immediate cleansing of the earth from sin and
the establishment of Christ’s kingdom.

Disappointment and the Seventh-Month
Movement

Looking toward the end of all things in just a few months,
Himes, Miller, and Litch organized major campaigns in
northeastern cities for early 1844. Between January and
March, Miller preached in Boston, Philadelphia, and
‘Washington, among other places, before returning home on
March 14 to await his Lord. After March 21 passed unevent-
tully, however, he admitted his error and expressed his con-
tinuing conviction in Christ’s soon return, a belief reiterated
by Himes and others. Although the leaders were clearly dis-
oriented for several weeks, in April the Advent Herald con-
nected Habakkuk 2:2-3, which spoke of an “appointed time
... though it tarry,” with the parable of the ten virgins in
Matthew 5, which referred to the bridegroom tarrying.
Thus, the article concluded, earth was in a “tarrying time”
of unspecified length prior to Christ’s return. With this
explanation of their experience at hand, Himes and his col-
leagues gained renewed focus, and by early summer they
were once again organizing camp meetings and distributing
their papers.

By August the movements activity had picked up,
although without a designated time for the Second Coming
it lacked its earlier intensity. But this situation changed dras-
tically in August at the Exeter, New Hampshire, camp meet-
ing. There, Samuel S. Snow (1806—1870), a religious skeptic
before converting to Adventism, asserted that the Old Testa-
ment festivals were symbols of Christ’s ministry and that the
Day of Atonement, the “tenth day of the seventh month,”
was the only festival that had not yet been fulfilled. He
argued that this festival, understood in relation to Daniel
8:14, indicated the specific day of Christ’s Second Advent,
which, as determined by study of the Jewish calendar, fell on
October 22, 1844.

Reportedly, Snow’s ideas swept through the camp meet-
ing like wildfire. A few days later, Snow began publishing his
own paper, the True Midnight Cry, and by September Storrs
was espousing the new view. Although the “seventh month”
interpretation spread quickly among the adventist believers,
leaders were slow to accept it. In late September, however,
Marsh and Southard gave the support of their papers to the
October 22 date, followed by both Himes and Miller on
October 6 and Litch on October 12. Meanwhile, Fitch, who
had become seriously ill after baptizing believers in frigid
Lake Erie, accepted the seventh-month teaching a few days
before he died on October 14. By mid-October, it appears,
virtually all of the major Millerite leaders were looking for-
ward to Christ’s coming on October 22.

As the day of expectation approached, excitement built
up among the adventist believers. Miller and the Signs of the
Times counseled their followers to continue to fulfill their
family and economic responsibilities, whereas others took
more radical positions that more fully carried out the impli-
cations of their millennial expectations. Marsh advised
believers to give away all property not used for present
needs, while Storrs urged that they rid themselves of every
material possession and leave their crops standing in the
fields. Anecdotal evidence suggests a wide variety of
responses to this conflicting advice, ranging from continua-
tion of one’s business to the closing of shops, the giving
away of property, and decisions not to harvest. Adventists
continued to hold meetings, both to offer the world a final
warning and to provide spiritual and social support to one
another as the division between themselves and unbelievers
became starkly apparent. Mob violence against the adven-
tists, which forced the closure of meetings in cities such as
New York, Boston, and Philadelphia, must have reinforced
the Millerite sense of alienation. As October 22 dawned, the
adventist believers, who Miller later estimated to number
about fifty thousand, gathered in homes and meeting houses
to await Christ’s coming. Himes, rather than staying in Bos-
ton where his tabernacle was filled with believers, traveled
to Low Hampton to be with Miller.

But October 22 passed uneventfully, in time becoming
known to adventists as the “Great Disappointment.” In con-
trast to the spring disappointment, believers reported deep
feelings of despair over their loss of hope and anxiety about
their future as they faced the ridicule of an unbelieving pub-
lic. Almost immediately Himes set to work to address the
situation, putting forth a plan to aid destitute adventists who
no longer had property and restarting the publication of the



Midnight Cry and Advent Herald. Some of the adventist
preachers resumed their travels, meeting with groups of
believers to provide consolation and encouragement

Beyond their immediate physical and emotional needs,
the adventists also had to address the problem of what had
gone wrong. There was, however, considerable confusion and
difference of opinion. On October 24 Southard declared that
the leadership must simply admit that it had been wrong, but
on October 30 the Advent Herald argued that the October 22
date was correct and that Jesus would return within a few
days. By mid-November, however, both the Herald and the
Midnight Cry, along with Himes, had admitted their error,
but they continued to assert that God had been in their
movement. It took Litch until May 1845 to fully reject the
seventh-month interpretation, while Miller moved slowly
from admitting that his calculations may have been off by a
few years to recognizing by September 1845 that October 22
had no prophetic significance at all.

But the seventh-month movement had not originated
with these leaders, and, not surprisingly, other adventists
were not so willing to give up their belief. They proposed a
variety of solutions to their dilemma. In January 1845
Joseph Turner and Apollos Hale put forth the “shut door”
theory, stating that the opportunity for unbelievers to accept
Jesus had ended on October 22 when Christ had returned
spiritually as bridegroom. Hiram Edson and O. R.. L. Crosier
argued that Jesus had entered the Most Holy Place of the
heavenly sanctuary on that date to begin the work of judg-
ment that must precede his Second Advent. Others set new
dates, a practice that continued to aftect adventism for the
next two decades. In addition to reinterpreting their beliefs
about the Second Coming, in the months after the Disap-
pointment some adventists began pursuing a variety of other
doctrinal innovations, including the seventh-day Sabbath
and conditional immortality (also known as “soul sleep”)
that previously had played a minor role in the movement.
Many believers simply left adventism to rejoin their previ-
ous churches, while others lost their Christian faith. A few,
such as Enoch Jacobs, found a temporary spiritual home
with the Shakers.

With their movement fragmenting, the adventist leaders
called for a meeting in Albany on April 29, 1845. The
Mutual Conference of Adventists, which drew representa-
tion from what might be called mainstream adventism, reaf-
firmed its belief in the coming of Jesus without making any
reference to time, developed a plan for further evangelism,

and condemned what it regarded as extreme views—among
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them the seventh-day Sabbath, foot washing, and the “Holy
Kiss.” From this point on, the adventist movement was
divided between a mainstream that differed from its Protes-
tant environment only in its emphasis on the premillennial
Second Advent and a radical fringe that continued to exper-

iment with new doctrines and practices.

Adventist Churches
The failure of the Millerite predictions in 1844 appeared to

bring premillennialist interpretation of the Bible into disre-
pute. Nonetheless, the movement spawned several denomi-
nations, most of which developed around influential publi-
cations. Shaped by Himes’s Advent Herald, the mainstream
adventism of the Albany conference evolved into a move-
ment that established a formal church organization in 1858,
the American Evangelical Advent Conference. By the 1920s,
however, the Evangelical Adventists, as they were known,
had lost their distinctiveness and were absorbed into funda-
mentalist Christianity.

From the more radical wing of adventism arose the
Advent Christian Church, formed largely around Miles
Grant’s World’s Crisis, which combined Miller’s historicist
prophetic interpretation with a belief in conditional immor-
tality. Like other Millerite groups, this denomination was
slow to organize, establishing publishing and missionary
societies in the 1860s and a general conference in 1893.

Drawing on Marsh’s Advent Harbinger and Bible Advocate,
the Church of God of the Abrahamic Faith adopted the
belief that some who had not accepted Christ would be
spared destruction at his coming and have a second chance
at salvation during an “age to come.” Although this move-
ment formed some regional conferences in the 1850s, it did
not adopt a name until 1888 or fully establish a general
conference until 1921.

One of the smallest of the radical adventist groups ulti-
mately became the largest denomination to arise out of the
movement. It adopted the seventh-day Sabbath, the inter-
pretation that Jesus had entered the heavenly sanctuary on
October 22, 1844, conditional immortality, and the divine
origins of the visions of Ellen G. (née Harmon) White, a
young adventist in Maine. The Sabbatarian adventists began
publishing the Second Advent Review and Sabbath Herald in
1850 and formed the General Conference of Seventh-day
Adventists in 1863. This new denomination combined his-
toricist premillennialism with publishing, health, and educa-
tional institutions that established its presence in American

society and provided the basis for a worldwide missionary
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outreach. By the early twenty-first century, it had about a
million members in the United States and from twelve to

fifteen million abroad.

The Rise of Dispensationalism

Apart from these adventist groups, premillennialism went
into eclipse for the next quarter-century. Meanwhile, the
“futurist” version that had developed earlier in Great Britain
gained some credence because it rejected historicism and
held that the last days prophecies would be fulfilled during
a short period prior to Christs Second Coming. John
Nelson Darby’s version of futurism was called “dispensa-
tionalism,” because it divided history into eras or “dispensa-
tions”; during each dispensation God dealt with sin in a
different way. Darby asserted that God had one plan for
Israel and another for the Christian church. He therefore
anticipated two events. First, God would secretly take his
saints to heaven (the “rapture”), after which a great tribula-
tion would occur on earth and the prophecies for Israel
would be fulfilled. Then, the Second Coming would take
place as Jesus and the saints returned to earth to destroy the
armies gathering for the battle of Armageddon, to throw
Satan into the bottomless pit, and to establish Christ’s rule
for a thousand years. At the close of this millennium, Satan
would rebel once more and be defeated, the dead would be
resurrected, and the Last Judgment would take place, after
which God would create a new heaven and a new earth.
Darby visited North America seven times between 1859
and 1874, spreading this dispensationalist theology and
influencing Dwight L. Moody, among others. The Niagara
Bible Conferences (1875-1897) soon adopted premillenial-
ism, whereas the dispensationalist version dominated the
American Bible and Prophetic Conferences (1878-1918).
Dispensationalism gradually won a large following. Charles
L. Scofield’s Reference Bible (1909), influential pastors such as
James H. Brookes and A. J. Gordon, and training schools
such as the Moody Bible Institute convinced many within
the conservative Christian community that it was the cor-
rect interpretation of the scripture. Indeed, world events
such as the emergence of Zionism and World War I seemed
to confirm the dispensationalist position. By the 1920s it
had become the dominant form of premillennialism and was
strongly associated with fundamentalism. Lewis Sperry Cha-
fer, John E Walvoord, and Charles C. Ryrie became major
dispensationist theologians, but the belief system gained
popular attention with Hal Lindsey’s The Late Great Planet
Earth (1970) and Jerry Jenkins and Tim LaHaye’s sixteen Left

Behind novels (1995-2007), which sold millions of copies.
Dispensationalist premillennialism remained a major force

within American Protestantism.

See also Adventist and Millennialist Denominational Families;
Apocalypticism; Bible entries; Evangelicals entries; Fundamental-
ism; Great Awakening(s); Independent Bible and Community
Churches; Jehovah’s Witnesses; Latter-day Saints; Seventh-day
Adventists; Shakers.
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Adventist and Millennialist
Denominational Families

The central doctrinal affirmation of adventist and millennial
groups is the Second Advent of Christ. Although they may
differ from each other, these groups share that doctrine.

The adventist groups examined here took root in the
advent movement of the 1840s that received its inspiration
from William Miller (1782-1849), a Baptist layperson. The
2007 Yearbook of American and Canadian Churches lists four
“Adventist Bodies”: the Advent Christian Church, the
Church of God General Conference (Oregon, Illinois, and
Morrow, Georgia), the Primitive Advent Christian Church,
and the Seventh-day Adventist Church. That list should have
included the Church of God (Seventh Day). Two other
denominations once were in this family but no longer exist:
the American Evangelical Adventist Conference and the
Lite and Advent Union.

Millerite Adventism

In 1818 William Miller came to the conclusion from a study
of Daniel’s time prophecies that Christ would return “about
the year 1843 Because Christ’s teaching implied that no
person will know the exact time, Miller had no desire to set
a specific date.

Indeed, fearing he might be wrong, he continued to
study the prophecies for the next fifteen years without say-
ing much in public. But by the late 1830s he had attracted
some very skilled pastors into what was becoming a move-
ment. Especially important was Joshua V. Himes (1805-
1895), an influential Christian Connection leader and a
confidant of abolitionist William Lloyd Garrison. Himes,
who was one of the public relations experts of his day, put
Millerism on the American religious map. The movement
grew rapidly throughout the northern states in the early
1840s. It recruited from among the social reformers of the

day several active clergy who perceived the Second Advent

as the ultimate reform that would transform the very cli-
mate that bred social injustice.

Miller’s theology focused on two points: salvation in
Christ and the premillennial Second Advent. The leaders in
the movement that formed around his leadership sought to
avoid other theological issues that would prove to be divisive
to its growth across denominational lines. All their energy
was put into the urgency of preparing for the return of
Christ. It was never their intention to form a denomination.
Miller himself was convinced that all Christians would be
more than eager to rally around the return of their Lord.

Millennial interest permeated the American Christianity
of the time, and so it was an invasive challenge to preach
premillennialism (the belief that Christ would return at the
beginning of the millennium) in a context in which the vast
majority of the population was postmillennialist (that is,
they believed that Christ would return at the end of the
millennium, during which social conditions would continue
to improve until the kingdom of God was established on
earth). By mid-1843 the confrontation of millennial ideolo-
gies had set the stage for the expulsion of those Millerite
preachers and members from several denominations who
would not keep quiet about the topic closest to their hearts.
In that context, Charles Fitch (1805-1844), a Congrega-
tional pastor who had been closely aligned with Charles G.
Finney (1792-1875),an 1821 convert who became the most
famous of the Second Great Awakening preachers, sounded
the call to “come out of Babylon.” Thus the stage was set for
the rise of a distinctive adventist body.

The Second Advent, of course, did not take place in
1843.The Millerite adventists, following the lead of Samuel
S. Snow (1806—1870), a Methodist pastor, eventually came
to believe through a series of calculations based on the book
of Daniel that Christ would return on October 22, 1844.
His nonappearance became known as the “Great Disap-
pointment” and led to the dissolution of adventism as a

unified movement.

Postdisappointment Transitions

It is impossible to give a completely accurate picture of the
disappointed Millerites, but it is probable that the majority
abandoned their advent faith and either went back to their
previous churches or drifted into secular unbelief.

The remaining believers divided themselves into two
main orientations toward the fulfillment of the prophecy
in October 1844. One group, following Himes, claimed
that nothing had happened and that adventists needed to
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continue to warn the world of the pending advent. The
other group held that the prophecy had definitely been
fulfilled in October, but they split over exactly what had
happened. The larger segment held that Christ had indeed
returned, but spiritually in their hearts rather than physically
in the clouds of heaven. The smaller segment held that the
tulfillment signaled the movement of Christ into his final
work in the heavenly sanctuary depicted in the book of
Hebrews.

By early 1845 those adventists who believed that Christ
had come spiritually into their hearts and that, as a result,
they were now in the millennial period, proved to be the
most active. Unfortunately, the “Spiritualizers,” as they were
called, stimulated fanatical excesses. Their spiritualizing
approach destroyed the calm hermeneutical controls of the
earlier Millerite movement, and so things rapidly spun out
of control in a segment of adventism that would self-
destruct by the end of the 1840s.

Meanwhile, Himes and Miller, fearing the destruction of a
religious understanding in which they firmly believed, called
for an adventist convention in Albany, New York, in April
1845 to counteract the excesses of the Spiritualizers and to
establish post-1844 adventism on a firm basis.

The Albany meeting stabilized the vast majority of
believers in the advent by establishing a congregational sys-
tem of church governance that would be held together by
periodicals and periodic meetings of the movement’s pastors
and leading laity, by certifying “trustworthy” pastors, and by
setting forth a rudimentary doctrinal platform largely
emphasizing items related to the advent and salvation. The
convention specifically rejected the “anti-Scriptural” post-
millennial doctrine that the world would be converted to
Christ and the teaching that held that the Jews would be
restored as a nation. They also resolved to have no fellowship
with adventism’s fanatical wing and those who had adopted
new tests of fellowship beyond the acceptance of Christ and
a belief that he would soon reappear.

Unfortunately, the very actions of the Albany conference
split the moderates, because many of them, with their fresh
memories of their recent bad experiences with the denomi-
nations that had expelled them, had come to believe that to
authorize any organization was to return to an oppressive
Babylon. Some were against organization even at the con-
gregational level. That anti-organizational mentality influ-
enced all the developing adventist groups to some extent,
and made it almost impossible for them to organize as reli-
gious bodies until the late 1850s and early 1860s.

But formal church organization would eventually come
in some fashion to the remaining advent believers. The
nineteenth century would see four denominations grow out
of the Albany orientation, and two out of those believers
who at first came to focus on the heavenly ministry of
Christ since 1844 eventually observed the seventh-day Sab-
bath. The Spiritualizer segment produced no religious

movements that existed beyond 1850.

American Evangelical Adventist Conference

The Albany orientation was the major visible adventist pres-
ence during the late 1840s and most of the 1850s. But defi-
nite moves toward concrete denominational formation were
hindered by the ongoing antipathy toward organization by
the vast majority of adventists. Thus the Albany adventists
continued to be held together by a shared interest in the
Second Advent promoted by their major periodical, the
Advent Herald.

But theological harmony was not achieved easily. The
major dividing force in the 1850s was the teaching of condi-
tionalism—the belief that people are not born immortal, but
receive immortality as a gift at the Second Advent through
their faith in Christ—and annihilationism—the belief that
because the wicked are not innately immortal, they cannot
burn perpetually but will be eternally destroyed.

Those teachings had entered Millerite adventism in the
early 1840s through George Storrs, who had been a Meth-
odist minister. Himes and Miller had been able to stem the
force of those teachings before 1844, but afterward they
would gain increasing influence.

By 1858 those who accepted and those who rejected
conditionalism and annihilationism among the Albany
party had come to an impasse. Thus in May 1858 the reject-
ers, who controlled the Advent Herald, formed the Ameri-
can Evangelical Adventist Conference to disseminate
“original” adventism as defined in 1845 at Albany. In
November 1858 the Evangelical Adventists approved a
constitution and elected a slate of officers. Therefore the
most powerful of the Albany groups had formed the first
adventist denomination.

But it would not be a lasting one. With only the premi-
llennial advent to separate it from the general Christian
populace, Evangelical Adventism lost its reason for a separate
existence when a large share of conservative Protestants also
adopted forms of premillennialism in the decades after the
Civil War. By 1890 its membership had shrunk to 1,147, and
it disappeared in the early twentieth century.
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Advent Christian Association

Meanwhile, back in 1858 the conditionalist segment of
Albany adventism was horrified by the move of the
Evangelical Adventists to organize. This group, which had
been shut out of the pages of the Advent Herald, solidified
around the World’s Crisis, a periodical that set forth its views
of both the advent and conditionalism.

Gradually and reluctantly the Crisis adventists drifted
toward formalizing a church organization. In July 1860 they
formed the Christian Association to support the formation
of a publication society, to organize local congregations, and
to aid in certifying and supporting an efficient gospel min-
istry. In October the Christian Association was renamed the
Advent Christian Association. Thus was born a second
adventist denomination, although because of the strong
antidenominational feelings of many of its members it was
called an association rather than a church.

Even though the Advent Christians had organized, their
administrative structure was extremely weak. Clyde E.
Hewitt, the most recent historian of the movement, claims
that it never overcame that weakness, which has contributed
to the denomination’s lack of growth.

Throughout the mid- to late nineteenth century the
Advent Christians continued to gain influence over the ever-
shrinking Evangelical Adventists. According to the 1890
census, there were 25,816 Advent Christians at the time.
Their rallying point had become their firm belief in condi-
tionalism and annihilationism, which had overtaken even
their ongoing belief in the Second Advent as the doctrinal
center of the movement.

The Advent Christians sponsored a very modest mission
outreach program, but by 2004 the denomination had a
mere 24,182 members in the United States, worshipping in
304 congregations. Hewitt attributes their lack of growth to
a lack of evangelism, insufficient organization, and “small-
ness in vision.”

Over the years the Advent Christians sponsored some
educational work, of which Aurora College in Illinois was
the center. But they gave up control of that institution in the
late twentieth century, even though Aurora’s library still
contains one of the finest collections of Millerite documents
in existence.

Today, the denomination’s general conference is located
in Charlotte, North Carolina. Doctrinally, it upholds the
Bible as the only rule of faith and practice and believes that

salvation is free to all on the condition of repentance, faith,

and faithfulness to God. It holds that the only ordinances of
the church are the Lord’s Supper and baptism, which is
always by immersion. The Advent Christians maintain doc-
trinal distinction in the areas of conditional immortality, the
sleep of the dead until the return of Christ, and establish-
ment of the kingdom of God on the earth made new.

Life and Advent Union

The Life and Advent Union grew out of an internal squab-
ble among the Advent Christians soon after their founding.
A significant minority of Advent Christians had begun to
teach that God would not raise the wicked dead from their
unconscious sleep only to resentence them to eternal death.
In 1863 the majority, holding that the Bible taught the res-
urrection of both the righteous and the wicked, would not
allow the group espousing the nonresurrection of the wick-
ed to publish their views in the World’s Crisis. In response,
the smaller group established the Life and Advent Union on
August 3, 1863, as well as the Herald of Life and the Coming
Kingdom to publish their views.

The “Life” adventists aggressively evangelized in the
1870s and 1880s and had a membership of 1,018 in 1890,
but by 1926 that figure had fallen to 535.In 1957 only three
congregations remained, and in 1964 the denomination

merged back into the Advent Christian group.

Primitive Advent Christian Church

The Primitive Advent Christian Church grew out of a twen-
tieth-century rupture with its parent body over foot washing
and the rebaptism of backsliders who return to fellowship.
The original Advent Christians reject both teachings.
Located entirely in West Virginia, as of 2005 the Primitive
Advent Christians reported 76 churches with 3,965 com-
municants. Their doctrinal platform reflects that of the
parent church in terms of salvational issues and the role of
the Bible as the only rule of faith and practice. But they have
expanded the number of ordinances to three, adding the
saints’ washing of one another’s feet to baptism by immer-
sion and the Lord’s Supper. They also differ from the Advent
Christians in that they hold firmly to noncombatant prin-
ciples, whereas the Advent Christians, while holding that war
is contrary to the teachings of Christ, leave the arms-bearing

issue up to the discretion of the individual conscience.

Church of God General Conference

The small family of denominations that grew out of the

Evangelical and Advent Christian movements was directly



24 Adventist and Millennialist Denominational Families

related to the Albany meetings. The Church of God General
Conference, although in general theological harmony with
the Albany adherents, disagreed with them over the steps
they had taken to organize. Thus, although the Church of
God cohort originated in the same adventist population
pool, it was in essence a reaction, under the leadership of
Joseph Marsh and his Voice of Truth, to Albany rather than an
outgrowth of it.

Early on, this sector of adventism taught that the Jews
would return to Israel and that individuals would have a
second chance to be saved during the millennium or the
“Age to Come.” Such positions were closer to those of the
British premillennial literatists than they were to Millerite
adventism, which had rejected the positions in 1840 at its
first “general conference” meeting.

During the 1850s there was a great deal of interaction
between the Age to Come believers and those evolving into
the Advent Christians. But after the latter organized, the two
groups drifted apart.

From its position at the extreme edge of the antiorgani-
zational wing of adventism, the Age to Comers found it
next to impossible to organize as a denomination. By the
1880s several streams had fed into the movement, and they
organized in 1888 as the Church of God in Jesus Christ. But
because of strong convictions about congregational rights,
the 1888 organization soon ceased to function. In 1921 the
present general conference was organized as the Church of
God of the Abrahamic Faith, with its headquarters in Ore-
gon, lllinois. In 1991 it moved its headquarters and training
school to Morrow, Georgia, where the school became the
Atlanta Bible College. In 1890 the Church of God had a
membership of 2,872, and as of 2004 it reported eighty-nine
congregations and 3,860 members.

Central to its doctrinal affirmations is the teaching that
the kingdom of God will begin in Jerusalem at the return
of Christ and be extended to all nations. Thus the promises
of God to Abraham will be literally fulfilled. The church
also affirms the creatorship of God, with Jesus not existing
prior to his birth in Bethlehem. Baptism of believers is by

immersion.

Seventh-day Adventist Church

Unlike the five religious movements just described, Seventh-
day Adventism did not originate among those adventists
who held that no prophecy had been fulfilled in October
1844.To the contrary, Seventh-day Adventists believed that
prophecy had been fulfilled; that fulfillment, however, was

not the Second Advent but the inauguration of Christ’s final
work in heaven before returning to earth.

The primary founders of the movement were Joseph
Bates (1792-1872), James White (1821-1881), and Ellen G.
White (1827-1915). By 1848 the Sabbatarian adventists
were advocating not only the nearness of the Second
Advent, but also the seventh-day Sabbath, the role of Christ
in the heavenly sanctuary, and conditionalism and annihila-
tionism. Beyond that, they held that Ellen White had a
genuine prophetic gift.

The Sabbatarians aggressively evangelized from 1848
onward, using literature and traveling evangelists to great
advantage. They eventually came to believe on the basis of
Revelation 14:6—12 that they had a message the whole
world needed to hear before the return of Christ pictured
in Revelation 14:14-20. By 1890 they had become the larg-
est adventist church, with membership in North America of
28,991. The twentieth century saw rapid and continual
growth, with the denomination having at the beginning of
2007 over one million members in North America and over
fifteen million worldwide.

Part of its success can be attributed to a worldwide orga-
nization designed to facilitate mission. That organization,
however, got off to a rather slow start. After all, the mem-
bers of this denomination were members of the group that
by adventist tradition opposed any organization. But by
1861 they had formed their first state conference, and 1863
witnessed the formation of the General Conference of
Seventh-day Adventists to coordinate the efforts of the state
conferences. Unlike the congregational structures in the
other adventist denominations, not only did the Seventh-
day Adventists develop a layered structure, but each level in
the Seventh-day Adventist structure had very definite

administrative authority.

Church of God (Seventh Day)

Owing to their Millerite heritage, not all of the Sabbatarian
adventists appreciated the movement’s drift toward orga-
nized status under the guidance of James White. Not only
did the Sabbatarian dissidents balk at White’s growing
authority, but they also rejected and resented the visions and
writings of his wife, Ellen.

Beginning in the 1860s, Sabbatarian groups in Michigan
and Jlowa united in their opposition to Seventh-day
Adventism. In 1863 they united to publish the Hope of
Lsrael, which eventually became the Bible Advocate, the

movement’s current publication. The General Conference
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of the Church of God was formed in 1864, and “(Seventh
Day)” was added to its name in 1923. Its denominational
headquarters was in Stanberry, Missouri, from 1888 to
1950, when it moved to Denver.

The church’s doctrinal distinctives include an under-
standing of the perpetuity of the Ten Commandments
(including the seventh-day Sabbath), conditionalism and
annihilationism, and an earthly millennium following the
Second Advent, at the end of which the wicked will be
resurrected. Salvation is a gift, but one that results in a
changed life. The two ordinances of the denomination are
baptism by immersion and an annual communion service
accompanied by foot washing.

The Church of God (Seventh Day) has never been a
large denomination. It had 647 members in 1890 and
reported 9,000 members in the United States in 2001.
Schism has plagued its history. Thus in 1933 a section of its
membership split off to form the Church of God (Seventh
Day), headquartered in Salem, West Virginia. A similar body
is the General Council of the Churches of God, Seventh
Day, located in Meridian, Idaho. Because of possible confu-
sion over the name, the original Sabbatarian Church of God
is sometimes identified as the Church of God (Seventh
Day), Denver, Colorado.

Christadelphians

The Christadelphians arose in 1848 under the leadership
of John Thomas (1805-1871). Although they were a
restorationist body that looked forward to the return of
Christ in power to set up a visible worldwide theocracy,
they appear to have had no direct connection with the
Millerite denominations discussed earlier. They did, how-
ever, share several doctrinal positions espoused by some of
the Millerite denominations, including conditional immor-
tality, annihilationism, and immersion as the only form of

baptism.

See also Adventism and Millennialism; Apocalypticism; Evangeli-
cals entries; Fundamentalism; Independent Bible and Community
Churches; Jehovah’s Witnesses; Seventh-day Adventists.

George R. Knight
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African American Baptists

See Baptists: African American.

African American Methodists

See Methodists: African American.

African American Music

See Music: African American; Music: African American Gospel;
Music: African American Spirituals.

African American Pentecostals

See Pentecostals: African American.

African American Religion:
Colonial Era through the
Civil War

It 1s tempting to take advantage of simple chronology and
concrete origin and begin a study of African American reli-
gion during the colonial era at the moment and place that

people of African descent initially set foot in the “New
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World.” Thus the investigation might start in 1619, when
Africans arrived as indentured servants in Jamestown on the
banks of the James River sixty miles from the mouth of the
Chesapeake Bay. Founded a decade earlier by Virginia Com-
pany explorers operating under the charter of the British
Crown, Jamestown marked the establishment of the first
permanent English colony, Virginia. Another, more sophisti-
cated option for selecting a starting point emerges if the
term New World 1s defined more broadly to include the ear-
liest years of European imperial contact with the Western
Hemisphere. In this framework, one might assume the year
of beginning to be 1502, when the first ship of African slaves
landed on the Spanish-controlled island of Hispaniola in the
Caribbean.

Origins

But both approaches pose a similar analytical risk, one that
has limited the explanatory scope of the literature on
African American religion for generations: the neglect of
the world left behind by the native-born Africans forcibly
transported across the Atlantic. Too often the dating and
examination of the sacred history of black Americans com-
mences with the physical introduction of their ancestors to
the New World—however interpreted—and its trajectory is
drawn without a full consideration of the influence of tra-
ditional African beliefs. Older investigations routinely cast
aside the matter of the African character of African American
religion or focused on the question of to what extent, if any,
“Africanisms” survived the Middle Passage. Frequently mis-
sing was a thoughtful analysis of the shifting and malleable
interaction of the past and the present, of the symbiosis
between religious cultures formed in Africa and ones devel-
oping in newer environments.

More recently, scholars have rightly stressed that the roots
of African American religion stretch back to the native cul-
tures of Africa itself. Well before Portuguese soldiers of the
military Order of Christ first descended on West African
villages in the fifteenth century, Africans were a religious
people.The estimated ten to twelve million Africans shipped
as human cargo to the Western Hemisphere over the next
350 years arrived at their destinations not lacking a rich
sense of the sacred. Over the course of centuries in Africa,
they had created worlds of gods and spirits that lent meaning
to their lives, even if their spiritual precepts and practices
were dismissed as primitive and oftensive by Christian mis-
sionaries and slavers. Although some Africans were Muslim
or Christian, the great majority practiced traditional beliefs.

The Memoir of Olaudah Equiano

Olaudah Equiano made the case for the rich religious back-
ground of native-born Africans in his memoir, published first
in England in 1789 and in America two years later. Born in
1745 to a large, prosperous, Ibo-speaking family in what is
now eastern Nigeria, Equiano was stolen from his home at
age eleven, sold to white slave traders, and eventually pur-
chased by the captain of an English merchant ship inVirginia.
He worked as a slave in the Caribbean, England, and
Philadelphia until he purchased his own freedom in 1766.

Although he converted to Protestant Christianity as an
adult, Equiano keenly recalled the complex spiritual culture
of his early African boyhood. Many “believe in the transmi-
gration of souls to a certain degree. Those spirits, which are
not transmigrated, such as their dear friends or relations,
they believe they always attend them, and guard them from
the bad spirits of their foes.” He noted rituals designed to
appease these spirits and ceremonies that marked the New
Year or burial of leading citizens, in which “most of their
implements and things of value were interred along with
them.” He wrote, too, of his community’s “priests and magi-
cians” who served as doctors and “were very successful in
healing wounds and expelling poisons.”

Equiano’s account identifies some of the core dimensions
of conventional African religion that Africans transported to
the New World and relied on to explain and confront their
new lives. In particular, he evoked the common African
conviction that honoring the spirits and ancestors through
prayer and sacrifice promised a good life, whereas ignoring
or angering them brought evil and ill fortune into the
world. Spirits, though invisible, could take human or animal
form, come alive through a ceremonial mask or specially
concocted medicine, and communicate with worshippers
through dancing, drumming, chanting, and spiritual trances.
Equiano also indicated how Africans celebrated turning
points in life and practiced rituals that helped them manage
unpleasant or traumatic turns in life such accidents, disease,

sickness, and death.

Under Slavery: Hybrid Faiths and the Great
Awakening

Africans and their descendants blended their traditional
sacred lives with the pressures and constraints of slavery. In
Catholic communities throughout North America, for
example, they viewed the saints as similar to African spirits

in terms of their special powers and spheres of interest. They
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took advantage of the overlaps between Catholicism and the
religions of Africa to give birth to hybrid faiths. In Brazil,
Africans and their descendants created Candomble; in Cuba,
Santeria; and in Haiti, vodou or voodoo. Central to them
was African-styled worship services featuring energetic
dances, communal song, powerful traditional rhythms
banged out on drums, and spiritual visions.

In British North America slaves only slowly converted to
Protestant Christianity. Much of this was of the white mis-
sionaries’ own doing. Before the early eighteenth century
British clerics often refused to school slaves in the history of
their faith or even to baptize them for fear that such a for-
mal statement of Christian identification might lead to their
emancipation under British law or upset hierarchies of
social order. Instead, they preached that slaves should obey
their masters. To be sure, white Protestants organized mis-
sionary societies, such as the Society for the Propagation of
the Gospel in Foreign Parts, which underwrote the efforts
of English clergy to labor in the colonies. But various factors
greatly limited the society’s success, most especially the fear
among whites that Christian slaves were fundamentally dis-
obedient slaves. As a result, missionaries struggled to gain
permission from masters to visit their bond servants. Even
when they did, slaves infrequently took to their preaching.
Sometimes the issue was language: native-born African
slaves struggled to understand missionaries. But even Eng-
lish-speaking slaves often made poor candidates for conver-
sion because many simply rejected Christianity as the faith
of their oppressors.

The interest of slaves in Christianity changed dramati-
cally beginning in the 1730s, when a series of religious
revivals rolled across the colonies in what was dubbed the
Great Awakening. In lengthy public meetings aimed at sav-
ing as many souls as possible, preachers whipped up popular
enthusiasm through fiery sermons. They made a special
point of inviting blacks and including them as speakers,
prayer leaders, and singers. Some slaves gained permission to
attend from sympathetic masters, while others stole away to
the gatherings. They then converted to Christianity in
unprecedented numbers largely because of the revivalists’
egalitarian ethos and particularly their concentration on the
experience of individual conversion as the central require-
ment for Christian membership.

R evivalist ministers such as William Tennent and George
Whitefield called men and women, rich and poor, free and
slave, to experience God’s saving grace. Gone was any pre-

requisite literacy, mastery of scripture, or social rank. They

preached excitedly, voices soaring and bodies jumping.
Biracial audiences responded with equal fervor; caught up in
the excitement of the moment, many entered spiritual
trances while others wept openly, shouted, waved their arms
in the air, danced, fell to the ground, or simply collapsed.
Clergy and laypeople alike understood that these behaviors
were vital components of worship and individual spiritual
growth. People simply communicated the intensity of their
emotions, the powerful experiences of conversion, and the
presence of the Holy Spirit through physical means. In these
meetings, slaves finally experienced a type of Protestant
Christian worship that resembled their own African tradi-
tions, which, in turn, led them to better understand Chris-
tianity and convert.

The pattern of slaves converting to Christianity contin-
ued throughout the eighteenth and early nineteenth centu-
ries. The success of the American Revolution further threw
into doubt the moral claims of slavery and accentuated the
democratic impulse unleashed by the revivals. Antislavery
petitions grew among some denominational groups. In the
late 1700s, Baptist and Methodist ministers pushed the
boundaries separating blacks from fully fledged leadership in
their churches by licensing African Americans, free and slave,
to preach to fellow blacks. Some become part of white
churches, while others formed the first generation of all-
black houses of worship and took critical steps toward mak-
ing Christianity fit with the experiences and stresses of black

life in America.

Institutions

Although most African Americans living during times of
slavery practiced their religion away from any black-led

church, this was not always the case.

Southern Independent Black Churches

In the South and particularly in the North, blacks founded
and controlled their own houses of worship. One of the first
efforts to organize a black church in the South was spear-
headed in the late eighteenth century by David George in
Silver Bluft, South Carolina. George, born in the mid-
eighteenth century to African parents in Essex County,
Virginia, spent much of his young life as a runaway seeking
shelter among the Creck and Natchez Indians. He eventu-
ally joined a plantation owned by an Indian agent for South
Carolina, George Galphin, who lived in Silver Bluft, and
there David George apparently helped build the Negro
Baptist Church.
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During the Revolutionary War, Pastor George and fifty
members of his congregation relocated to Savannah, Geor-
gia. His church grew and became part of a fledging African
American Baptist community led by a slave, Andrew Bryan.
For years Bryan had defied local authorities and gathered
blacks to worship, sometimes paying a price measured in
lashes. Eventually officials determined that Bryan posed no
direct threat to the social order and permitted him to host
open meetings, but never at night. By 1790 Bryan was pre-
siding over a sizable Baptist congregation that boasted a
membership of 225 communicants and hundreds more not
yet fully accepted. It became the African Baptist Church of
Savannah and quickly spawned offshoots: in 1803 the Sec-
ond African Baptist Church was created, and several years
later the Third African Baptist Church took shape. Bryan
tapped a former slave and a close friend, Henry Francis,
from Silver Bluff, to lead the Third Baptist church. Literate
and possessing eighteen years of experience as a minister, the
fifty-two-year-old Francis was well suited to the task.

The success of the African Baptist Church of Savannah,
however, was unusual in the South before the Civil War.
Slaves and freed people seeking to worship independently
confronted whites eager to control their movements and
behavior, especially during times when fears of slave revolts
ran high. Still, a small number of southern blacks formed
houses of worship and thus created an important counter-
point to the more prevalent pattern of southern blacks
attending white-run churches, sitting in segregated quarters,
and hearing about their supposed social and intellectual

inferiority.

Northern Independent Black Churches

The story of independent black churches was very difterent
in the North, where multiple denominations emerged,
drawing thousands of African American congregants by the
eve of the Civil War. There, the leveling impulse unleashed
by the Revolutionary War, the slow eradication of slavery,
and the legal separation of church combined to generate
greater freedom of assembly. Less constrained by laws and
customs designed to tightly manage their whereabouts and
activities, northern blacks enjoyed wider public opportuni-
ties to articulate the meaning of their spiritual lives. Begin-
ning in the late 1800s those who were part of the traditional
white-run denominations increasingly sought improved
status as members, access to sacramental privileges, and pros-
pects for liturgical leadership. When their requests were

ignored, many formed their own churches.

Such was famously the case in the founding in 1794 of
Bethel Methodist Episcopal Church in Philadelphia by
Richard Allen. Born the slave of a Quaker in the City of
Brotherly Love in 1760, Allen eventually became the prop-
erty of a Methodist living outside of Dover, Delaware. At
seventeen he converted to Methodism. Soon thereafter he
bought his freedom, became a Methodist exhorter, and
returned to Philadelphia in 1786. Joining the white-led
St. George’s Methodist Church, Allen and other blacks
worshipped for years through the scrim of racial segrega-
tion. Although permitted to form their own private prayer
groups, they were forced to sit in black-only pews and
lacked their own church. But during one Sunday service at
St. George’s, the matter of black religion and the color line
came to a head. As Allen recounted in his autobiography, he
and fellow black members entered the church, placed them-
selves in a white-only section, and joined in the prayer being
led by the presiding Elder. “We had not been long upon our
knees before I heard considerable scuffling and low talking.
I raised my head up and saw one of the trustees, H—M—,
having hold of the Rev. Absalom Jones, pulling him up off
his knees, and saying “You must get up—you must not kneel
here! Mr. Jones replied, “Wait until prayer is over) Mr.
H—M-—=aid ‘No, you must get up now, or I will call for aid
and force you away’ ” In quick succession, Jones refused to
move, the trustee called for aid, and he and two other white
men ejected Jones. In response, Allen and every other black
member immediately “went out of the church, and they
were no more plagued with us in the church. . .. But my
dear Lord was with us, and we were filled with fresh vigor
to get a house erected to worship God in.” Allen then spear-
headed a successtul effort to build Bethel Methodist Episco-
pal Church.

In the subsequent fight for ecclesiastical and legal control
of Bethel, one made curious by the fact that blacks owned
the very property on which their church sat, Allen squared
off against white Methodist clerics and pursued the matter
to the Pennsylvania Supreme Court, which ultimately ruled
in his favor. The predatory efforts by the white Methodists
prompted Allen to gather black Methodists from the region
in 1816 to discuss the issue of their religious autonomy.
The result was the creation of the African Methodist Epis-
copal Church and the election of Allen as its first bishop.
Other black Methodist groups quickly followed suit. In
1815 Peter Spencer founded the Union Church of Africans
in Wilmington, Delaware; six years later, under the guidance
of Peter Williams, the African Methodist Episcopal Zion
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Church—which added “Zion” to its title as a way to dis-
tinguish itself from Allen’s denomination—took root in
New York City and elected James Varick as its bishop.
Though eager to differentiate his church from other black
Methodist churches, Varick echoed Allen when recounting
its early history. He described the relationship between
white and black Methodists as controversial at times, indi-
cating that “as the whites increased very fast the Africans
were pressed back; therefore it was thought essentially nec-
essary for them to have meeting-houses of their own .. .in
order to invite their coloured brethren yet out of the ark
of safety to come in.”

Black Christians founded other types of African Ameri-
can churches as well. For example, in 1794, the same year he
was rousted from St. George’s, Absalom Jones became
founding pastor of St. Thomas African Episcopal Church
in Philadelphia. Nearby was the first African Presbyterian
Church, organized in 1807 by John Gloucester. Thomas
Paul established independent black Baptist churches: the
African Baptist Church in Boston in 1804 and Abyssinian
Baptist Church in New York City four years later. Taken
collectively, the new black churches formed the nexus of
northern black religious life through which African Ameri-

can ideas about religion and society developed.

Antislavery Words and Deeds

Uniting the different northern black churches was their
shared revulsion of slavery and segregation. Northern white
denominations typically offered only muted criticism of the
peculiar institution, but African American leaders loudly
proclaimed it as the main bane of the nation’s history. On
July 4, 1827, as part of an Emancipation Day celebration
honoring the twentieth-eighth anniversary of the abolition
of slavery in the state of New York, Rev. Nathaniel Paul,
pastor of Hamilton Street Baptist Church in Albany, devoted
the occasion to detailing the evils of slavery. “Slavery . . . is
but a hateful monster, the very demon of avarice and
oppression, from its first introduction to the present time; it
has been among all nations the scourge of heaven and the
curse of earth.”

Most blacks shared the notion that slavery was a blight on
American civilization, but a few spokesmen took it one step
further and suggested that, at some near point in the future,
those who sanctioned bondage would pay dearly for their
deeds. One such person was David Walker. Walker, born of
a slave father and free mother in Wilmington, North Caro-

lina, in 1785, settled in Boston at the turn of the century and

became active in abolitionism and church life. He published
a fiery pamphlet, Appeal, in 1829, which heavily criticized
slavery and included a dramatic twist that excited southern
state legislators to ban black residents from ever reading it.
In a view that eerily forecast the outbreak of the Civil War,
Walker argued that America’s sordid history as a
slave nation not only angered God but also promised its
eventual ruin. “Perhaps they will laugh at, or make light of

this; but I tell you Americans! That unless you speedily alter

Almighty will tear up the very face of the earth!!!!” He then
concluded, I call God—I call angels—I call men, to witness,
that your DESTRUCTION is at hand, and will be speedily
consummated unless you repent.”

In addition to preaching an antislavery message, black
church and public leaders took more concrete steps toward
accomplishing their goal. Many made their houses of wor-
ship into stops on the Underground Railroad. They hosted
political conventions to organize support for abolition. They
formed self-help societies in the strong conviction that rais-
ing the general levels of moral character and living condi-
tions was a vital means of strengthening their communities
and combating negative stereotypes. One example of a self-
help organization was the Free African Society of Philadel-
phia, organized by Richard Allen and Absalom Jones shortly
after they parted ways with St. George’s Methodist Church.
They built this club to encourage blacks to live orderly lives,
avoid alcohol, support the sick, and contribute monthly dues
for the purpose of providing financial support to widows
and orphans.

Central to the self-help efforts was the rise of black fra-
ternal orders. Closely partnered with churches and often
sharing members with them, fraternal orders reinforced the
disciplinary codes taught by preachers and offered a world
of rituals that celebrated black achievement. In 1785 Prince
Hall, an African American from Boston, took matters into
his own hands soon after his bid to join a white Masonic
lodge was rejected because of his skin color. He founded the
all-black Prince Hall Masons, which offered members a
series of rituals loosely based on white Masonry and a vow
to help them financially during times of need. The group
taught members about a glorious African past in which
black men were political leaders, hosted marching drills and
parades, required that blacks follow a strict moral code of
conduct that avoided drinking spirits, and adhere to the
precepts of the Bible. It spread rapidly across the North and
triggered the growth of other black fraternal orders.
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Although their many labors minimized the brutality of
slavery, northern blacks still confronted vexing questions
about the religious meaning of slavery for African Ameri-
cans. What was God’s purpose in allowing blacks to be
enslaved for centuries? Clergymen were quick to argue that
God did not will such a course of history, but instead per-
mitted it to happen for reasons of his own design. The most
common explanation offered was that slavery brought
native-born Africans and their progeny into direct contact
with the message of the gospel and thus made possible their
conversion to Christianity. In turn, black Methodists and
Baptists could bring their newly discovered faith back to
Africa as missionaries and spread the “Good News.” As early
as 1792 Rev. David George of Savannah, Georgia, estab-
lished a Baptist church in Sierra Leone on the west coast of
Africa. By the time Alexander Crummell, a black Episcopal
priest, arrived in Liberia in 1853 to begin a twenty-year
endeavor to “redeem” Africa, more than eight thousand
black Americans were already living in the city. Crummell
framed his efforts as a way of seeing good come from the
horrors of slavery. As he wrote, the “EVANGELIZATION
OF AFRICA” was “the end, and aim, and object of that
divine will and providence which the Almighty has been
working out by the means of institutions and governments,
by afflictions and sufferings, and even oppressions, during
the course of centuries.”

Northern blacks also used the history of slavery to fash-
ion a radically different understanding of the relationship
between divine providence and America. For many white
Americans, their nation was a “promised land” of economic
and social opportunity, where the yoke of past oppression
was thrown off and freedom enjoyed by all. God amply
blessed America and intended it to act as a beacon of liberty
and democracy for the world. The meaning of America was
more ambiguous for blacks. For them, the country was no
promised land of freedom but more akin to Egypt of the
Old Testament, where the ancient Israelites, God’s favored
race, endured generations of bondage before being emanci-
pated. Black leaders also pointed out the serious shortcomings
of white Americans who professed to be Christian yet prac-
ticed slavery. Frederick Douglass put the matter vividly in his
1834 autobiography: “I . . . hate the corrupt, slaveholding,
women-whipping, cradle-plundering, partial and hypocriti-
cal Christianity of this land. Indeed, I can see no reason, but
the most deceitful one, for calling the religion of this land
Christianity. I look upon it as the climax of all misnomers,
the boldest of all frauds, and the grossest of all libels.”

Struggles of Radical African American Women

At the same time that black churches were publicly cam-
paigning for African American freedom, they were also sty-
mieing attempts by women to serve as religious leaders. Like
white clerics, black preachers widely banned female con-
gregants from ordination and from obtaining a license to
preach and often required them to seek special permission to
serve as class and prayer leaders. No black denomination for-
mally recognized a woman as a cleric until the African Meth-
odist Episcopal Church ordained Julia Foote in 1895. Still,
black women sought to preach during the colonial and ante-
bellum eras. Among the first was Jarena Lee, born free in 1783
in Cape May, New Jersey. As a twenty-one-year-old woman
then living in Philadelphia, she preached in public with such
verve and passion that she earned an invitation from Rew.
Richard Allen to speak at his church.Yet few other ministers
welcomed her, which Lee struggled to understand theologi-
cally. As she argued in 1833, “If the man may preach, because
the Savior died for him, why not the women, seeing he died
for her also? Is he not a whole Savior, instead of a half one, as
those who hold it wrong for a woman to preach, would seem
to make it appear? Did not Mary first preach the risen Savior?
Then did not Mary, a woman, preach the gospel?”

A more radical contemporary of Lee’s was Rebecca Cox
Jackson. Growing up as a free woman in Philadelphia during
the early 1800s, she lived much of her life with her brother,
Joseph Cox, an African Methodist Episcopal (AME) minis-
ter. Following instructions given to her by a heavenly spirit
in 1830, Jackson began to host prayer meetings that quickly
surged in popularity. She stirred controversy by tossing aside
convention and inviting men and women to worship side by
side. She earned a temporary reprieve, however, after a visit
by Morris Brown, who succeeded Richard Allen as bishop
of the AME Church. Brown came to one of Jackson’s meet-
ings with the idea of silencing her, but left thoroughly
impressed by her preaching and ordered that she be left
alone. In 1833 Jackson embarked on a preaching tour out-
side of Philadelphia but met with new and greater resistance.
Her insistence on her right to preach, open refusal to join a
church, and radical views on sexuality that included celibacy
within marriage angered area clerics and, Jackson claimed,
motivated some to assault her. Eventually she broke ranks
with the free black church movement and joined a Shaker
group in Watervliet, New York. In 1851 she returned to
Philadelphia and founded a Shaker community composed

mainly of black women.
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Lee and Jackson rejected the limitations placed on their
preaching because of their sex. Like others black women,
they found confirmation for their efforts not in any church
rule or clerical pronouncement but through their personal
interpretation of the Bible and, more important, an unflag-
ging conviction that God had called them to preach.
Though denied official recognition as preachers, they still
touched the lives of many and represented a vital dimension
of the religious lives of northern blacks.

‘While rarely acting as preachers to a slave community,
black women served as spiritual leaders in other ways. As
mothers and grandmothers, they introduced children to the
precepts of their faith and passed on traditions through story
and song. Many earned the respect of their peers by exercis-
ing skills as midwives, folk healers, and comforters of the
sick and dying. A few gained popularity as wise and trusted
counselors able to interpret strange dreams and forecast
the future. Although without large followings or the same
degree of influence as male preachers, black women in the
South, as in the North, influenced the evolution of African

American sacred life.

Beyond the Master’s Eye

Although African Americans built their own churches,
denominations, self-help societies, and fraternal orders dur-
ing slavery, most did not participate in these institutions. This
was especially true in the South, where the overwhelming
majority of slaves and freed people lived and had little direct
access to black churches or even white ones. They often
lived too far from any kind of house of worship to partici-
pate in its life on a regular basis and were lucky to receive
visits from itinerant preachers or even hear their masters
read from scripture.

This is not to say, however, that southern blacks failed
to create and sustain a religious identity. The truth was just
the opposite. They developed a dense sacred life outside of
the walls of any church and far beyond the master’s eye,
one that integrated themes and practices of Christianity
with the realities of their existence as bond servants and
their African traditions. Eager to push beyond the banal
platitudes issued by white clerics about willfully and
cheerfully accepting their lowly status, slaves gathered and
nurtured an alternative spiritual community. At night, in
fields, brush harbors, thickets, and secret meeting places,
they probed their place in God’s unfolding plan for
humanity and created their own sermons, visions, dreams,

and performance styles.

In contrast to the servile messages promoted by white cler-
gymen, blacks stressed their special value in the eyes of God,
especially through their distinctive interpretation of the book
of Exodus. They saw in the story of Exodus a map for their
history: like the Hebrews, they were God’s chosen children,
suffering in bondage but destined to be freed and taken to the
Promised Land. Their conviction came to life during their
secret rendezvous and praise services, when they commemo-
rated through dance and song the act of slipping Pharaoh’s
grasp and crossing the Red Sea to freedom. Transforming bib-
lical history into a lived reality, if only for a few moments,
slaves refreshed their identification as a just people blessed by
God, who would eventually emancipate them.This identifica-
tion, in turn, helped them to deflect white claims that God

preordained blacks for lives of forced labor.

Power of Preaching and Song

The leader of the slave religious community was the slave
preacher. Though sometimes illiterate, the preacher earned
his status by employing a dramatic style of communicating
that consisted of biblical verses, gestures, and stories com-
mitted to memory and expressed through repetition and
parallelism. Often called the chanted sermon, it followed a
common pattern, beginning with spoken prose but swiftly
moving to a rhythmic cadence punctuated by cries of
encouragement from the audience. It typically climaxed in a
near tonal chant, when the preacher brought his listeners to
their feet, singing and swaying with him.

A central part of slave religious life was song. Frequently
limited by law and custom from leaning how to read and
write, slaves turned to song as a powerful way of expressing
themselves. Integrating African-influenced cadences with
Protestant hymns and Bible verses, they fashioned their
spirituals, a particular type of sacred music sung alone or in
groups, in the fields or their homes. In the spirituals, they
blended hopes for freedom with the pain and suffering of
everyday life. For example:

Oh, that I had a bosom friend,
To tell my secrets to,
One always to depend upon

In everything I do!

How I do wander, up and down!
I seem a stranger, quite undone;
None to lend an ear to my complaint,

No one to cheer me, though I faint.
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At other times the spirituals concentrated explicitly on
the promise of freedom and rang with biblical references
about emancipation, in this case reaching the Jordan River
that separated the Israelites from the Promised Land.

Jordan River, I'm bound to go,
Bound to go, bound to go,—Jordan River,
I’'m bound to go,

And bid ’em fare ye well.

Alternatives to Protestant Christianity

Although most slaves practiced a form of Christianity, some
were Muslim. Indeed, Islam was the religion of choice for a
small minority of slaves, perhaps as high as 10 percent. Omar
ibn Said, who authored the only surviving North American
slave narrative in Arabic, was a member of a wealthy family
from Futa Turo in West Africa. He was born about 1773.
Captured by international slave traders, he arrived in South
Carolina in chains in 1807 and remained there in bondage
until his death in 1864. He recalled his early Islamic
upbringing as a follower of “Mohammed, the Apostle of
God,” and his routines of praying throughout the day, tith-
ing, making pilgrimages to Mecca, and joining yearly “holy
wars against the infidels.” As he explains in his autobiogra-
phy, Said, like other Muslim slaves, confronted masters impa-
tient with his faith.

Some slaves were also Roman Catholic, especially in
national centers of Catholicism such as Maryland and Loui-
siana. In 1783 the bishop of Maryland estimated that about
one-fifth, or three thousand, of all slaves in the state were
Catholic. Two orders of black nuns formed in the first half
of the nineteenth century. Mother Mary Lange, a free black
woman originally from Haiti, began the Oblate Sisters of
Providence in 1829 in Baltimore. And a free woman of Afri-
can descent, Henriette Delille, began the Sisters of the Holy
Family in New Orleans in 1842. These orders cared for the
black population. No black priests were ordained in Amer-
ica until after the Civil War.

More popular among slaves as an alternative to Protestant
Christianity was conjure, a mix of magic, medicine, spiritual
beliefs, folklore, and African traditions that stressed the con-
jurer’s healing abilities. It promised ways to bring good or
harm to people, to tell the future, and to cure the sick.
Through spells, chants, songs, and potions composed of roots
and herbs, conjurers offered a different pathway to under-
standing and confronting the challenges of daily life. They
typically enjoyed high status among blacks and many whites,

especially if they were effective in their work. Though slaves
might doubt conjure as a dependable defense against slav-
ery’s evils, many still resorted to it during moments of crisis.
Henry Bibb, born in bondage in 1815 in Shelby County,
Kentucky, but who eventually escaped to freedom in Can-
ada, recalled that many slaves “believe in what they call
‘conjuration,’ tricking, and witchcraft; and some of them
pretend to understand the art, and say that by it they can
prevent their masters from exercising their will over the
slaves.” Bibb himself was skeptical of conjure, though he
benefited from it on occasion. Facing a near-certain flogging
by his master for breaking a rule, he desperately sought out
a conjurer for help. “After I paid him, he mixed up some
alum, salt, and other stuft into a powder, and said I must
sprinkle it about my master, if he should offer to strike me;
this would prevent him. He also gave me some kind of bitter
root to chew, and spit towards him, which would certainly
prevent my being flogged.” Bibb did as he was told and

escaped punishment.

Beyond Slavery

Black Americans greeted the outbreak of the Civil War with
a mix of hope and skepticism. Many prayed that the conflict
would finally end the peculiar institution of slavery and
interpreted it as God’s punishment meted out upon the
entire nation for its slave history. Not long after northern
troops fired on Fort Sumter in South Carolina, northern
blacks rushed to join the Union Army, while southern
blacks fled for Yankee encampments to escape slavery.
Independent black churches organized relief efforts for
black soldiers and the runaways, providing food, shelter, and
basic literary training. Others, however, were only guardedly
optimistic about the lasting meaning of the Civil War. Even
if the war broke the chains of bondage, they worried that
racism’s poison, so long pumping through the heart of the
nation, would limit any permanent change to the citizenship
rights of African Americans. These anxieties proved to be
well founded. For although the war broke slavery’s back, it
failed to uproot national ideas about racial hierarchy or
check the customs and laws of segregation that came into
being during the 1880s and 1890s and defined race relations
for generations. To be sure, the war’s conclusion made pos-
sible an explosive growth of black churches and denomina-
tions, fraternal orders, religious schools, and seminaries. But
it also bore witness to a sadder truth—that even though
African Americans were no longer slaves, they were still not

free. Their historical identification with the ancient Hebrews
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in the book of Exodus as they journeyed from slavery to
freedom would persist, only now focused on the process of

seeking the promised land of liberty.

See also Abolitionism and Antislavery; African American Religion
entries; African Traditional Religions; Great Awakening(s); Invisible
Institution; Literature: African American; Missions: Foreign; Music:
African American; Roman Catholicism: African American Catholics.

John M. Giggie
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African American Religion:
From the Civil War to Civil
Rights

Black churches became the most dominant and stable insti-
tutional area to emerge from slavery largely because of the
great ambivalence of most white Christians and slave mas-
ters toward freedom of religion and the conversion of
enslaved Africans.

Although white missionaries and slave owners made
many attempts to control slaves’ religious lives and to pro-
duce obedient and docile servants, the Africans often held
their own religious services with their own leaders in the
backwoods and bayous of plantations and used a syncretism
of Christianity and African traditions as a form of resistance.
Sociologist E. Franklin Frazier has called this phenomenon
“invisible religion.” Gradually, slaves’ invisible religion, or
what others have called the “invisible institution,” was trans-
formed into visible independent black churches and denom-
inations as more Africans gained their freedom starting in
the mid-eighteenth century.

As a result of their dominance and independence in black
communities, black churches often functioned as more than
worship centers because they also participated in all aspects
of people’s lives, including communal and personal morality,
politics, economics, education, music, and artistic activities.
Sociologist C. Eric Lincoln found that the onerous pilgrim-
age of the black man and woman in early America was eased
somewhat by their religion. According to Lincoln, “It was
the peculiar sustaining force which gave him the strength to
endure when endurance gave no promise, and the courage

to be creative in the face of his own dehumanization.”

African American Churches from the Civil War to
the End of the Nineteenth Century

The clergy who led the established northern black
denominations—the African Methodist Episcopal Church
(AME Church) and the African Methodist Episcopal Zion
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The Rev. Hiram Revels, an AME clergyman from Mississippi, became
the first African American citizen and senator elected to Congress
in 1870.

Church—took advantage of the chaos caused by the
Civil War to recruit new members among the enslaved
Africans in southern states. Even before the Emancipation
Proclamation of 1863, both denominations sent numerous
missionaries into the South, following the advance of the
Union armies. Thousands of new members were recruited
from the “invisible institution,” and there were massive
defections from the black constituency of the Methodist
Episcopal Church, South. They flocked to the black denom-
inations where they found an unaccustomed dignity and a
sense of self~worth. Enslaved Africans who attended white
church services with their masters were often relegated to
an upstairs balcony or seated at the rear of the church.
Sometimes they even had to sit outside by the window to
hear the sermon, prayers, and hymns.

The inclusion of newly emancipated black southerners
led to enormous growth in the black denominations. The
membership of the AME Church grew from a modest
20,000 members before the Civil War to more than 400,000
by 1884. Although the denomination was established in
Philadelphia, South Carolina became its strongest demo-

graphic region. A similar phenomenon occurred with the

New York—based AME Zion Church, which had 4,600
members in 1860. Its membership grew to 300,000 by 1884.
The state of North Carolina emerged as the Zion Church’s
largest area in terms of members and numbers of churches.

The third black Methodist denomination, the Colored
(later Christian) Methodist Episcopal Church (CME
Church), was established on December 15, 1870, in Jackson,
Tennessee. It grew more slowly than the African churches; it
had 103,000 members, 75 percent of whom were located in
Alabama, Georgia, Mississippi, and Tennessee. The CME
Church has remained the smallest of the three black Meth-
odist denominations.

Independent black Baptist churches were the earliest
black institutions, created between 1750 and 1775. However,
the black Baptist denominations were not organized until
the late nineteenth and early twentieth centuries. At a meet-
ing in Atlanta on September 28, 1895, the National Baptist
Convention U.S.A., Inc. was established, and Rev. E. C.
Morris was elected as the first president of the new conven-
tion. Black Baptist churches constituted the largest sector of
the black church population, with twenty thousand churches

and three million members in the late nineteenth century.

Re-enslavement and Lynching

The period after the Civil War was characterized by several
events: the rising violence of the Ku Klux Klan and the
development of a more rigid system of segregation in the
South; the establishment of black educational institutions by
black churches and the American Missionary Association;
the collapse of the Freedman’s Savings Bank and the need
for black banks and life insurance companies; and the emer-
gence of the Holiness-Pentecostal movement.

In 1865 two groups were formed to oppose the Recon-
struction efforts of the Union and to intimidate the recently
freed African Americans through acts of violence and vigi-
lante terrorism: the Ku Klux Klan, a white supremacist
organization founded by Confederate veterans, and the
southern Convict Lease System. The Thirteenth Amend-
ment to the Constitution (1865), which freed the slaves,
contained a proviso that made prison labor the only form of
legal slavery or involuntary servitude permissible in the
United States. The southern Convict Lease System, which
was based on this amendment, was used to re-enslave thou-
sands of African Americans who were imprisoned for often
petty charges such as vagrancy. Ninety percent of the con-
victs were African Americans, who were leased out by local

sheriffs at cheap rates to plantation owners and farmers.
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Because the former slave owners were no longer responsible
for the health and well-being of their laborers, untold thou-
sands died under the Convict Lease System.

The deadlocked presidential election of 1876 led to a
compromise by the eventual winner, Rutherford B. Hayes,
who promised to withdraw the Union Army from the
southern states if southern politicians gave him their electoral
votes. The subsequent withdrawal of the Union Army from
the South in 1877 unleashed a wave of violence and lynch-
ing that continued into the first decades of the twentieth
century. Laws passed by southern states eventually eliminated
the rights of African Americans to vote, and the 1896 U.S.
Supreme Court decision in Plessy v. Ferguson legitimated
racial segregation laws in public accommodations through-
out the South.

Black churches and their clergy attempted to oppose this
climate of violence and intimidation. Some black clergy
preached against the violence and acts of discrimination that
their members were suftering, while others were intimidated
by the attacks on black churches, which included guntire,
burnings, and bombings. Ida B. Wells, a former newspaper
editor, led an antilynching crusade after witnessing the hang-
ing of three successtul black grocery store owners in Mem-
phis in 1892. Most of Wells’s public speeches against lynching
were given in AME churches.

Civil Rights Act of 1867
The Civil Rights Act of 1867 passed during the

Reconstruction era conferred on former slaves in the South
and other black people in the North the right to vote. These
black voters succeeded in electing twenty black representa-
tives and two black senators. In 1870 Rev. Hiram Revels, an
AME clergyman from Mississippi, became the first black
citizen and the first black senator elected to Congress.
Another AME clergyman, Rev. Richard H. Cain of Georgia,
was elected to the House of Representatives in 1873. Both
Revels and Cain established the tradition of the clergy-poli-
tician in black communities, a pattern that would be revived
in the mid-twentieth century. President Hayes’s southern
compromise and the withdrawal of Union troops in 1877 led
gradually to the elimination of black voting rights in south-
ern states before the end of the nineteenth century. Thus
blacks were limited to voting in their churches—for their
pastors, bishops, and convention presidents, and for their
deacons, stewards, and members of their boards of trustees,
including the leaders of women’s conventions, missionary

societies, and ushers and nurses. Because for almost a century

black people could vote only in their churches, black church
politics at the local, state, and national levels steadily became

a highly competitive and contested terrain.

Sunday Schools, Music, Black Colleges, and Banks
The Sunday schools of black churches often fulfilled the

rudimentary task of teaching adults and children reading
and writing skills. In many southern states it was illegal to
teach an enslaved person how to read and write. When free-
dom came, the pent-up demand for education was over-
whelming. Every school that opened in Savannah, Georgia,
after the Civil War was deluged by blacks of all ages who
wanted to learn how to read and write in spite of the fact
that an education would not lead to a job in the devastated
southern economy. A primary motivation for most black
people to become literate was so they could read God’s
Word for themselves. Their belief in a transcendent God had
enabled them to survive the brutalities, deaths, and horrors
of the slave system.

Music in black churches during the postbellum period
consisted of a mixture of Negro spirituals, Isaac Watts’s hymns,
and locally developed songs. Bishop Richard Allen, the
founding pastor of the Mother Bethel AME Church in Phila-
delphia, developed the first collection of Negro spirituals—
songs created by enslaved Africans about their lives, faith, and
hopes. Because many black Christians were illiterate at the
time, the hymn lining tradition became prevalent—a leader
would call out the line to be sung, and it would be repeated
by the congregation. Much of the music at this time was a
cappella, accompanied by hand clapping and foot stomping. To
move to a more formal worship style that emphasized “order
and decorum,” Bishop Daniel Payne introduced the use of an
organ at the Bethel AME Church in Baltimore in 1847.

Black churches independently, and sometimes in coop-
eration with the northern American Missionary Association,
helped to turn the schools established in church basements
into the first black colleges and universities. Bishop Payne of
the Bethel AME Church, who had a reputation for promot-
ing education, paved the way by founding in 1856 the first
African American institution of higher learning, Wilberforce
University in Ohio. Six other AME-sponsored colleges
followed. Morehouse College grew out of a school of
the Springfield Baptist Church in Augusta, Georgia, and it
later moved to Atlanta. Spelman College was founded in
the basement of Atlanta’s Friendship Baptist Church. The
Tuskegee Institute received its start in the basement of an
AME Zion Church in Tuskegee, Alabama. Often called the
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“black Harvard,” Fisk University was established by the
American Missionary Association in 1866. It became famous
for the Jubilee Singers and for the undergraduate training of
well-known scholars such as W. E. B. Du Bois and John
Hope Franklin. Howard University, the “black Yale,” was
established by private benefactors in 1867 and has received
funds from the federal government as most colleges do.

The Freedman’s Savings and Trust Bank, established by
Congress in 1865 to provide banking services for the newly
freed people, collapsed in 1874 because of the financial
recession of 1873 and the bank’s mismanagement by white
overseers. This bank held the cash bounties that thousands
of black soldiers received for joining the Union Army dur-
ing the Civil War and the funds of many black churches,
fraternal lodges, and mutual aid and beneficial societies. The
collapse left black people without any banking services
because white banks refused to serve them. As Du Bois
noted in 1907, the study of “economic cooperation among
Negroes must begin with the Church group.” In 1888 the
fraternal lodges and black churches helped to capitalize
black banks such as the True Reformers” Bank in Rich-
mond,Virginia, and the Capital Savings Bank in Washington,
D.C. In the late nineteenth century the Sixteenth Street
Baptist Church of Birmingham established the Penny Savers
Bank for its members. The bank’s first president was the
church’s pastor. About a dozen black banks were created in
the years that followed, but most of them collapsed during
the Great Depression. Black churches and lodges also helped
to capitalize the first black-owned life insurance companies,
North Carolina Mutual in 1898, the Afro-American Indus-
trial Insurance Society of Jacksonville in 1901, and Atlanta
Life Insurance in 1905.The Afro-American Industrial Insur-
ance Society began as a mutual benefit society in Rev. ].
Milton Waldron’s Baptist church in Jacksonville.

Holiness Movement and Pentecostalism

During the post—Civil War period, the Holiness movement
developed from its roots in the Second Great Awakening and
became highly influential among black churches. The con-
cept of an experience of sanctification by the Holy Spirit, of
living a holier life, originated in John Wesley’s belief that
spiritual perfection in this life was possible. The first national
camp meeting of the movement was held in Vineland, New
Jersey, in 1867, and the movement began to spread to the
camp meetings of other black and white Christians, who in
the beginning were largely Methodists but later hailed from

other denominations. Black Holiness churches developed in

small rural towns in the South and spread widely in urban
storefront churches in northern cities during the great
migrations. Holiness members believed in a second blessing
of the Holy Spirit or a religious experience of sanctification
beyond the first blessing of personal salvation or “being
saved.” Women in black Holiness churches wore long white
dresses, head coverings, and gloves as symbols of sanctifica-
tion. In the 1890s and early twentieth century the Holiness
movement began to be blended with Pentecostalism.
Pentecostalists believed in a third blessing of the Holy Spirit
as manifested in gifts of the Spirit such as “speaking in
tongues,” interpretation of tongues, and healing.

The blending of the Holiness-Pentecostal movement is
illustrated by the life of Bishop Charles H. Mason, the
founder of the Church of God in Christ, the largest black
Pentecostal denomination. This Baptist minister in Arkansas
experienced sanctification at a revival in Mississippi. He was
eventually ousted from the Baptist association, but as a Holi-
ness preacher he attracted many followers. His first church,
which he called the Church of God in Christ, was estab-
lished in a former cotton gin house in Lexington, Mississippi.
In 1907 he attended the Azusa Street revival, an international
phenomenon that spanned 19061909 in Los Angeles, and
was led by a black Holiness preacher, Elder William Joseph
Seymour. Like the thousands of black and white attendees,
Mason experienced the blessing of the Holy Spirit and
began speaking in tongues. He returned to Memphis and
organized other clergy into a Pentecostal denomination.

As the first Pentecostal bishop, Mason ordained both black
and white clergy. However, the biracial character of Pente-
costalism in the United States was short-lived, because the
white clergy eventually split off and in 1914 established their
own Pentecostal denomination, the Assemblies of God. The
northern urban migrations proved to be beneficial to the
rapid growth of the Church of God in Christ, as it developed
from a handful of rural southern clergy and churches to the
second largest black denominational group after the Baptists.

African American Churches, the Great Migrations,
and the Great Depression

In 1890 about 90 percent of the black population of the
United States resided in the South, and about 80 percent of
African Americans lived in the southern rural counties from
Virginia to Mississippi called the “Black Belt,” because of the
demographic predominance of black people living in the
rural areas of these states. By the end of the civil rights era
in 1968, only 51 percent of the total U.S. black population
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remained in the South. Many African Americans had joined
others in the largest internal migrations the country has ever
seen. From 1870 to 1970 about seven million people left the
rural South for northern and western urban areas. Many of
those who remained in the South also began moving to its
urban areas. Thus a largely rural population became in the
late twentieth century one of the most highly urbanized.
The vast migrations were clustered around the periods of
the two World Wars and the Korean War, transforming the
demographic landscape as millions of African Americans
relocated in search of jobs and a better life.

Employment was the primary reason for migration,
but other factors also spurred black people to move: the
mechanization of agriculture in the South, the lynching
and violence of a rigid system of Jim Crow segregation, the
long-term decline of sharecropping and individual black-
owned farms, and the need for cheap labor in northern
factories and industries. Near-starvation forced some church
congregations and whole sections of black towns to leave.
People wanted to get out of “this land of sufring” and seek

the promised land elsewhere.

Urbanization and the Black Pastorate

Since their beginnings in the mid-eighteenth century, the
majority of black churches in the South have been rural
institutions. The major effect of the migrations was to pro-
duce a largely “absentee pastorate” among these churches.
One pastor typically cared for three or four rural churches,
preaching at each one once a month. The automobile and
the growth of highways made this monthly circuit possible.
The absentee pastorate meant that the pastor no longer
resided in the rural area where the churches were located
but usually in a nearby city. It also meant that rural church
members had to be self-sufficient, carrying on activities such
as weekly prayer meetings and Bible study without the
guidance of their pastors. Meeting once a month also pro-
duced the phenomenon among some black church mem-
bers in urban areas of preferring to attend church on the
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“first Sunday,” “second Sunday,” or “third Sunday,” and still
considering themselves to be faithful Christians.

Although the migrations depleted rural congregations in
the South, it was extremely difficult to close a rural church.
Part of the reason for the high levels of loyalty was found in
the cemeteries of these churches. Enduring segregation
from birth to death, generations of black families traced
their roots to these rural church cemeteries, and some fam-

ily clans made annual pilgrimages to these churches.

To encourage the migration of black laborers, northern
companies advertised in black newspapers, and railroad
companies gave steep discounts on train tickets to black
clergy and their families if they moved north with members
of their congregations. The net result was the tremendous
growth of urban black churches in the twentieth century.
The established black churches in cities such as Chicago or
New York City were overwhelmed by the needs of black
migrants not only for worship services but also for social
services, such as help in finding housing and jobs, and, for
the poorer migrants, clothing and food. As the membership
of these established urban congregations swelled, some of
the migrants who felt uncomfortable in the environs of
black middle-class churches began to start their own
churches, often in storefronts in the poorest sections of the
city. I a preacher was not available to lead them, they called
those from their rural churches.

Urban areas also provided a level of anonymity and free-
dom for religious experimentation that was unavailable in
rural areas, where people’s behavior and moral reputation
were closely scrutinized by church deacons and clergy.
Breaking the moral code often led to social isolation and
excommunication from the church community. The
migrants reveled in their newfound freedom in cities, and
some of them began their individual quests for meaning in
adopting new identities and joining new movements, such
as Marcus Garvey’s United Negro Improvement Association,
black nationalism, Noble Drew Ali’s Moorish Science Tem-
ple, and Master Fard and Elijah Muhammad’s Nation of
Islam. Other popular charismatic religious leaders of large
national urban religious movements were Father Divine,
Daddy Grace, and Rabbi Cherry.

One of the fruits of urbanism was the elevation of black
women to the ranks of the clergy. Although there has been a
long tradition of black preaching women, some of whom
wanted to be ordained, such as Jarena Lee, from the days of
slavery onward African American women often met strong
resistance from black male clergy. The African Methodist Epis-
copal Zion Church became the first denomination, black or
white, to raise women to the clerical ranks. At the urging of a
group of feminist Zion bishops, Bishop James Walker Hood
ordained Julia A. Foote, a conference missionary, as a deacon
on May 19, 1894, at the Catherine Street AME Zion Church
in Poughkeepsie, New York. Bishop Alexander Walters
ordained Mary J. Small, the wife of Bishop John B. Small, as a
deacon in Philadelphia in 1895. In 1898 Bishop Calvin Pettey
ordained Mary Small as an elder in the Philadelphia-Baltimore
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conference. Julia Foote was also ordained as an elder by Bishop
Alexander Walters in 1900. Both Small and Foote were the
first women to achieve the rights of full ordination to the
ministry by any Methodist denomination.

The AME Zion Church’s ordination of women preceded
similar action by other black or white Methodist denomina-
tions by half a century. And yet women in the black Baptist
denominations have struggled to be ordained as clergy. The
Church of God in Christ, the largest black Pentecostal body,
still prohibits the ordination of women.

Because urban politics and economics were often more
complex than the politics and economics normally faced by
rural pastors, the migrant clergy had to adjust their leader-
ship styles and become less autocratic in their relationships
with their congregations and local communities. Some of
the leading black clergy in urban areas realized the need to
create secular, broad-based civil rights organizations. Clergy-
men such as Rev. Reverdy Ransom and Rev. J. Milton
Waldron were influential members of W. E. B. Du Bois’s
Niagara Movement, which preceded the founding of the
interracial National Association for the Advancement of
Colored People (NAACP) in 1909 as the guardian and
advocate for black rights in the political arena. In 1911 the
National Urban League was created through the influence
of black educator and leader Booker T. Washington to help
black people improve their employment and economic
opportunities. Both organizations found their primary black
support in black churches, and many local chapters were led
by black clergy.

In 1915 the National Baptist Convention, U.S.A., experi-
enced a schism over ownership of its publishing house in
Nashville. The dispute erupted between the “Boyd faction,”
led by Rev. R. H. Boyd, secretary of the Publishing Board,
and the “Morris faction,” led by Rev. E. C. Morris, president
of the convention. Clergy in the Boyd faction withdrew and
set up their own Baptist denomination, taking the name
National Baptist Convention of America. Because a long
time passed before it was legally incorporated, this group was
often referred to as the “unincorporated” convention, and
the original body was called the “incorporated” convention.
The original denomination began to emphasize this aspect
in its name, the National Baptist Convention, U.S.A., Inc.

From War to Depression and Back Again

Black veterans returning from World War I experienced high
levels of racial discrimination in their search for employment
in both the North and the South. In the summer of 1919 a

series of bloody racial riots broke out in twenty-five cities,
largely instigated by whites who were reacting to the large
numbers of African Americans migrating to these areas and
competing for jobs. Black people were attacked in the streets,
and some were lynched, and black neighborhoods were
burned. More riots occurred during the “Bloody Summer of
1919” than during any other period until the racial confla-
grations of the late 1960s. The Ku Klux Klan, which had its
headquarters in Indianapolis, expanded its membership
nationwide to two million in the 1920s. Thousands of Klan
members also held a march on Washington.

In the 1920s the migrations of blacks to urban areas
prompted a creative outburst of exceptional talent by Afri-
can American artists, writers, poets, intellectuals, and musi-
cians. The Harlem Renaissance, as it was called, spread from
Harlem in New York City to other urban centers. Although
it has not been fully studied the impact of the Renaissance
on black churches and clergy, the one tangible area of
change was in the music of black churches. Thomas “Geor-
gia Tom” Dorsey, a blues nightclub musician who learned
his music in church, returned to the church to combine
blues music with Charles Tindley’s hymns to produce what
he called “Gospel songs.” Because of its association with
nightclubs and houses of prostitution, blues was often called
the “Devil’s music” by black church members. However, the
simple but livelier gospel music with its compelling imagery
gradually spread to black churches, especially influencing
their choirs from the 1930s to mid-1960s. After Dorsey’s
wife and child died tragically, he wrote “Precious Lord, Take
My Hand,” which Elvis Presley made famous.

The Great Depression was devastating to black communi-
ties and churches, as unemployment and poverty levels rose
throughout the 1930s. However, the churches and clergy
continued to participate in local urban politics during the
interwar years, primarily as mobilizers of the black vote in
cities such as Chicago, where African Americans played a
significant role in Big Bill Thompson’s Republican political
machine. The majority of black voters were staunch members
of the Republican Party, the party of Lincoln the Emancipa-
tor, from the Civil War until the middle of the Great Depres-
sion, when President Franklin D. Roosevelts liberal social
welfare policies convinced many of them to join the Demo-
cratic Party. In Chicago, black clergy such as Archibald Carey
and some secular black leaders became part of the “client-
patron” politics, in which African Americans became clients
of white political patrons such as Thompson and later Mayor

Richard J. Daley. The ongoing arrival of large numbers of
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rural migrants and the devastating economic conditions
pushed many black churches into a conservative political
stance. Gayraud Wilmore has described the interwar period as
the “deradicalization of the Black Church.” Sociological stud-
ies by Benjamin Mays and Joseph Nicholson, St. Clair Drake
and Horace Cayton, and Gunnar Myrdal detected a robust
conservative stance among some black clergy and churches, a
withdrawal from the political and social involvement in their
communities, and a strong tendency toward assimilation into
the mainstream white culture.

Some black churches, however, were moving in the
opposite direction—toward greater political activism. Rev.
Martin Luther King Sr., pastor of the Ebenezer Baptist
Church in Atlanta, led members of his congregation to city
hall to attempt to register to vote in 1935, when black dis-
enfranchisement was the order of the day in southern states.
Many large black churches in major cities such as New York,
Baltimore, and Chicago allowed A. Phillip Randolph to
hold organizing and recruitment meetings for his fledgling
black labor union, the Brotherhood of Sleeping Car Porters.
Staunch laywomen such as Mary McLeod Bethune and
Nannie Helen Burroughs were active on the national politi-
cal scene, as well as in the women’s conventions of their
denominations. Bethune reached national prominence as a
member of the Roosevelt administration in part because of
her close friendship with First Lady Eleanor Roosevelt.

In the late 1930s Rev. Adam Clayton Powell Jr., pastor of
the eight-thousand-member Abyssinian Baptist Church in
Harlem, called for protests in the streets on economic issues.
He also organized the Greater New York Coordinating
Committee to focus attention on job discrimination. Later,
he broadened the committee to include other religious and
secular groups, and eventually it became the political instru-
ment that broke the power of New York’s Tammany Hall
political organization in Harlem. In 1944 Powell was elected
to the U.S. House of Representatives, the first black politi-
clan from the east to serve in Congress. He revived the
tradition of the black preacher/politician. Flamboyant, out-
spoken, and controversial, Powell became chairman of the
House Committee on Education and Labor and made
major legislative contributions that led to the rise of the civil
rights movement.

In 1934 AME bishop Reverdy Ransom established the
Fraternal Council of Churches, composed of largely pro-
gressive black Methodist and Baptist churches. From the
mid-1930s to the 1950s, the council lobbied in Washington
on civil rights issues such as antilynching legislation and

desegregation of the armed forces. President Harry S. Tru-
man signed the antilynching legislation in 1946 and deseg-
regated the armed forces in 1947. Father Divine’s Peace
Mission was also a major force in the antilynching cam-
paign, begun by Ida Wells in the late nineteenth century.

After years of negotiation, a plan was finally adopted in
1939 to unify the major white Methodist bodies—the
Methodist Episcopal Church, the Methodist Episcopal
Church, South, and the Methodist Protestant Church—that
had split over the issue of slavery in 1844. However, the
price of union was the creation of a separate black jurisdic-
tion within the newly unified church. The new Methodist
Church was organized into five geographical regions or
jurisdictions. A sixth entity, called the Central Jurisdiction,
consisted of all the black conferences and missions in the
United States, which encompassed 315,000 black Method-
ists. Although the Central Jurisdiction participated equally
with the others at the national level of the church, at all
other levels blacks were officially segregated. They could
elect their own black bishops, but those bishops could func-
tion only as bishops of black Methodists; they had no
authority over white Methodists. The result was to institu-
tionalize a black Methodist church, which literally was a
church within a church. It was not until the pressures and
agitation of the civil rights movement and the merger with
the Evangelical United Brethren Church that the Central
Jurisdiction was abolished in 1966. The new entity was
called the United Methodist Church.

World War II and the Postwar Period

As economic historians have pointed out, the Great
Depression ended only after the economic stimulus pro-
vided by the country’s involvement in World War II took
effect. Fought on two fronts, Europe and the Pacific, World
War II surpassed World War I in providing job opportunities
for black men and women in northern factories and indus-
tries. These jobs, combined with the opening of labor union
membership to blacks, served as the economic foundation
for a growing black middle class. As in past wars, black sol-
diers, sailors, and pilots served in segregated military units
commanded by white officers. However, these travels abroad
and the experiences gained in other countries broadened
the horizons of the African American soldiers. Although
they encountered some racial discrimination from fellow
white soldiers, their experiences in combat also taught them
that friendships could be forged across racial barriers. They

also saw that other countries had no rigid segregation laws.
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However, upon returning to the United States many of
these black veterans encountered the same hostility and
racial discrimination in employment that black veterans had
experienced after the end of World War I. Thus, although
they had served in segregated units, the black war veterans
were able to form a broad support group that had the lead-
ership experience needed for the agitation and changes that

the civil rights movement would bring.

Foundations of the Civil Rights Movement

Several other events or actions also laid the foundations for
the emergence of the civil rights movement. The first was
President Truman’s order to desegregate the military. It
ensured that blacks who fought in the Korean War and
future wars would serve in integrated units. It also opened
upward mobility for African Americans to become officers,
even generals.

The second was the 1954 U.S. Supreme Court decision
in Brown v. Board of Education of Topeka, which declared seg-
regated education in public schools illegal. In this case, Rev.
Oliver Leon Brown of St. Mark’s AME Church in Topeka,
Kansas, with the support of the NAACP Legal Defense
Fund, sued the Board of Education on behalf of his nine-
year-old daughter, Linda Brown, and all other black children
similarly injured by segregation in the public schools.
NAACP attorney Thurgood Marshall, supported by the
psychological studies of the effects of segregation on young
black children conducted by Kenneth and Mamie Clark,
argued the case and won.The Supreme Court’s Brown deci-
sion provided the legal legitimacy for the attempts of the
civil rights movement to desegregate public transportation
and public accommodations throughout America.

The third was the lynching of Emmett Till, a fourteen-
year-old teenager from Chicago who was visiting his uncle
in the rural delta town of Money, Mississippi, in August
1955. After buying candy and soda at a grocery store, Till
allegedly flirted with the white woman clerk. Unknowingly,
he had broken one of the oldest southern taboos against
interracial relationships, which placed the purity of white
women on a pedestal. Several days later, Till was taken from
his uncle’s home at night by the clerk’s husband, Roy Bry-
ant, and half-brother, J. W. Milam. Till was then brutally
beaten to death, and his body was thrown into the Talla-
hatchie River. In the ensuing trial the alleged perpetrators,
Bryant and Milam, were found innocent. Till's mother,
Mamie Till Bradley, held a funeral for her son in her church
in Chicago.The open casket revealed her son’s smashed head

and disfigured face. Photos in Jer magazine and black news-
papers aroused the conscience and emotions of the national
black community.

During the decades of the 1940s and 1950s, sociological
studies found that the earlier trend of upwardly mobile Afri-
can Americans joining white church denominations was
continuing. According to the eminent black sociologist of
Howard University E. Franklin Frazier, the “Negro Church”
was a stumbling block in the attempts of black people to

assimilate into mainstream American society.

African American Churches and the Rise of the
Civil Rights Movement

In 1955 in Montgomery, Alabama, E. D. Nixon, president of
the local chapter of the NAACP and a member of the
Brotherhood of Sleeping Car Porters, was preparing to chal-
lenge segregation on the city’s public buses. Nixon and
several members of the NAACP, such as chapter secretary
and seamstress R osa Parks, had been trained in the tactics of
nonviolent protest at the Highlander Folk School in
Tennessee. On Thursday, December 1, 1955, Parks was
arrested for refusing to give up her seat to a white man on
a crowded bus. That evening Jo Ann Robinson of the
Women’s Political Council printed and circulated a flyer
calling for the black community to stay off the buses when
Parks’s case came up for trial on the following Monday. At a
meeting of local leaders, Rev. Dr. Martin Luther King Jr.,
the newly arrived pastor of the Dexter Street Baptist
Church, was elected as the leader of the bus boycott by the
recently formed Montgomery Improvement Association.
Nixon had chosen the twenty-six-year-old King to be
leader of the recently formed association because he was
new, young, and “untouched” by the intimidation of white
political leaders. The mass meeting held on Saturday,
December 3, at a black church was overflowing with enthu-
siastic supporters. Plans were made for carpooling, walking,
and riding bicycles, and black cab drivers were to charge the
same fare as the city buses.

The one-day Montgomery boycott was so successful that
plans were made to continue it until the white leaders
agreed to black demands to desegregate the buses. Accom-
panied by numerous mass meetings at black churches, some-
times held almost nightly, the boycotters carried on the
struggle in the face of threats by white employers, beatings,
and intimidation by imprisonment. King was arrested and
spent two weeks in jail. Bayard Rustin from the War Resist-
ers League advised King and the Montgomery movement
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on the philosophy and strategy of Gandhian nonviolence.
The boycott was supported by legal rulings from a federal
district judge and the U.S. Supreme Court that Alabama’s
racial segregation laws for buses were unconstitutional. After
381 days, the boycott officially ended on December 20,
1956, when the city of Montgomery ruled that black pas-
sengers on buses could sit wherever they wanted.

The success of the Montgomery bus boycott inspired
many other African Americans to begin protesting and
attacking de jure and de facto segregation throughout the
country. Although boycotts of public transportation had
been led by black clergy in the 1920s and 1930s, the Mont-
gomery event succeeded where the others had failed.

Southern Christian Leadership Conference and
Student Nonviolent Coordinating Committee

Buoyed by the success of Montgomery, King and other black
Baptist leaders formed the Southern Christian Leadership
Conterence (SCLC) in 1957, in order to continue to protest
the segregation of public facilities in southern states. In 1959
Rev. James Lawson, another disciple of Gandhian nonvio-
lence and organizer for the Fellowship of Reconciliation,
moved to Nashville and began teaching students at Fisk and
Vanderbilt Universities about the tactics of nonviolent pro-
test. His efforts led to sit-ins at lunch counters and protests at
segregated downtown stores in February 1960.The Nashville
movement was led primarily by students, such as future min-
isters Bernard Lafayette and John Lewis, and the president of
the Fisk student body, Diane Nash.

About the same time, four African American students
from North Carolina A&T State University in Greensboro
held a sit-in at a Woolworth’s lunch counter. Throughout
the South other college and university students became
involved in local civil rights protests. In April 1960, Ella
Baker, national secretary of the SCLC, led a broad coalition
of the students in a conference at Shaw University in
Raleigh, North Carolina. She advised them to form their
own independent student group instead of becoming a
youth branch of the SCLC, as Reverend King wanted.
They followed her advice and formed the Student Nonvio-
lent Coordinating Committee (SNCC), which focused on
civil rights protests, voter registration and education, and
community organizing at the grassroots level. Baptist semi-
narian John Lewis became the first chair of SNCC, and its
organizers spread throughout the rural South. SNCC had
major roles in the sit-ins, freedom rides, March on Wash-
ington, Mississippi Freedom Summer, Mississippi Freedom

Democratic Party, and movements in Albany, Georgia, and
Birmingham, Alabama.

According to sociologist Aldon Morris, throughout the
protests and demonstrations of the civil rights movement,
black churches provided the mobilizing foreground. They
also provided many of the leaders and bodies that became
the frontline troops for the movement. In rural and urban
areas many mass meetings were held in black churches,
because they were the only facilities large enough to accom-
modate the crowds of several hundred to more than a thou-
sand protestors in a segregated South. Not all black clergy
and church members participated in the civil rights move-
ment because of the violence and intimidation they would
face, but enough of them did so to the credit of this institu-
tion. In addition to meeting places, leaders, and followers,
the rituals and songs of the churches provided a sustaining
and inspirational force for the civil rights movement. Indeed,
a genre of music called “Civil Rights Hymnody” emerged.
SNCC Freedom Singers from Albany, Georgia, toured the
country, holding fund-raising concerts and singing freedom
songs. Evidence of the significance of black churches in the
freedom movement was the many black churches that were
shot at, bombed, or burned—some three hundred churches
in Mississippi alone from 1960 to 1965. Probably the worst
bombing was of the Sixteenth Street Baptist Church in Bir-
mingham, where four young girls attending Sunday school
were killed.

Although Rev. Martin Luther King and other major fig-
ures of the Southern Christian Leadership Conference were
Baptists, the president of the National Baptist Convention,
US.A,, Inc., Rev. Joseph H. Jackson, refused to support the
civil rights movement. The authoritarian Jackson, who
wanted to be president for life, was challenged by the King
faction, which was led by the outstanding orator Rev. Dr.
Gardner C.Taylor, who ran for the presidency at the Phila-
delphia convention in 1960. However, Jackson won, and his
faction refused to let the “Taylor team” into the convention
held in Kansas City the following year. After they were
finally admitted, the Taylor delegates approached the ele-
vated stage to speak, but fisticufts erupted on the floor of the
convention. In November 1961 the King faction formed
the Progressive National Baptist Convention, Inc., at the
Zion Baptist Church in Cincinnati.

The civil rights movement’s largest gathering was the
highly successtul March on Washington held in August 1963.
More than 250,000 people attended, the largest assembly in
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Washington, D.C., up to that point. Martin Luther King’s
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have a dream” speech became a riveting classic. Less than a
month later, the Sixteenth Street Baptist Church was
bombed. That bombing and the death of three civil rights
workers—Michael Schwerner, James Chaney, and Andrew
Goodman—in Mississippi, in 1964, brought pressure on
Congress to pass and President Lyndon B. Johnson to sign
the Civil Rights Act of 1964. Likewise, the brutal beatings
and tear gassing of civil rights marchers on the Edmund Pet-
tus Bridge in Selma, Alabama, and King’s speech on the steps
of the state capitol in Montgomery led to passage of the Vot-
ing Rights Act of 1965. Both acts formed the basis for public
policies that removed many of the barriers to racial equality
in politics, employment, housing, education, and public
accommodations. They provided the legal basis for the rise of
a viable black middle class. Women of all colors used the
Civil Rights Act to open the doors of opportunity for them-
selves. And other racial minorities such as Native Americans,
Latinos, and Asians sought legal protection under this act.

In an attempt to move the civil rights movement toward
attacking de facto racial segregation in housing in the north,
King spent some months in the Chicago area in 1966. How-
ever, his protests and demonstrations failed because they

encountered fierce resistance.

Black Power and Black Liberation Theology

The assassination of Rev. Martin Luther King on April 4,
1968, at the Lorraine Motel in Memphis, Tennessee, is
sometimes regarded as the formal end of the civil rights
period. The death of this nonviolent warrior led to some
450 urban rebellions across the country as black people
expressed their rage, anger, and sorrow in the streets in the
weeks and months after the assassination. America was liter-
ally burning. Militant black students on college campuses
began occupying buildings and demanding more black fac-
ulty and black studies programs and departments. The Black
Power and Black Consciousness movements swept the
country as similar movements took root in South Africa and
elsewhere. Black people began demanding a place at the
table in all areas of life. In black and white church denomi-
nations, the clergy formed separate black caucuses. In 1969
James Cone of the Union Theological Seminary produced
a genre of theological reflection called black liberation the-
ology. His black women doctoral candidates, Katie Cannon
and Jacqueline Grant, developed a womanist theology, a
black feminist version of the liberation theology of the late
1960s and 1970s. Both theologies have been highly influen-
tial in the education of black clergy.

The Black Consciousness era produced a new and
greater appreciation of the historical role of black churches
in the struggle for equality and justice in all areas of life for
black people. It also stemmed the earlier tide of blacks join-
ing white denominations. Members of the new black mid-

dle class became staunch supporters of black churches.
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African American Religion:
Post—Civil Rights Era

African American religion is perhaps best understood to be
an arrangement of competing and overlapping faith claims
present in African American communities from the period
of enslavement to the present. All these claims were forged
in an effort to help African Americans form life meaning
and a strong sense of place in the world in spite of the
oppressive forces imposed by slavery and the discrimination
that followed. Over the centuries, race and racism would
serve as the issue most consistently addressed within the
context of African American religion. While response to
issues of race and racism would continue to mark African
American religion during the post—civil rights era, it was
matched by concern about a variety of other issues, along
with the accompanying transformations of the nature of

African American religion itself.

Religion and the Web of Oppression

Before the onset of the civil rights movement, scholars
discussed African American religious activism almost
exclusively in terms of the struggle against oppression in
the form of racism, and in that context they highlighted
black churches as the most visible and systemically orga-
nized brand of African American religion. But within
the context of the civil rights movement and during the
post—civil rights discourse, a preoccupation with race and
racism was challenged, for example, by African American
women, who sought to bring the critique of sexism found
within feminist thought into the struggle for liberation
within African American communities. This greater atten-
tion to the problem of sexism within African American
religious communities pointed out the large numbers of
women involved in African American religious communi-
ties and the awkward nature of such large laity numbers in
view of the very small number of women who exercised
substantive leadership, including pastors. Indeed, although
women represented some 70 percent of the membership,
they represented roughly 5 percent of the leadership within
the seven largest African American denominations.

This challenge to patriarchy within Christian organiza-
tions has met with some success. For example, in the Afri-
can Methodist Episcopal Church, several women now
exercise authority as bishops. The first was Rev. Vashti
Murphy McKenzie, who in 2000 became the first woman

to serve as a bishop. In this position, she and the others who
followed have a share of the most powerful position within
the organization, helping to establish and monitor the work-
ings of the church on the local, regional, national, and inter-
national levels. Pentecostal denominations and Baptist
conventions have not made as much progress on this front,
although some women are serving as church pastors. In
many of these cases, they gained the leadership of particular
churches after the death of their husbands. Within some
Baptist circles there has been some forward movement, such
as the late twentieth century pastor Suzan Johnson Cook,
who in 1983 became the first woman to serve as senior pas-
tor of a church within the American Baptist Churches of
the USA. In addition, she was the first woman to head the
Hampton University Ministers’ Conference, which is one of
the most significant gatherings of African American preach-
ers in the country. African American women in majority-
white denominations also made progress on this issue. For
example, in 1989 Barbara Harris became the first African
American woman to serve as a bishop in the Anglican
Church; she became assistant bishop of the Episcopal Dio-
cese of Massachusetts. As early as 1956 the General Confer-
ence of the Methodist Church granted women full
ministerial rights, and currently more than ten thousand
women serve in all leadership capacities of the church.
However, it was not until 1984 that Leontine T. C. Kelly
became the first African American woman to serve as a
bishop within this denomination, three years after the first
woman was elevated to this office. In addition, in 1974 Katie
G. Cannon became the first African American woman
ordained within the United Presbyterian Church (USA).
Even though outside the context of Christian institutions
some instances of sexism have arisen, generally there is still
greater openness to leadership regardless of gender within
African-based traditions. For example, within Santeria
women have been initiated into the priesthood associated
with particular deities, and in that capacity they head a com-
munity or house of practitioners. In fact, in 1961 the first
African American woman was initiated as a priestess—two

years after the first African American male.

Disillusionment and the Changing Function of
Black Churches

The assassinations of activists Martin Luther King Jr. and
Malcolm X marked a decline in the optimism and reach of
the civil rights movement. Claims that greater commitment

to an active faith would result in the transformation of life
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circumstances in the United States seemed to falter. The
optimism generated by religious commitment seemed out
of step with the continuing struggle, and theology was
challenged by the secular ideology of more radical and
more nationalistic organizations. Black churches were the
primary target of this pessimism in large part because they
had greater numbers of adherents and they had received
most of the popular and scholarly attention up to this point.
Although the majority of African Americans when polled
confessed belief in God and commitment to religion, black
churches lost much of their luster, and some African
Americans during the 1970s and 1980s shifted their per-
sonal allegiance away from these churches.

Declining membership within some of the major African
American denominations—although there were increases
within some others—spoke to the disillusionment some
experienced. Further complicating this situation was the
growing number of African American youth with little or
no knowledge of black church tradition. Born after the
glory days of the civil rights movement and the death of its
most celebrated leadership, these young people had no ties
to black churches and what they represented. Talk of “tradi-
tion” failed to motivate this population as it might have
inspired their parents and grandparents. Drawing from dif-
ferent cultural resources and frustrated by the ongoing
oppression the civil rights movement fought against, some
of these young people critiqued black church tradition and
called into question its theological assumptions, as opposed
to what they saw as the realities of life. Their absence within
black churches has spurred many African American minis-
ters to develop creative ways of reaching out to this popula-
tion. Many of these strategies have involved rethinking
church liturgy and ritual structures in ways that incorporate
the cultural realities and views of young people. From the
perspective of some church leaders, recruiting this popula-
tion is required if churches are to thrive and maintain con-
nection to African American communities.

Within two decades of the civil rights struggle, some
members of the African American middle class were disillu-
sioned with life in the suburbs, the struggle for material suc-
cess, and the setbacks in trying to break through the “glass
ceiling”—that is, discrimination within the United States
continued to shape and frame life options. Because of this
situation, the story does not end with the decline of the black
church’s reputation and population. In fact, the 1990s marked
a return to black churches by members of the African Amer-

ican middle class and others whose disillusionment with the

socioeconomic and political shape of life overshadowed their
difficulties with those churches. In the last decade of the
twentieth century religious commitment seemed an answer
to life struggles. After all, religion provided order, life struc-
ture, and the framework for hope. In search of stability, clear
identity, understanding, and a basis for hope, some returned
to black churches for grounding faith and community as well
as the centering effects of religion. According to sociologist
C. Eric Lincoln, during this period roughly 78 percent of
African Americans claimed church membership. Although
this percentage is difficult to verify, black churches by the end
of the 1990s reported increasingly impressive numbers—over
twenty million members spread across more than fifty thou-
sand local congregations

The return to black churches forced changes in the
nature and arrangements of church leadership. It had long
been assumed for good reason that the church minister was
the most educated and politically connected person within
the church culture. However, with the influx of members of
the African American middle class laity had as much if not
more educational training, experience, and political know-
how than their ministers. Church leadership for so long
premised on the status of the pastor had to shift to recognize
and include the talents and capabilities of professional
church members. In response, some churches developed a
community responsibility model in which the abilities of
those within the church, not the assumed expertise of the
pastor, determined patterns of authority. This model
amounted to synergy between pastoral leadership and lay
leadership. New models of leadership also included a deter-
mination to creatively incorporate the interests and con-
cerns of young African Americans.

The new “look” of black churches as a result of this
influx of middle-class African Americans was at times
matched by a renewed call for community activism to
respond to the conservative political policies that restricted
assistance to the most economically challenged citizens.
Churches were taking some ownership of the problems
plaguing the communities in which they were located—
that is, those churches that did not move to suburban com-
munities during the period of decline in the inner cities.
Outreach strategies including living out religious commit-
ment in ways that maximized the talents of church mem-
bers and allowed for partnerships with secular community
organizations that otherwise might not cooperate with
churches. Churches with political connections were able to

receive local governmental assistance with the development
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of low-cost housing. This development seemed to cut
across regions. For example, First AME Church in Los
Angeles, Windsor Village United Methodist Church in
Houston, and Concord Baptist Church in Brooklyn, New
York, all partnered with secular community organizations
and local government in order to advance development
projects.

Financing these and other outreach programs (often in
the form of community development corporations) has
grown to involve more than the resources available through
member contributions—tithing and targeted giving oppor-
tunities. More and more churches are looking to the federal
government for the financial resources needed to start and
maintain community initiatives. Perhaps the most widely
known and most controversial form of government assis-
tance has been the faith-based initiative program associated
with the presidency of George W. Bush. Bush argued that
religious communities can serve as effective ways to get
resources into communities without the degree of red tape
government agencies would require.

Based on “Charitable Choice” from 1996, the Office of
Faith-Based Initiatives at the White House was meant to
encourage and enable faith communities of all kinds to
play a role in the socioeconomic transformation of com-
munities. Successful applicants received federal funding
for outreach programs that addressed community needs
without requiring those receiving assistance to embrace
the theological teachings of that particular religious
community.

In 2009 newly elected president Barack Obama announced
that his administration would continue this initiative, renamed
the Faith-based and Neighborhood Partnerships program.
Opver the years the work of this office has met with mixed
reviews. Some question whether it is constitutionally viable
for the government to partner with religious organizations
and in essence privilege them with respect to government
funds. Others argue that this initiative might in fact be a
political ploy to secure the all-important African American
vote by appealing to the dominant religious organization and
its leadership. And these funds, while useful on a certain level,
might foster an unhealthy relationship between politics and
the ministry of churches that compromises the latter for the
sake of the former. Others have raised questions about
whether most churches are administratively prepared and
equipped to manage government funds. In addition, they
point to the small number of churches (typically with large
memberships) receiving these funds. Some suggest that

churches do not necessarily separate their theological com-
mitments from access to their social service programs. Finally,
critics note the failure of this office to provide funds to non-
Christian organizations.

Those in favor of this program and who make use of such
funding argue that it is a vital way to ensure that organiza-
tions committed to the welfare of African American com-
munities are given the materials required to meet the needs
of those communities. After all, black churches have
remained the central organization within black communi-
ties; they have easy access to large groups of African Ameri-
cans and the ability to quickly disseminate information and
resources. By way of illustration, supporters of faith-based
initiatives point to the civil rights movement and the key
role in it played by churches. More recently, it has been sug-
gested that the centrality of black churches is evident in the
ability of these churches to effectively address issues of voter
registration and provide relief during natural disasters such
as Hurricanes Katrina (2005) and Ike (2008).

Challenge to the Status Quo in Majority-White
Denominations

African Americans have never limited their involvement in
the Christian community to predominately African American
denominations such as the African Methodist Episcopal
Church, Church of God in Christ, or National Baptist
Convention, USA. For centuries majority-white denomina-
tions have also been home to African American Christians.
And although the presence of African Americans has raised
the challenge of social discrimination and the proper
Christian response, the presence of discrimination within
these churches was put into graphic relief during the civil
rights movement. For example, the “Black Manifesto” read
in 1969 by James Forman at Riverside Church in New York
City called upon majority-white denominations to recog-
nize the racism embedded within their leadership structures
and that undergirded their financial resources. It demanded
that these churches surrender some of their money to the
cause of African American liberation. This event caught the
attention of many majority-white churches and forced them
to wrestle with their internal race-based flaws. However, it
was not simply external pressure that required this reevalu-
ation; African American members during this period also
critiqued their church homes and called for substantial
change.

Organizations such as the National Black Presbyterian

Caucus were organized as a way to centralize African
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American concerns and unify their voices. African Ameri-
cans argued that such issue-oriented committees and cau-
cuses provided an opportunity to think through ways to
create greater diversity in leadership. In some instances this
push resulted in ordinations and other shifts in church
authority. In general, however, substantial roles for blacks in
white-majority church governance are still slow in coming
and continue to be a source of tension in the twenty-first
century.

The push by African Americans for a greater presence in
predominately white churches was not limited to adminis-
trative and pastoral roles—the form and content of worship
were a concern as well. For example, many churches altered
artwork, songs, and other elements of worship in order to
represent the cultural heritage of their diverse membership.
For example, late in the twentieth century Saint Alphonsus
Liguori Catholic Church in St. Louis, Missouri, changed its
worship as its membership changed. The church, under the
leadership of Rev. Maurice J. Nutt, gained an Afrocentric
approach to worship and aesthetics, which included the use
of gospel music and artwork that reflected African-styled

carvings.

Megachurches and Prosperity Gospel

As noted, the 1990s marked an increase in the stature of
black churches that fostered a general trend toward growth
in membership and programming. Many of these church-
es—both denominational and nondenominational, subur-
ban and urban—constitute the corpus of what is now com-
monly known as megachurches. These churches are often
defined as those who attract several thousand congregants
each Sunday. And according to available accounts, as of the
early 1990s fewer than fifty churches in the United States
had memberships exceeding five thousand. Most churches
were rather modest in size. More recent estimates suggest
that more than thirty African American churches have
memberships over the five thousand mark. These churches,
pastored by ministers such as T. D. Jakes and, Creflo Dollar
have in recent years not only established themselves as a
religious force but also gained political influence through
personal connections to major political leaders.

Marked by the emergence of ministries such as Fred
Price’s Crenshaw Christian Center (Los Angeles,) in the late
1960s, these churches use technology to minister to a fol-
lower base that includes not only those who physically
attend the church but also the millions who consider them-

selves members via television programming, Web sites, CDs,

and DVDs. These churches tend to lack the traditional
iconography and structure suggestive of a traditional church
building, opting instead for the look of stadiums or audito-
riums. Worship within these churches involves a mix of
preaching, singing, and other activities meant to please the
senses with less emphasis on the harder theological questions.
Some scholars refer to this approach as “religio-tainment.”

Many of these churches and their leaders are known not
only for their size but also for the theology they preach.
Often referred to as the “Prosperity Gospel,” this message
seeks to balance material success and spiritual growth. It
tends to downplay the importance of social critique and
rarely challenges the political establishment. It suggests that
God wants humans to be successful; in fact, material success
can be a sign of a proper relationship with God. Under-
standing and living the Bible—particularly the New Testa-
ment—result in blessings, and traditional theological
vocabulary and grammar are at times replaced with the lan-
guage of corporate America.

Critics charge that the Prosperity Gospel simply offers a
religious justification for a form of crude materialism.
Rather than offering African Americans substantial ways to
approach and address the issues in their personal lives, it
poses the answer in terms of greater participation in a prob-
lematic economic system. Championed in this context is
radical individualism, a religious justification for the
“American Dream.” The critique continues by suggesting
that Prosperity Gospel preachers offer their followers
nothing of lasting worth—no response to controversial
issues. Thus this brand of message paints the minister as a
motivational speaker rather than a prophetic representative
of the social gospel—the commodification of spirituality. In
response, many of these churches argue they do not offer
material goods as the end point or as the purpose of reli-
gious commitment. Instead, they see their function as
encouraging and guiding a proper relationship with God,;
economic benefit is simply a consequence of the primary
objective—a personal relationship with God and with
humanity.

The success of these churches raises questions and chal-
lenges for churches that do not have large memberships or
do not preach the Prosperity Gospel. They may critique the
megachurch and its brand of theology, but traditional
churches are also pushed to respond in ways that allow them
to maintain their viability. In the twenty-first century, a
response to the megachurch phenomenon (complete with

its theology) is unavoidable.
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The Appeal of Non-Christian Religious Traditions

The religious landscape of African American communities
from the earliest presence of people of African descent in
the Americas to the present has been marked by religious
pluralism beyond various Christian denominations.Although
always present, it was not until the second half of the twen-
tieth century that these traditions and their adherents chal-
lenged the authority of black churches and entered the
popular imagination of the United States.

Islam

Drawing on the disillusionment of black nationalists, former
Christians, and others, Islam provided a new context for life
by connecting African Americans to a world community. It
gave balance and purpose to the “me generation” and urged
connection to others within a context marked by global
conflict and a general ethos defining a sociopolitical and
cultural nadir.

For some African Americans, the Nation of Islam pro-
vided a more compelling explanation of and response to
oppression in the United States than did the black church
and other religious orientations. However, the nature of the
Nation of Islam changed during the post—civil rights era,
first through the death of its leader, Elijah Muhammad, in
1975. This development was followed by a surprise move
as Wallace Muhammad (Warith Deen Muhammad as of
1980), Elijah Muhammad’s sometimes rebellious son,
became the new leader of the movement. Warith worked to
bring the Nation of Islam in line with the world commu-
nity of Islam by changing its teachings and the aesthetics of
its practices and by dismantling other elements inconsistent
with Sunni Islam. Three years after Warith Deen Muham-
mad became leader, Minister Louis Farrakhan broke away
and reconstituted the Nation of Islam under the original
teachings of Elijah Muhammad.

Even though it is difficult to gauge with any accuracy
the membership of the Nation of Islam, it is clear that
some African Americans have continued to find it a more
compelling response to spiritual desire. Maintaining the
essence of the original teachings, Farrakhan with time
suggested that the more controversial teachings, such as
the demonic nature of white Americans were to be under-
stood in symbolic terms. For example, white Americans
were not demons; rather, white supremacy was demonic
behavior. Farrakhan also opened the Nation of Islam to
other people of color willing to abide by its teachings. This

new policy was in fact consistent with Elijah Muhammad’s
understanding of Latinos, Native Americans and, other
“people of color” as part of the “Original People”—that
is, those people created by God to rule the earth. Because
of Farrakhan’s health challenges, the nature of leadership
within the Nation of Islam is under review, and more
authority is being given to a governing group as opposed
to a strict reliance on a single charismatic figure. Under
Farrakhan’s leadership, members of the Nation have also
been encouraged to become politically involved, which
marks a shift from the early separatist stance of Elijah
Muhammad.

Farrakhan’s relationship with the U.S. government has
been tense at times, but he has exhibited an ability to cap-
ture the imagination and commitment of large numbers of
African Americans. The “Million Man March” he organized
in 1995 in Washington, D.C., was a symbolic gathering of
African American men meant to suggest their renewed
embrace of their responsibilities to themselves, their families,
and their communities. In the post—civil rights era, the
Nation of Islam continues to secure the allegiance of many
African Americans because it provides life structure, a strong
religious and racial identity extending beyond the borders of
the United States, and straightforward explanations of his-
torical developments. The Nation of Islam also provides its
members with a sense of hopefulness and certainty in a
world marked by turmoil.

The same can be said about the appeal of Warith Deen
Muhammad’s push for an African American Islam consistent
with the beliefs and practices of the world community of
Islam. Shortly after taking control of the organization once
led by his father, Warith Deen Muhammad renamed the
organization the World Community of Al-Islam in the West.
In 1980 the name was changed again to the American Mus-
lim Mission, and yet again in the 1990s to the Muslim
American Community. Each name change was meant to
represent the growth of an African American Muslim com-
munity consistent in all respects with Sunni Islam as prac-
ticed elsewhere in the world. Furthermore, these changes
represented an effort to connect with the roots of Sunni
Islam within African American communities, first repre-
sented, by the Islamic Mission of America Inc., founded by
Shakyhk Dauod Ahmed Faisal in 1924, and the First
Mosque of Pittsburgh.

The successful transition from the teachings of Warith
Deen Muhammad’s father to Sunni Islam is expressed not

only in the development of a strong community represented
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by over two million African American Muslims, with
schools and mosques across the country, but also in Muham-
mad’s stature. For example, he is a member of the World
Mission Council of Imam Administrators, and he is of unde-
niable importance to any Muslim in the United States wish-
ing to undertake the pilgrimage to Mecca (one of the five
pillars of the faith) because he provides the necessary certi-
fication. Muhammad’s organization now represents the
dominant expression of Sunni Islam within African Ameri-
can communities. These African American Sunni Muslims
are connected to the world community of Islam and prac-
tice the faith in a way that would be recognizable to Mus-
lims across the globe. Although many mosques tend to be
tied to particular racial or ethnic groups, many of whom
have immigrated to the United States, African American
Sunni Muslims are found in a variety of cities and within

mosques that are racially and ethnically diverse.

African-Based Traditions

The years following the heyday of the civil rights struggle
were marked by a reevaluation of African American identity.
The continuing sting of discrimination in all areas of life
stoked the suspicions of some African Americans that they
would never be fully integrated into U.S. society. Their sense
of self and community therefore had to extend beyond the
cultural and social arrangements that defined the majority
community. For those with this perspective, a cultural and
spiritual connection to Africa was often vital, and African-
based religiosity provided an answer.

The influx of immigrants from the Caribbean provided
the injection of ritual expertise and cosmological knowledge
needed to supplement a rather thin adherence to the African
ways. African American involvement in traditions such as
Santeria thus increased during the post—civil rights era, its
rituals protected by the Constitution, with African Ameri-
cans developing “houses” of their own. In addition, the Oyo-
tunji African Village, founded shortly after the assassination
of Martin Luther King Jr., continues in Sheldon, South
Carolina, as a religiocultural connection to African practices.
This village, founded by the first African American initiated
into Santeria, in 1959, commits itself to the preservation of
Yoruba tradition in the United States. Although the number
of adherents actually living in the village has fallen over the
last several decades, it remains a point of orientation and
allegiance for many living elsewhere in the United States
who seek the counsel of the village elders on issues of per-
sonal struggle and initiation into the priesthood.

Elsewhere, movement between Haiti and the United
States during the twentieth century served to keep voodoo
present and vital. And it would remain a religious option for
African Americans committed to a faith tradition consistent
with their perception of African heritage. Although voodoo
lacks a standard doctrine, the late twentieth-century immigra-
tion of Haitians served to advance the tradition by an influx
of ritual expertise. However, in some instances the substance
of the tradition has been lost and what remains involves ped-
dling to (for financial gain) the stereotypical assumptions of
tourists, who buy voodoo dolls and other trinkets. For those
who maintain allegiance to voodoo as a complex and rich
tradition, general suspicion about it and other African-based
traditions continue to call for secrecy. Scholars and popular
outlets have helped to advance the interest in voodoo beyond
the stereotypical depictions found in popular films. Examples
are ethnographic discussions of particular voodoo leaders,
such as Alourdes Margaux (Mama Lola) in New York City

and Ava Kay Jones in New Orleans, and their work.

Buddhism

Americans’ embrace of the new age movement during the
late twentieth century included African Americans as well.
A feeling that life in the United States was empty inspired
a turn toward the East for guidance and new ways of liv-
ing. One manifestation of this search for life balance was
the interest in Buddhism. Although present to some
degree in the United States in the 1800s through mission-
ary efforts and the writings of D.T. Suzuki, it was not until
the 1960s with the proselytizing efforts of Soka Gakkai
International-USA that African Americans began to
embrace Buddhism in noteworthy numbers. Eventually
African Americans would constitute more than 20 per-
cent (twenty thousand) of Soka Gakkai’s total member-
ship and would hold positions of authority within the
organization such as serving as district leaders and as vice
general director.

Part of the appeal of Buddhism for African Americans
stemmed from its commitment to equality and mutuality. In
this way, African Americans felt free to embrace their heri-
tage as people of African descent, denounce discrimination,
and do so within the context of religious commitment.
Furthermore, Buddhism has provided some African Ameri-
cans with a sense of balance and serenity within a country
marked by discord. There 1s within Soka Gakkai, according
to some, opportunity for self-improvement and freedom to

rethink the context and terms of life.
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Humanism

Since the period of slavery, some African Americans have
rejected theistic orientations and have instead embraced
various forms of humanism. Denouncing supernaturalism,
these African Americans have preferred religious naturalism
in which ethics trumps notions of the divine, and humans
are understood to be accountable for the problems plaguing
them as well as responsible for solving these problems.
During the twentieth century African American humanism
often revolved around an embrace of the Communist Party
because of the perceived inability of Christian churches to
address adequately the issues facing African Americans.
During the civil rights movement some African Americans
maintained this humanistic orientation through a rejection
of the theological assumptions of leaders such as Martin
Luther King Jr. Instead, they worked with organizations
such as the Student Nonviolent Coordinating Committee
(SNCC), as well as the Black Panther Party, both of which
were disillusioned with the Christian ethos of the dominant
civil rights struggle. Shifting to a human-centered frame-
work was thought to be a more effective way of addressing
the ills facing African Americans, in that it removed the pos-
sibility of divine sanction for oppression and allowed for a
strong sense of human worth and hope generated by a sense
of control over one’s destiny. Today, many African Americans
who continue to maintain this perspective and want to do
so within the context of community join organizations such
as the Unitarian Universalist Association, a no-creed reli-

gious denomination.

Black and Womanist Theologies

In the1960s a group of progressive religious leaders and aca-
demics attempted to express a radical form of the social
gospel meant to directly respond to racism and discrimina-
tion. In essence they sought to wed theologically black
power and the Christian faith. This group, known as the
National Council of Negro Churchmen (later the National
Council of Black Churchmen), published statements on the
religious import of black power and the obligation of
Christians to seek freedom for the oppressed. Some of the
early work in this area was carried out by Rev. Albert Cleage
(The Black Messiah, 1968) who argued that God was black
and Jesus was a black revolutionary whose activities pointed
toward the liberation of oppressed African Americans. Yet it
was with the publication of Black Power and Black Theology
(1969) by James H. Cone that academic black theology

assumed its current structure and expression. Cone argued
for an intimate connection between God and the struggle for
liberation. In fact, he argued, God, in keeping with the bibli-
cal story of the Jews, sided with the oppressed and worked
for their liberation. The mode of this struggle and partner-
ship did not exclude, from Cone’s perspective, the use of
violence. In framing this agenda, black theology argued the
meaning of oppression in the United States in terms of the
plight of African Americans. The next year Cone published
A Black Theology of Liberation (1970), in which he extended
his earlier reflections. For example, Cone argued that God’s
connection to the oppressed in the United States (that is,
African Americans) is so strong that God must be under-
stood as black, or as ontologically black. With its commit-
ment to the best of the Christian faith and the ability of that
faith to promote healthy life options, black theology became
a Christian theology.

Roughly three generations of black theologians are com-
mitted to the agenda initiated some forty years ago by Cone
and others such as J. Deotis Roberts. They have expanded its
attention to African American cultural materials and altered
it in other ways while maintaining an allegiance to its fun-
damental structure and purpose. Some African American
academics have challenged black theology to include more
sophisticated social theory and analysis and to provide more
rigorous attention to its reading of scripture and history.
Others have pushed for better recognition of religious plu-
ralism in the theology (including its nontheistic orientation).
Furthermore, a small group, inspired by William R. Jones’s
1973 book Is God a White Racist? A Preamble to Black
Theology, has called into question the manner in which
black theological discussions tend to understand human
suffering as having some type of benefit in the struggle for
liberation.

Amid the disagreements on the scope, framing, and
articulation of black theology was an underlying problem
that was not addressed in a systematic manner until the late
1970s. African American women academics pointed out the
unchallenged sexism framing black theology and the teach-
ings and practices of Christian churches. In the mid-1980s,
a small group of African American women in ethics and
theology added to a centuries-old critique of black churches
a constructive element, womanist thought. This new theo-
logical paradigm critiqued the racism of many feminist
thinkers and the sexism of many African American thinkers.
The notion of “womanish” oftered by novelist Alice Walker
in her book In Search of Our Mothers’ Gardens (1982)
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provided both a new methodology for the study of African
American religion as well as new source material for under-
standing the development of that religion. Katie G. Cannon
and Delores Williams, who are credited with naming this
new mode of religious analysis, argued that a proper theo-
logical and ethical thinking capable of transforming life for
the most oppressed must recognize the ways in which Afri-
can American women were suffering because of oppression’s
triadic structure—racism, sexism, and classism.

The only way, these scholars argued, to develop sensitivity
to and a critique of racism, sexism, and classism as they func-
tion in African American communities was to pay attention
to the voices of African American women who were suffer-
ing from this web of oppression. Thus the literature and other
materials that chronicled the concerns and experiences of
women began to draw attention. And the perspective of
women emerging from these materials was used to rethink
the Christian faith. For example, Delores Williams in Sisters
in the Wilderness (1993) used the challenges faced by African
American women during slavery and freedom to interrogate
traditional thinking on theories of the Atonement. Rather
than embracing suffering as the central mark of the Atone-
ment, Williams argued that not the death but the ministry of
Christ was the most important: people should behave in the
world in ways consistent with the teachings and practices of
Christ. Williams was not the first to challenge traditional
thinking about the Christ Event. In 1979 Jacqueline Grant
(Black Woman’s Jesus, White Woman’s Christ) pushed both
black theologians and feminist scholars by suggesting that
African American women and white women have very
different perceptions of Christology based on the modalities
of oppression experienced by African American women. In
terms of ethics, Katie Cannon in Womanist Ethics (1988) used
the work of African American writer Zora Neale
Hurston to think through the ethical lessons one can learn
from the manner in which African American women have
responded to oppression.

In addition to identifying the triadic structure of oppres-
sion as a way to reformulate African American religious
thought and practice, womanist thinkers have also pushed
African American Christians to address homophobia within
African American churches, as well as the more general lack
of attention to issues of sexuality. From the perspective of
womanist scholars, African American Christians have had a
troubled relationship with the human body. According to
womanist theologian Kelly Brown Douglas (Sexuality and
the Black Church, 1999, and What’s Love Got to Do With It?

2005), this troubled relationship with the body stems from
Christianity’s platonic privileging of the spirit over the flesh.
To overcome this dualism, Douglas argued for a theologi-
cally informed regard for the body, stemming from an
appreciation of the Christ Event as the perfect union of God
and humanity in relation to the body—that is, the body is
not seen as a barrier to proper relationship with God, but
rather as the vehicle through which God is made manifest
in the world. This new attitude toward the body, then,
allowed African American Christians to understand a full
range of relationships—including sexual relationships— as
of profound value.

As for homophobia, womanist scholars challenge the
assumed biblical basis for this form of discrimination. For
African American Christians to discriminate against homo-
sexuals runs contrary to the deep love and respect for all
highlighted in the ministry of Christ. The underlying
assumption present in womanist scholarship is recognition of
the manner in which people are both oppressed and oppress-
ing, participating in a complex system of interactions that
privilege some and harm others. And liberation must involve
recognition of the web-like nature of oppression and the
effort to work in solidarity with all living creatures.

Finally, it is only within womanist scholarship over
the last several years that destruction of the environment
has been understood to be a religious issue that should be
addressed by African American Christians. Drawing again
on the pattern of commitments and relationships present in
the Bible, scholars such as Emilie Townes (Breaking the Fine
Rain of Death) argue that liberation must also involve a
proper relationship with the earth.

See also African American Religion entries; Faith-based Commu-
nity Organizations; Faith-based Initiatives; Gender; Islam in North
America; Literature: African American; Megachurches; Music: African
American Gospel; Nation(s) of Islam; New Religious Movements:
Black Nationalist Movements; Race and Racism; Religious Thought:
Womanist; Santeria; Voodoo; Women.
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African Traditional Religions

Written accounts of African traditional religions first
appeared in the nineteenth and twentieth centuries and
resulted from Westerners’ contact with Africans during colo-
nization and the slave trade. Prior to this time, there were
some accounts written by missionaries or traders, but their
contact was often extremely limited, and their ability to
converse in local languages calls into question their ability
to understand local customs. In addition to these written
sources, scholars have utilized oral sources, although their
reliability is also questionable, since most were recorded
generations after colonization and it is impossible to know
how contact may have influenced them. Archeological find-
ings, such as rock paintings, have also been utilized by
researchers, although they require a great deal of interpreta-
tion, which is difficult considering the lack of supporting
historical sources. Although there has been an increased
interest in studying African traditional religions, much of the
older scholarship is based in a Eurocentric, racist under-
standing of African culture, and this has inevitably aftected
modern scholarship.

Though at present westerners know little about African
traditional religions prior to Western contact, it is clear that
the practices of African traditional religions have been in
decline. Prior to 1900, the practice of indigenous religions

was almost universal in sub-Saharan, non-Muslim Africa. By
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the turn of the twenty-first century, however, the percentage
of Africans practicing traditional religions decreased dra-
matically. The majority of Africans were either Christian or
Muslim, with only about 25 percent considering themselves

members of traditional religions.

The Supernatural in Africa

African traditional religions generally focus on this world,
and as a result, practitioners’ interactions with the super-
natural realm tend to be instrumentalist. This means that
they appeal to divinities, spirits, and ancestors in hope of
gaining their help in this world, rather than simply worship-
ping them to show their devotion or to gain personal salva-
tion. Religion is more about maintaining order and creating
systems of support in which community identity is key, and
issues of personal devotion and salvation are not primary.
Furthermore, religion is not considered a distinct sphere
within traditional African culture. Rather, it is intertwined
with other aspects of life much more so than in the West.
Prior to Western contact, there was not a sense that religion
was distinct, and this makes it difficult to distinguish what is
and 1s not “religious” within African culture. Because prac-
titioners do not make such distinctions, one must recognize
that outsiders impose such categorizations upon traditional
African ways of life.

Although it is difficult to generalize about African tradi-
tional religions, most include a concept of a supreme being,
or god, who is eternal and omniscient. They also involve
myths about the divine origins of life, suffering, disease, and
death as well as a belief in lesser deities and spirits that are
active in the world in both positive and negative ways. A
belief in the evil power of witches is also common, especially
in societies where status is earned rather than ascribed.

The supreme being, or high god, is often associated with
the sun or sky, though the nature of these beings difters
between religions and cultures. Some of these deities are
male, others female, and still others are androgynous and are
understood as neither male nor female. In addition to difter-
ent personifications of these supreme beings, the roles that
they play in this world also differ among traditions. For
example, creation myths in different cultures describe the
supreme being’s involvement in the creation of the world in
various ways. The Yoruba tradition of Nigeria and Benin, for
example, maintains that their supreme being, known as
Olodumare, delegated the creation of the world to lesser
beings, known as orisha. Similarly, the Dogon of Mali believe

that their high god, Amma, began the creation of the world
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but had lesser spirits, known as Nummo, complete the pro-
cess. In contrast, the Nuer and Dinka of southern Sudan, the
BaMbuti of the Congo, and the Kboisan of South African
believe that their supreme being was the sole creator of
the universe.

In addition to difterent myths about the creation of the
world, African traditional religions also have difterent con-
ceptions of how their supreme being interacts with this
world.Yoruba tradition understands the high god as a distant
ruler, in a category distinct from other, lesser deities. Like
Yoruba kings, who rule from afar and have very little inter-
action with their people, one does not appeal to this high
power for assistance but instead petitions lesser deities and
spirits for their help. As a result, many regions do not have
shrines to their supreme being or artwork depicting the
high god, but only lesser beings. The highest god also tends
not to be involved in rituals of spirit possession. This has
often been understood by outsiders to be evidence that the
highest being is not central to African traditional religions,
but in fact, the lack of shrines or presence during ritual is
because the supreme being is considered too distant and
powerful to be bothered with everyday concerns. This is not
universal, however, and among the Igbo, for example, the
high god, Chukwu, has shrines in his honor and has been
known to speak to his people through an oracle. Rather
than being a distant figure, Chukwu communicates with the
Igbo people and directly aftects their lives.

Although the supreme being is generally not the focus of
ritual appeals, many traditions maintain that he is active in
the most critical issues of this world. In many cultures he is
central to birth and death. For example, the Dogon tradition
maintains that pregnancy is the result of the supreme being’s
allowing a birth force to enter a woman’s womb. Similarly,
Yoruba custom says that Olodumare allows the spirits of
ancestors to enter a woman’s body in order to be reborn.
The highest god is also commonly thought to judge people
after death and assign them to an afterlife or reincarnation
depending on the lives they led. It should be noted that
reincarnation is not seen as negative in most African cul-
tures, as it is in Asian religions. Instead, it is an expected
outcome of living a good life. Other traditions also believe
that the supreme being is in control of the rain. This is espe-
cially true in regions where rain is scarce and droughts are a
serious threat to communities’ survival.

As mentioned above, in addition to the supreme beings
that are found in nearly all African traditional religions,

most traditions also believe in the power of lesser deities and

spirits. Like those of the high gods, the natures and powers
of these lesser beings also differ among traditions. For
example, the Nuer of Sudan believe that lesser deities are
emanations of the supreme being, so a strict distinction
between the higher and lower beings is not made. They are
seen as part of one whole. Among the Yoruba, however,
there are thought to be hundreds of distinct lesser deities,
known as orisha. Each orisha is independent from the high
god, Olodumare, and has his or her own history, myths,
personality, and rituals associated with him or her. Specific
deities are also commonly associated with certain profes-
sions. For example, in Yoruba culture, blacksmiths and hunt-
ers are associated with Ogun, the god of iron and war. The
belief that lesser deities are autonomous is common among
other West African groups as well, especially among groups
with strict sociopolitical hierarchies, such as the Yoruba or
the Akan of Ghana. Most African traditional religions also
involve a belief in a god or goddess of water. They are
particularly important in the Igbo culture and tend to be
the dominant local divinity in this region. To the Igbo, the
goddesses of water are stern rulers who are quick to punish
but are also devoted to the protection of their people. In
contrast, the Ijo people found in the Niger Delta have a
different understanding of water deities. They believe in a
society of male and female spirits that live beneath the
waterways and communally control only the water.

In addition to lesser deities, ancestors are also important
among many practitioners of African traditional religions.
Bantu-speaking peoples of Equatorial, East, and South
Africa, for example, focus a great deal on their ancestors.
These are people who died a good death, lived to an appro-
priate age, and had proper burial rites performed on their
behalf. After passing into the afterlife, they continue to influ-
ence this world and the lives of their descendants by punish-
ing, rewarding, and protecting them. Ancestor cults tend to
look back four to five generations. These people’s names,
stories, and histories are still remembered, and they are
thought to be closer to those still living than people who
passed away longer ago. Similarly, the elderly are often
revered in these societies because they are closer to the after-
life and therefore to the ancestors. Although most ancestors
can only affect the lives of their progeny, after death sacred
rulers can influence the lives of all the people living in their
territories, just as they could while living. Shrines and rituals
devoted to ancestors and deceased rulers are common in
many African traditions, even among those who have con-

verted to Islam and Christianity. Yoruba and Igbo traditions



have also focused on ancestors, in addition to the lesser dei-
ties mentioned above. They believe that ancestors are active
in the world and that they become physically present during
ritual masking dances.

Among the people of Central and West Africa, fetish cults
are often even more important than ancestors. Although
these cults were more important and prominent prior to the
twentieth century, they are still a part of some religious
practice. The Kongo people from the Republic of the
Congo, the Democratic Republic of Congo, and Angola are
examples of groups that participate in fetish cults. In these
traditions, spirits are associated with sacred objects, known
as minkisi. Minkisi are often bundles or sculptures that are
extremely powerful because of their connection to spirits
and the supernatural realm.

Although there is no strict dualism between good and evil
in most African traditional religions, and gods, spirits, and
deities both help and harm people, evil forces are often asso-
ciated with witches. In most cultures, witches’ supernatural
powers can only be used for evil, although Yoruba culture
teaches that they can also bring about positive ends, if they
are placated. Witches are generally thought to be older
women who survive by stealing the life force of living things,
although the Chewa believe they can be male or female.
Witchcraft can either be inherited, learned, or can result
from a woman’s consuming human flesh, which requires her
to repay a supernatural debt. The relationship of witches to
the natural world is inverted, and they are seen as more
closely connected to the animal world and are often assumed
to be shape-shifters. Unlike people, who eat animals and
make companions of humans, witches feed on humans and
develop close relationships with animals. In many cultures
the presence of witches and their power is taken for granted,
and witchcraft is often used as an explanation for sickness or
unfortunate accidents. Although not all misfortune is attrib-
uted to witchcraft, as gods and ancestors are also capable of
causing people harm, witches are often blamed when some-
thing bad and unexpected happens. Rituals are often utilized
to counteract the power of witches.

A final group of supernatural beings found in many
African traditional religions are tricksters, and these beings are
especially common in West African traditions. They
love to create confusion and chaos in supernatural and
natural realms. They often tempt humans to act impulsively,
hoping to create unexpected chaos. Tricksters are also com-
monly portrayed as messengers who intentionally manipu-

late their messages to cause confusion. For example, among
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the Yoruba, Eshu is a trickster who is responsible for calling
together other orisha for rituals. He intentionally leaves out
or changes part of his messages, however, which causes con-
fusion among the other orisha and makes rituals fail.
Although many westerners have understood tricksters to be
evil beings and have tended to associate them with Satan,
this dualistic view of good and evil is not found in most
African traditional religions, and tricksters and other deities
are not seen as strictly good or evil but as part of a more
complicated system of interaction between the supernatural

and natural realms.

Rituals in Africa

Ritual practices are also an integral part of African tradi-
tional religions, although many rituals have died out or
changed dramatically in the recent past. There are multiple
reasons for these changes. With the appearance of colonial
powers, many cultures changed dramatically, and traditions
such as religious rituals were no longer seen as necessary.
Also, many colonizers and missionaries restricted or out-
lawed indigenous religious rituals, making it difficult for the
traditions to continue on.

Rituals are commonly performed among adherents to
African traditional religions to encourage fertility, bring
about rain, heal the sick, and protect the community, and
they often take the form of prayer, animal sacrifice, or ofter-
ings of food or beverages. These behaviors are set apart as
distinct from everyday activities, which is what makes them
powerful. Because rituals must be distinct from daily life,
specific instruments are used. Special bottles and bowls hold
sacrificial food and libations, special tools are used for killing
and the preparation of sacrificial meals, and certain dress is
often required for rituals to take place.

Sacrifice and bloodless offerings are common in African
traditional religions. They are generally understood as a form
of communication between supernatural beings and humans.
By oftering sustenance, believers nourish the deity or ances-
tor, and in return they are assisted in the natural world. These
forms of sacrifice tend to also nourish the believers, who
often consume the sacrificial food and drink as part of the
ritual. The more important the object being oftered is to the
community, the more significant the sacrifice. For example,
the Nuer, Dinka, and Masai people traditionally raised cattle,
which were essential to their survival. This made the offering
of a bull or a cow a supreme sacrifice.

Prior to contact with Europeans, human sacrifices were

also a part of some African traditional religions’ ritual
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practices. For example, in the late nineteenth century, the
Igbo of Niger still sacrificed slaves when a titled man was
initiated into his position and when he died. In other
instances, humans were sacrificed to atone for the commu-
nity’s sins or to appease natural forces, such as the ocean.
Most human sacrifices ceased after colonization, however.
Though blood sacrifices of animals or humans have been
common in African traditional religions, not all cultures
perform animal sacrifices, and some specific deities do not
require blood ofterings.

In addition to offering sacrifices, it is also common for
adherents to African traditional religions to take part in
rituals when they transition between life stages. For exam-
ple, when a member is born or dies, is named, goes through
puberty, gets married, or is installed into office, it is com-
mon for a ritual to be performed. There are often three
stages to these rituals. During the first stage, the initiate is
removed from his or her familiar life. He may be removed
from his home or separated from his family or community.
During the next phase, he enters a liminal stage, where he
is between life stages and is no longer a part of the previous
stage but has not yet entered the next. At this time, members
are often subjected to physical suffering as well as made to
feel helpless, while they are also taught their new responsi-
bilities. The final step is for the initiate to be reintegrated
into his community with new responsibilities based on his
new status.

Masking cults and spirit possession are also common to
many African traditional religions, and some cultural regions
recognize thousands of named masks. These tend to be
male-dominated secret societies, and members perform rit-
uals in order to receive the presence of deities, spirits, or
ancestors. Spirits may be part of the natural world—an ani-
mal or a more general natural force—or spirits of deceased
relatives. Unlike other forms of spirit possession, which tend
to focus on healing, masking cults are more concerned with
social order and control and are thought to counteract the
power of witches. Although elaborate costumes are required
for these rituals, the supernatural being is not within the
material of the costume; rather, the ritual dress allows these
beings access to the practitioners.

Divination is also a common ritual practice among many
members of African traditional religions. Divining is the art
of foretelling the future or gaining insight into a situation
by accessing supernatural knowledge through the per-
formance of rituals or the interpretation of omens. Trained

men generally perform divination to find meaning in

people’s daily lives and to find cures for afflictions. Though
divination is widespread in African traditions, the practices
and purposes of divining vary dramatically. The Dogan of
South Mali, for example, lure desert foxes with nuts and
then look at their footprints and interpret their meaning.
Among these people it is believed that foxes could once
speak, but now they can only communicate through
diviners. Another widespread tradition is Ifa, which is the
dominant divining tradition of the Yoruba region. This
tradition centers on the collection and recitation of oral
poetry. Diviners memorize hundreds of poems, which are
then randomly selected when a believer comes for assis-
tance. After the poem is determined, the diviner recites it,
and it directs the seeker. Afa is another common divination
practice among the Igbo, although there are regional differ-
ences even among the Igbo, and northern and southern
versions of Afa differ. In the north, diviners cast seed pods
and read their positions as a secret language, which provides
guidance. In the south, however, twenty symbolic objects
are cast, and the positions in which they fall are interpreted.
Other groups read the behavior of animals or interpret their
deaths or look to their entrails for direction. As with most
traditional rituals, divination is becoming less and less com-
mon, but politicians and leaders are still known to rely on
traditional divining for guidance, even today.

Christian missionary efforts in Africa, as well as the colo-
nization of the continent by Christian nations, have led to a
dramatic decrease in the number of adherents to traditional
religions. Although not as common as they used to be, these
traditions are still practiced by a large portion of the African
population. In addition to the influence that African tradi-
tional religions have had on African cultures, their influence
has also spread through the African diaspora. As African
slaves were taken from their homelands and sold around the
world, their religions spread. This was particularly true in
North and South America and the Caribbean, as this is

where the majority of slaves ended their journey.

African Traditional Religions in the “New World”

Any time religions and cultures are transplanted from one
area to another, they are bound to change, and this was par-
ticularly true of African traditional religion in the so-called
New World. African traditional religions came to the
Americas during the slave trade, when Africans transplanted
their indigenous religious beliefs and practices after being
taken from their homelands. There has been a long-standing

debate among scholars about the extent to which African



slaves were able to maintain and preserve aspects of their
religion and culture while enslaved and, consequently,
the extent to which African culture has influenced African
American religious life in the twentieth and twenty-first
centuries. Melville Herskovits and E. Franklin Frazier are
two of the most well-known scholars who engaged in this
debate, with Frazier arguing that the institution of slavery
stripped Africans entirely of their native religions and cul-
tures. According to Frazier, this meant that twentieth-centu-
ry African American culture had no meaningful connection
to traditions of Africa. Herskovits, on the other hand, main-
tained that enslaved Africans were able to preserve many
aspects of their cultures, including aspects of their religions,
and as a result, the influence of African traditions could still
be seen in twentieth-century American black culture.
Late-twentieth and early-twenty-first century scholars
have stressed a middle ground between Herskovits and
Frazier. Although slave masters worked diligently to erase
African culture from the lives of their slaves, Africans and their
descendents fought just as hard to maintain aspects of their
past. Recent research indicates that although African slaves
were forced to give up a great deal of their religious lives, they
were nonetheless able to preserve much of their culture dur-
ing slavery. African folklore, music, language, and ritual actions
all remained a part of many slaves’ religious lives, even though
they changed in order to accommodate a new setting and the
institution of slavery. Beliefs in the power of spirits to control
and animate the natural world remained important to trans-
planted Africans, as did the role of spirit possession in religious
ritual. Fetishes, which tended to be in the form of amulets or
charms, also remained important for protecting against illness,
misfortune, and witchcraft in the New World, and slaves con-
tinued to utilize divination techniques to predict the fate of
people or to know the will of ancestors and gods. Finally,
religious dancing, drumming, and singing, all of which were
integral to the religious lives of many West Africans, remained
important within slave communities. As mentioned above,
although these African traditions were transplanted into a
slave context, there were necessarily changes that occurred.
Many slave owners banned the use of drums, so slaves began
replacing drumming with rhythmic clapping, foot tapping,
preaching, and call-and-response singing. These new practices
were related to spirit possession among African Americans
and accomplished what drumming had in Africa by calling
spirits to possess their believers. While drumming was no
longer an option, African slaves invented new systems for

accomplishing what drumming had contributed.
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Although Christianity and Islam were present on the
African continent before the slave trade began, most slaves
were believers in African traditional religions. Africans
brought to the Americas tended to be from West Africa and
the Congo-Angola region, where traditional religions were
still the dominant religious force. This having been said, slaves
came from a variety of tribes, nations, and language groups,
and traders often went out of their way to separate Africans
based on their backgrounds, so as to weaken the ties to their
past. This made it nearly impossible for African slaves to
maintain their religions and cultures intact, requiring them
to build communities that incorporated their diverse back-
grounds. Slave communities often combined the beliefs and
practices of their various traditional beliefs, while also incor-
porating aspects of Christianity and Native American reli-
gions. This, combined with their new environment and their
experience as slaves, resulted in many new, syncretic religious

traditions among slaves in the Americas.

Afro-Caribbean Religions

In areas of the Caribbean where Catholicism dominated,
such as Haiti and Cuba, African slaves developed religious
traditions that were syncretic alternatives to Catholicism and
Christianity. They formed distinct rituals, which occasion-
ally corresponded with Catholic traditions but were in
many ways distinct. In regions where Protestantism was
prominent, such as Jamaica and Trinidad, Africans often
created alternate forms of Christianity by interpreting
Christianity and the Bible in Afrocentric ways.

Caribbean traditions such as vaudou (also spelled vodou
or voodoo), shango, and Santeria conflated African gods and
Catholic saints. This worked well for a number of reasons.
First, Catholic emphasis on the cult of saints allowed African
slaves to disguise the worship of their gods in the guise of
Catholicism. Similarly, the intercession of saints on behalf
of Catholic believers was reminiscent of the African system
of lesser deities acting as intermediaries between the
supreme god and human beings. Finally, it was common
among African religious believers to accept the gods of
other African groups. As cultures intermingled in Africa
because of marriage or warfare, Africans were typically will-
ing to shift devotion from one god to another, making syn-
cretism more palatable to African slaves than Europeans.

One of the most well-known instances of African tra-
ditional religions influencing religious culture in the
Caribbean is found in Haiti. Haitian vaudou is most com-
monly associated with Dahomey culture, although it was
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influenced by cultures from Senegal to Congo and all over
West Africa. Practitioners of Haitian vaudou believe in a
supreme being, known as Gran-Met. Although Gran-Met
is the highest god, like many African traditions, vaudou has
a pantheon of lesser deities, known as loa. Similarly, these
lesser gods tend to be the focus of vaudou rituals because
they are the ones involved in human affairs, while Gran-
Met is distant and removed from daily life. Another simi-
larity between Haitian vaudou and traditional religions as
found in Africa is the emphasis placed on possession. Prac-
titioners of vaudou perform rituals that allow lesser deities
to possess their bodies, providing direct contact with the
supernatural realm, and the behaviors of the possessed
believer allow others to identity which loa is present. This
is similar to possession in much of Africa.

Many of the major Yoruba and Dahomean gods are also
worshipped by name among the Shango cult of Trinidad,
though they are in many ways actually more local than Afri-
can. Eshu, Ogun, Yemanja, and Shango are worshipped by
name, but the myths associated with these gods have been
replaced. Rather than having African myths associated with
them, they now have Catholic hagiographies.

Combinations of African traditional religions and Cathol-
icism also characterize Cuban Santeria. Again, Yoruba influ-
ences are significant, but the tradition is clearly infused with
Catholic traditions and beliefs as well. Practitioners of
Santeria refer to themselves as Lucumi, taken from the
Yoruba greeting Oluki mi, which means “my friend.” Many
Yoruba gods also became identified with the saints and were
worshipped as such. Also, spirit possession, animal sacrifice,
Ifa divination, drumming, and singing are all very reminis-
cent of Yoruba traditions, with Ifa divination being almost
identical in Cuba and Africa.

Possession is also important to many Jamaican religious
groups. Revival and Pocomania are two religious communi-
ties that have melded Protestant theology with African styles
of possession. Like so many African and syncretic traditions,
these groups emphasize the importance of spirit possession.
Unlike traditional African possession, however, these believ-
ers are thought to be possessed by Christian figures, rather
than African gods or ancestors. They connect with Old
Testament prophets, the twelve apostles, archangels, and the
Holy Spirit.

The Convince cult and Cumina are other Jamaican tradi-
tions that incorporate West African theology, although they
too no longer refer to African gods or spirits by name.

Members of the Convince cult are called Bongo men and

trace their roots to a group of runaway slaves. These slaves
escaped to the mountains and fought against the British
until they were eventually granted their independence in
1739 by a treaty. Unlike traditional religions, which tend to
focus on recently deceased ancestors, Bongo men venerate
older ancestors, who died in Africa, and Jamaican slaves.
They also offer animal sacrifices, like practitioners of African
traditional religions. In language similar to African tradition,
spirits are said to “mount” believers and ride them like
horses. Cumina believers worship Shango, the Yoruba god of
thunders, although he is the only African god that remains
a part of the tradition. Although Shango is the only African
god, practitioners also venerate spirits of the sky and earth
and the ancestors, with gods of the sky being the highest and
ancestors the least powerful. This is similar to many African
traditional practitioners, who assume that there are spirits
associated with each of these realms, although they are often
given names and distinguished one from another, rather
than worshipped as a whole. Also similar to African tradi-
tional religions, the spirits connected with these realms have
certain food preferences, drum rhythms, and dance styles
that are associated with them and determine the ritual

behavior of followers.

Afro-Brazilian Religions

The Candomblé tradition is found primarily in Brazil and
was heavily influenced by Yoruba culture and also empha-
sizes the importance of sacrifice, drumming, singing, and
possession. Similar to the Yoruba tradition, Candomblé has
multiple deities with unique personalities and histories,
although unlike Yoruba traditions, there is more of a focus on
the relationship between practitioners and their personal
deity, known as their Orixd. Priests and priestesses, known as
paes or maes de santo, have a special devotion to their deity and
are in charge of maintaining their temple, organizing wor-
ship, and training other devotees. By providing their per-
sonal Orixa with the appropriate sacrifices and by observing
their deity’s commands, believers are able to receive magical
powers, known as axé. Candomblé also places a special
emphasis on the importance of trances, which allow practi-
tioners to directly connect with their Orixa and act as medi-
ums between the supernatural and natural realms.

Umbanda is another syncretic religion found in Brazil,
and it was heavily influenced by the religion and culture of
the West African Bantu people and spiritualism. It developed
later than many other syncretic traditions, beginning at the

end of the nineteenth century. Umbanda cults were found



primarily within urban areas, although Umbanda never
gained much of a following in the northeast, and it was
especially popular in Rio de Janeiro and Sio Paulo.
Umbanda groups are self-governing, with each high priest,
or Pai de santo, being relatively autonomous. This has led to
little consistency among groups and has resulted in different
doctrines and rituals in different regions.

North America

African traditional religions surely influenced African North
American as well as South American cultures, especially
during slavery, although the theology and practices associ-
ated with African traditional religions did not survive in
North America to the same degree as they did in the
Caribbean and Latin America. There are a number of rea-
sons why this was the case. First, some scholars have argued
that Catholicism, with its focus on ritual action and the
saints, was more conducive to the survival of traditional
religions. African slaves were able to incorporate aspects of
their traditional behavior into Catholic ritual and were able
to replace their worship of traditional gods with devotion
to Catholic saints. This was less the case within Protestant
settings, as Protestants tended to downplay the importance
of ritual and focused rather on inward contemplation and
individual experience. Consequently, slaves were able to
transfer and therefore maintain their devotion to traditional
gods and rituals less easily when placed within a Protestant
setting. Because Catholicism was much more influential in
the Caribbean and Latin America than in North America,
African traditional religions were able to survive more
clearly there. Second, there were fewer slaves imported to
North America than other regions of the New World. By
the time of North American emancipation in 1863, there
were more than four million slaves in the United States. This
is ten times the number of slaves that were brought into the
country. In the Caribbean and South America, however, the
number of emancipated slaves was consistently less than the
number of slaves imported. This is to say, by emancipation,
most slaves in the United States were native-born and were
born into slavery. Their connections to the African conti-
nent were often generations removed, which weakened
their ties to traditional religion and culture. In other regions,
however, where slaves were consistently imported and
recent arrivals made up the majority of the enslaved popula-
tion, there was a more direct connection to Africa, and tra-
ditional rituals and beliefs were constantly being reintro-

duced and reinforced.
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Although it was difticult for slaves in the United States to
maintain much of their traditional cultures, there are clear
ways in which African traditional religions influenced
American religious practices. The ring shout is one of the
most obvious instances of African influence in North Amer-
ica. During this ritual, slaves danced in a circle as part of
their religious worship. Although the name implies ritual
shouting of some kind, this was not essential to the practice.
During the ring shout, rhythmic clapping, singing, and
dancing continued to call for spirit possession, but these
were no longer the spirits of ancestors or African gods but
of the Christian Holy Spirit. Though the theology behind
possession changed, the behaviors were similar and were
recognizably African. Slaves’ ecstatic behavior, although
inspired by a different religious view, nonetheless included
behaviors that pointed to the influence of their African
heritage on New World religion. Ecstatic religious practices
borrowed from African traditional religions not only influ-
enced African American religions but also aftected the reli-
gious lives of whites. This was particularly evidenced in the
camp revival meetings of the Second Great Awakening.
Again, rather than being possessed by gods or ancestors,
white Protestants were overwhelmed by the power of the
Holy Spirit and participated in clapping, dancing, and sing-
ing in order to bring about these ecstatic states.

In addition to these general trends in slave religions in
North America, there are also instances of specific commu-
nities on which African traditional religions had a particu-
larly notable influence. One example is a community that
flourished until the nineteenth century in New Orleans,
Louisiana. This group practiced voodoo, which was related
to Haitian vaudou but should not be confused with it. The
beginnings of the voodoo tradition in New Orleans were
associated with slaves from the French West Indies, but voo-
doo grew as a result of an influx of slaves and freed blacks
who left Saint-Domingue during the Haitian Revolution.
Believers in voodoo centered their worship around a snake
god, although there are aspects of other traditional gods and
goddesses also present in the tradition. Like so many other
traditions with African influences, voodoo practitioners
integrated drumming, dancing, singing, spirit possession, and
animal sacrifices into their religious lives. They similarly
used charms, amulets, and potions to predict the future as
well as affect the present. Voodoo practitioners in New
Orleans became quite successful and gained influence and
prestige among both white and black Louisianans. Although

this community was fairly confined to the New Orleans
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area, voodoo came to be associated more generally with
conjuring in the United States, regardless of its connection
or relationship to Haitian vaudou or African traditional reli-
gions. Though much of the theological backing is removed
from modern forms of voodoo, many of the folk practices
remain to this day.

Although the influence of African traditional religions has
continued into the present, there are not many practitioners
of African traditional religions in America today. Though the
number of African immigrants into North America has been
increasing in the past few decades, most of these immigrants
are Christians and Muslims. Even so, the increase in the
African-born American population that resulted from the
1990 Immigration Act has meant that practitioners of Afri-
can traditional religions are more common in the United
States than they have been since slavery. There are a few men
and women who associate with African traditions and have
followings in the United States, but their followings tend to
be small. They generally come from the priestly class of West
African diviners, known as babalawos, and divination is often
their only African-influenced practice. There has also been
an increase in the popularity of African traditional religions
among African Americans in recent years. Most of these
practitioners are American-born, however, and are self-con-
sciously seeking to reconnect with their African heritage
through religious devotion and ritual.

The Christianization of Africa since colonial times has
led many scholars to overlook African traditional religions
on the African continent as well as in the so-called New
World. The efforts of missionaries and colonizers to silence
traditional beliefs and end indigenous practices were often
quite successful, which has caused problems for researchers
who seek to understand Africa’s indigenous cultures and
religions. This problem was further exacerbated by the fact
that many Christian and Muslim Africans understand tradi-
tional beliefs to be nothing but superstition, which has also
led African scholars to de-emphasize the importance and

influence of African indigenous religions.

See also African American Religion entries; Santeria; Voodoo.

Monica Reed

BIBLIOGRAPHY

Ayorinde, Christine. Afro-Cuban Religiosity, Revolution, and National
Identity. Gainesville: University Press of Florida, 2004.

Bellegarde-Smith, Patrick, ed. Fragments of Bone: Neo-African Religions
in a New World. Chicago: University of Illinois Press, 2005.

Brown, Karen McCarthy. Mama Lola: A Vodou Priestess in Brooklyn.
Berkeley: University of California Press, 2001.

Clarke, Peter Bernard. New Trends and Developments in African Religions.
Santa Barbara, Calif.: Greenwood, 1998.

Frazier, E. Franklin. The Negro Church in America. New York: Schocken,
1964.

Griffith, R. Marie, and Barbara Dianne Savage, eds. Women and Religion
in the African Diaspora: Knowledge, Power, and Performance. Baltimore:
Johns Hopkins University Press, 2006.

Herskovits, Melville. The Myth of the Negro Past. New York: Harper,
1941.

Isichei, Elizabeth. The Religious Traditions of Africa: A History. Westport,
Conn.: Praeger, 2004.

Mbiti, John S. Introduction to African Religion. Portsmouth, N.H.: Hei-
nemann, 1991.

Murphy, Joseph M. Santeria: An African Religion in America. Boston:
Beacon, 1988.

Olupona, Jacob K., and Regina Gemignani, eds. African Immigrant
Religions in America. New York: New York University Press, 2007.

Raboteau, Albert J. Slave Religion: The “Invisible Institution” in the Ante-
bellum South. New York: Oxford University Press, 1978.

Thomas, Douglas E. African Traditional Religion in the Modern World. Jet-
ferson, N.C.: McFarland, 2005.

Trost, Theodore Louis, ed. The African Diaspora and the Study of Religion.
New York: Palgrave Macmillan, 2007.

Young, Jason R. Rituals of Resistance: African Atlantic Religion in Kongo
and the Lowcountry South in the Era of Slavery. Baton Rouge: Loui-
siana State University Press, 2007.

Amana Communities

The seven villages of the Amana Colonies, lowa, were
founded in 1855 by a German religious group known as the
Community of True Inspiration. Formed under the leader-
ship of Eberhard Ludwig Gruber (1655-1728) and Johann
Friedrich Rock (1678-1749) in 1714 in the Wetterau
region of Germany, the Community of True Inspiration had
its roots in the German Pietism movement of the late sev-
enteenth and early eighteenth centuries. Like other Pietist
groups, the Inspirationists emphasized a pious, personal reli-
gious experience outside of the established church, advocat-
ing humility, quiet reflection, prayer, and Bible study. Their
belief that God still communicated directly to people just as
to the prophets of the Old Testament set the Community of
True Inspiration apart from other Pietist groups. In the his-
tory of the community, several women and men have been
recognized as instruments of the Lord, or Werkzeuge, who
delivered divine pronouncements. Scribes wrote down these
pronouncements, or testimonies, as they were spoken. Many
were printed and disseminated.

In the first half of the eighteenth century, the group

flourished, and Inspirationist communities could be found
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in dozens of towns in southwestern Germany, Switzerland,
and Alsace. After the death of Rock in 1749, the movement

experienced a general decline.

Emigration to Ebenezer, New York

In the 1820s, under the leadership of a new Werkzeug,
Christian Metz (1793-1867), the Community of True
Inspiration was revitalized. Its growth and enthusiasm, how-
ever, caused it to come under closer scrutiny by religious
and secular authorities. In the 1830s, Inspirationist families
and congregations throughout southern Germany,
Switzerland, and Alsace left their homes to avoid persecu-
tion for their beliefs. Many came to live on large estates
leased by the community in Hesse, one of the more tolerant
German provinces. Hesse, however, offered only a tempo-
rary respite for the Community of True Inspiration.
Religious and civil authorities grew less tolerant of religious
separatists. Depressed economic conditions also weighed
heavily on the community. Finally, an inspired pronounce-
ment through Christian Metz determined that the commu-
nity should move to America.

The Inspirationists decided to settle in America in a
community of their own, separate from the rest of the world.
In 1842 they pooled their money to buy land and pay pas-

sage for those members who could not afford it themselves.

The Amana Colonies in lowa,
founded in 1855, developed
a communal economy based
on manufacturing and
agriculture.

They called their new home near Buffalo, New York,
“Ebenezer.” By 1845, more than seven hundred members of
the Community of True Inspiration had immigrated to
Ebenezer, where they had purchased more than five thou-
sand acres and built six villages, constructed textile factories
and craft shops, and cleared land for their agricultural
endeavors. Here they created a communal economic and
social system that remained essentially unchanged for
eighty-nine years. All land and buildings were owned by the
community; families were provided with living quarters and
household necessities; communal kitchen houses prepared
meals for all members; and each adult worked without
wages at assigned tasks in the kitchens, fields, factories, or

shops.

Move to Amana, Iowa

Despite their prosperity in Ebenezer, the Inspirationists
faced problems that caused them to move again. By 1854,
the population had grown to more than a thousand mem-
bers, but land prices had increased dramatically, and the
Inspirationists could not afford to purchase additional land.
Also, Metz and the community elders were concerned
about the growth of the city of Buffalo, which they felt
threatened the community’s separation from the sinful
world. The community looked to the Midwest to find a
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more suitable place to settle. Along the Iowa River about
twenty miles west of the Iowa state capitol, lowa City, they
found an ideal place that had all the requisite resources: fer-
tile land available at a reasonable price; water that could be
used to power their mills; and abundant timber, stone, and
clay for construction. Of equal importance in their decision
to move to lowa was the fact that the exploring party
reported that they “felt at home” there.

The Inspirationists started buying land and began con-
struction of the first village in 1855. They called their new
home “Amana,” a biblical name that signifies “remain true.”
They incorporated as a religious organization, the Amana
Society, retaining communal property ownership. Their new
constitution declared that their purpose was to serve God
and seek salvation and that “the foundation of our civil
organization is and shall remain forever God, the Lord,
and the faith which He worked in us according to his grace
and mercy.”

Over a period of eight years, the community sold the
Ebenezer villages and the members relocated to the new
lowa site, which came to include more than twenty-six
thousand acres of farm and timber land and seven villages:
Amana, Middle, East, High, West, South, and Homestead.
Each village had its own church, trade shops, and farm. The
economy of Amana, like Ebenezer, was based on manufac-
turing and agriculture. The farms and flour mills sold goods
to the outside market. Two woolen mills and a calico factory
sold textiles nationwide. Membership reached eighteen hun-
dred people in the last decades of the nineteenth century.

Life in Nineteenth-Century Amana

Although the demands of providing for the economic vital-
ity and material needs of the community played a large part
in the lives of its residents, for the most part daily life in
communal Amana was based on religion. To assist them in
leading pious and humble lives, the Inspirationists attended
eleven regular church services a week: every evening;
Wednesday, Saturday, and Sunday mornings; and Sunday
afternoon. The community also observed Easter, Christmas,
and other Christian holidays. In addition, the Inspirationists
in communal Amana held several special services during the
year. Of these, the Bundesschliessung, an annual renewal of the
covenant between each member and the community, and
Liebesmahl (Holy Communion) were the most important.
Bundesschliessung occurred on Thanksgiving and began as
a response to Lincoln’s Civil War declaration to hold a day

of fast and repentance. Liebesmahl was held only at times

determined through inspiration until the death of Christian
Metz in 1867 and thereafter usually every other year. An
Unterredung or yearly spiritual examination was held over
several months, with the elders visiting each village in turn.
Each member of the community came before the elders and
was questioned regarding his or her spiritual condition and
admonished to lead a more pious life.

The church elders, always men, constituted the leadership
in the community. During the time of the Werkzeuge, elders
were chosen through divine testimony. After the death in
1883 of the last Werkzeug, Barbara Heinemann Landmann
(1795-1883), elders were chosen by the Great Council. The
control and management of all the affairs of the Amana
Society, both religious and secular, was vested in a thirteen-
member Great Council that was elected annually from
among the elders. The council made decisions regarding not
only religious matters of the community but also business
operations, admission of new members, and members’
spending allowances and job assignments. For more than a
generation after Landmann’s death, the elders were able to
show sufficient flexibility and compromise in their leader-
ship to allow the Inspirationists to become one of America’s

longest-lived communal organizations.

The “Great Change”

Nevertheless, by the early twentieth century, the communal
system in Amana had generated stresses that the leadership
could not resolve. Many community members found the
rules associated with communal living to be petty and overly
restrictive. Families wanted to eat together at home rather
than in the communal kitchen dining rooms. Some members
were frustrated by their inability to enjoy more material
goods. Some did not do their share of the work. Increasingly
the elders were unable to enforce the rules. In short, for many
members, communalism was no longer a tenet of faith.

In 1932 the elders presented the membership of the
community with a choice to return to a more austere and
disciplined life or to abandon the communal system. Signifi-
cantly, dissolution of the church was not considered. The
members elected to retain the traditional church as it was
and to create a joint-stock company for the business enter-
prises to be operated for profit by a board of directors. Each
member of the communal society received stock in this new
corporation. The separation of the church from the eco-
nomic and social functions of the community—the aban-
donment of communalism—is referred to by Amana

residents as “the Great Change.”



Contemporary Beliefs and Practices

In twenty-first-century America, the Amana Church still is
defined by its Inspirationist beliefs and traditions, acknowledg-
ing a Profession of Faith formulated by the Inspirationist lead-
ership in 1839.The tenets include these three central beliefs:

e Baptism. “We hold that baptism of the Holy Spirit is
the essence of this sacrament. By not giving undue impor-
tance to water baptism, the spiritual baptism can take place
uninterruptedly. It is only by baptism of the Holy Spirit that

we can obtain forgiveness and salvation.”

e Communion. “We believe in the Communion or
the Lord’s Feast of Love and observe it exactly as instituted
and ordained by the Lord. It is an extremely important and

holy act.”

e Inspiration. This term is understood to be a presenta-
tion and influence or vitalization of the Holy Spirit as one
of the gifts that God promised the people and that was
already given them in the Old Covenant and through all
time up to the present. It serves next after the Holy Scrip-

tures as a guide and course toward salvation.

The Amana church buildings are little changed since they
were built in the mid-nineteenth century. The building exte-
riors are unpretentious: no steeple or colored-glass windows
declare that the edifice is a house of God. Inside, the unfin-
ished wood floors, plain pine benches, and unadorned walls
echo the tradition of humility and piety. Men enter and sit
on one side of a central aisle; women, many dressed in tradi-
tional black shawl, apron, and cap, sit on the other. The elders,
all lay members of the church, sit in front facing the congre-
gation. Worshippers come early for quiet contemplation.

English-language services were introduced in 1960, but
in both German and English services the order of worship
remains very traditional: a reading of a testimony from one
of the inspired Werkzeuge; a prayer while kneeling; a read-
ing from scripture; and hymns sung a cappella from the
church’s own hymnal, the Psalter-Spiel, that would be recog-
nized by a congregation of a century earlier. The presiding
elder comments on the readings and exhorts all to have faith
in Christ, believe in the word of God, strive for peace and
humility, and “remain true.” Just as the church buildings and
order of worship have changed little, the cemeteries in the
seven Amana villages continue to express the Inspirationist
ethos of equality, humility, and simplicity. As they have been
for more than 150 years, members are buried in order of

death with plain, uniform headstones.

Amana Communities 01

The Amana Church Society has experienced some
change. Perhaps most notably, the role of women in the
church was expanded to include serving as elders; currently,
of the ten church elders, four are women. A Church Guild
was organized to provide an opportunity for social involve-
ment for members. Although the Unterredung was discon-
tinued after 1932, the Amana Church continued to emphasize
a personal examination of one’s spiritual condition. There
has also been a reemphasis on the Covenant service for
members to affirm their devotion to God and the commu-
nity. Communion is now an annual service. As fewer mem-
bers remained fluent in German, a translation committee has
worked to translate the fundamental documents of the tradi-
tion into English.

Life in the Amana villages still is shaped in part by the
community’s religious, communal, and German heritage.
In 1965, the twenty-six thousand acres and seven villages of
the Amana Colonies were designated a National Historic
Landmark, and the villages have become a major tourist
destination in the state of Iowa. Several local organizations,
including the Amana Heritage Society, actively work to
preserve the buildings, landscape, and cultural heritage of
the community. The Amana Society, Inc. still owns the agri-
cultural land of the former communal society and plays
a major role in the economic and social life of the com-
munity. Amana Appliances, founded by Amana people soon
after the end of the communal system, is a major employer
and markets home appliances around the world. The
Amana Church Society, as the Community of True Inspira-
tion now calls itself, with a membership of four hundred
adults, continues as the religious foundation of the Amanas.

See also Anabaptist Denominational Family; Anabaptists; Great
Plains Region; Moravians; Oneida Community; Pietism; Shakers;
Utopian and Communitarian Experiments.

Lanny Haldy
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America, Religious
Interpretations of

The United States of America is a continental nation-state,
but this has not always been the case. Beginning with a
revolution waged against its mother country, England, in the
late eighteenth century, the nation, set between the Atlantic
and Pacific Oceans, evolved over the next two centuries.
Bordered on the north by Canada and on the south by
Mexico, two noncontiguous territories, Alaska and Hawnaii,
eventually completed it as a nation containing fifty states.
This nation-state, with the exception of Hawaii, is contained
within North America, which is a part of the Western
Hemisphere, the landmass west of Europe across the Atlan-
tic, which also contains the territories and states of Central
and South America. These simple facts form the bases for
considering a meaning of religion within the temporal-
geographical area referred to as America. While this essay is
centered upon the political entity of the United States of
America, contextual considerations warrant attention to the
broader meanings evoked by the appearance of America and
the Americas on the world scene. There are certain modes
of “the given” and the “a priori” nature occasioned by the
name and meaning of this space. These modes serve as back-
ground and evoke the deeper structures of the cultures of

this space where human actions have taken place.

Introduction: Orientation and Beginnings

Fernand Braudel, in The Mediterranean and the Mediterranean
World in the Age of Philip 1I (1972), introduced the notion of
three temporal rhythms as history. There is an environmental
geography of time that is slow-moving and repetitious
replete with seasonal cycles, mountains, terrain, waters, riv-
ers, and so forth. This is history as the longue duree. There is
then history as the time of groups and groupings—a social
history of collective life that moves in a rhythm faster than
the longue duree but is still at a slow tempo; this is history as
conjuncture. And finally, there is the fast-moving history of
events. This is “a history of brief nervous fluctuations, by

definition ultra sensitive; the least tremor set all antennae
quivering.” Braudel calls this layer of history evenementielle
(vol. I, pp. 20—-21). These layers of time are easy to locate in
the Mediterranean, for it has been the locale of many and
diverse human passages for more than three millennia. As
Charles H. Long wrote in “Passage and Prayer: The Origin
of Religion in the Atlantic World” (1999: 15), “it is also a
womb for the gestation and birth of gods—from the Ancient
Egyptians through the Jews and Christians to the Mithra,
Zoroaster, and Islam.” By way of contrast,

The Atlantic world introduces us to the globaliza-
tion of humanity. . . . The Atlantic is, however, not a
revealer of deities, seers, and prophets; it is not
under the sign of revelation but of freedom, civili-
zations, and rational orders. It manifests no regard
for the layered thickness of time. It is a world justi-
fied by the epistemologies of Descartes and Kant,
the English empiricists, and the ethical economies
of Adam Smith and Karl Marx. (P. 15)

In spite of these major dissimilarities, certain hints may be
derived from Braudel that help to decipher a distinctive
meaning of a religious orientation arising from the Atlantic
world in North America. Though America does not appear
in Mediterranean guise, its spatial geography fails to express
a homogeneous meaning in relationship to the spatial and
temporal orders of the peoples, cultures, or land. D. W.
Meinig’s four-volume The Shaping of America: A Geographical
Perspective on 500 Years of History (1986—2004) takes up
Braudellian hints in the understanding of American reli-
gious orientation. These volumes offer the most compre-
hensive historical cultural geography of the United States.

The religious issue here is not so much one of transcen-
dence but rather an awareness of those unchanging or ever
so slowly changing realities of the created order out of which
human societies emerge and upon which they are depen-
dent. These given orders of creation not only undergird and
sustain but are equally reflected and refracted in the symbolic
and imaginative structures of human communities.

In this essay, religion is defined as orientation. Orientation
refers to the manner in which a culture, society, or person
becomes aware of its place in the temporal spatial order of
things. Implied in the term is a recognition of the powers
that accrue to the specificities of the modes of being that are
coincidental to this situation. Orientation expresses creativ-
ity and critique in the face of the given orders of creation.

This is not a simple task; it 1s by its very nature a dialectical



process, for it is precisely in the act of creating one’s world
that the world is understood as having been already given.
More specifically, orientation as religion is most appropriate
to the situation of the Americas. To use the language of
Gerardus van der Leeuw in his Religion in Essence and Mani-

festation (1938),

Religion . . . in other terms, is concerned with a
“Somewhat.” But this assertion often means no
more than this “Somewhat” is merely a vague
“something”; and in order that man may be able to
make more significant statements about this “Some-
what,” it must force itself upon him, must oppose

itself to him as being “Something Other.” (P. 24)

What better way to speak of the voyages of Columbus
and most of the later “explorers” and “discoverers”? Though
Columbus made land in a territory after months of travel on
the western ocean and presumed he knew where he was, he
had indeed confronted a type of “vague Somewhat.” It was
given to Amerigo Vespucci to make known that he had
blundered into a landmass that was totally unknown to any
of the heirs of European traditions. Europeans did not know
the land and were thus alien to this land. European knowl-
edge of the “lands across the Atlantic,” the Americas, com-
bined the precision of a kind of empirical and scientific
discourse of navigation and cartography with a vague specu-
lative sense of the unknown and the mysterious. They were
both fascinated and frightened by the land. In “The Earliest
Accounts of the New World,” Antonelli Gerbi (1976: 37)
remarks, “It must be remembered, however, that America
(apart from the fact that it was long believed to be a penin-
sula of Asia), exercised its perplexing impact well before 12
October 14927

Edmundo O’Gorman adds to this ambiguity about
America in The Invention of America (1961) by questioning
the logical and philosophical legitimacy of the “language of
discovery” that becomes synonymous with the European
meanings of America. Stated succinctly, O’Gorman makes
the point that because Europeans did not know of the exis-
tence of America, it would be impossible to discover it since
one cannot discover something that did not exist. Instead of
“discovering America,” O’Gorman tells us that America was,
rather, “invented” by the Europeans and that the ambiguity
of this meaning has permeated all European discussions
about the “lands across the Atlantic.” Henri Baudet extends
this discussion in Paradise on Earth: Some Thoughts on Euro-
pean Images of Non-European Man (1988). On the one hand,
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Europeans have a knowledge of non-European peoples
gained from concrete and direct relationships with them.
On the other hand, Baudet describes a European “knowl-
edge” of non-Europeans that is a product of their imagina-
tion of the otherness of non-Europeans. He goes on to
explain that the knowledge gained from concrete empirical
relationships hardly ever changes the myth-like imagination
that constitutes the other pole of their knowledge and sub-
sequent relationships. Such notions were not simply ide-
ational and ideological; they find expression in practice and
in the establishment of institutions, thus becoming basic
ingredients in the cultures of contact in North America.
With the coming of the Europeans, a massive reorienta-
tion on the part of all the participants took place among the
three major cultures—the indigenous aborigines, the Euro-
peans, and later the Africans who were brought into these
lands as enslaved persons from various cultures. The mean-
ing and orientation of religion now takes place within a
“contact zone.” As opposed to those narratives that tacitly
imply that the Europeans “knew who they were,” whereas
the original inhabitants of the indigenous cultures were
ignorant or debased, orientation within a contact zone pro-
vides the basis for creativity and critique on the part of all
parties within it. Marcel Mauss’s notion of total prestations,
outlined in his essay The Gift, the Form and Reason for
Exchange in Archaic Societies (1990), provides a structure for
the range of relationships and exchanges that take place
within the contact zones of the Americas. Mauss’s under-
standing of the reciprocity of exchanges as a specification of
the ongoing relationships between groups that were origi-
nally geographically and historically separated allows for a
methodological orientation that is adequate to the historical
cultural situation of America—a meaning of religion that
takes into account the deeper order and structures of tem-
porality as well as the materiality of the things exchanged
and the attendant symbolic modalities of these exchanges.
This meaning of religion is capable of dealing with the
unique orientation of the religion of the “three races,” espe-
cially as each is related to the geographical space that they
occupy together; but simultaneously, and equally important,
it provides a way of understanding a meaning of religion
that emerges from the relationship and exchanges among
and between these three cultures that inhabit the territory
of the United States. While several groups of people from
various cultural backgrounds now occupy the space of the
United States, the “three races” express the original consti-

tutive founding groups of an American culture. From this
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perspective, America from its beginnings has been an
Aboriginal-Euro-African culture.

In addition, precisely because the nation is a political
entity, some understanding of those peoples and cultures
that lie within its boundaries but were not always considered
citizens of the political community must be achieved. And
finally, the issue of the very nature of the founding of the
political nation-state of the United States within this geo-
graphical space must be considered. Given the variety of
aboriginal cultures, the several and different origins of the
European immigrants who came to inhabit the land, and the
Africans who were brought as enslaved persons from Africa,
one finds little unity among and between the three groups
except that imposed by political or other forms of domina-
tion, including violence. To be sure, Europeans had in most
cases come from cultures that practiced some form of
Christianity, and even if they denied a religious sentiment, it
was a denial based upon a Christian understanding of the
nature and meaning of religion. From this perspective there
has never been an American religion, per se—that is, a single
explicit tradition with common rituals, deities, a cosmology,
and so forth.

While there has been no “American religion” in the
strict sense, but only several religious traditions that are
expressed in the country, there have been modes and mean-
ings that identify essential elements of another religious
orientation. From time to time, these modes come to the
surface and are expressed in religious language, symbols,
and styles.

Chapter 10 of part II of Alexis de Tocqueville’s Democracy
in America is entitled,“Some Considerations Concerning the
Present State and Probable Future of the Three Races That
Inhabit the Territory of the United States.” De Tocqueville’s
work, written in the middle of the nineteenth century,
acknowledges the structural presence of the “three races”
the aboriginal cultures, the European immigrants (primarily
English), and the enslaved Africans.

If de Tocqueville is taken seriously, one must acknowl-
edge that American history and culture have been since the
first European settlements a vast “contact zone.” The term
contact zone has received academic parlance through the
work of Mary Louise Pratt, who, in Imperial Eyes (1992),
describes a contact zone as a “space of colonial encounters,
the space which peoples geographically and historically
separated come into contact with each other and establish
on-going relations, usually involving conditions of coercion,

radical inequality, and intractable conflict” (p. 6).

The Three Races That Occupy the Land

The land as geographical space has been the constant ingre-
dient shared by all the collectivities. Each group possessed a
different perception of and use for the land. For the aborig-
inal populations, the land expressed not only their livelihood
but also their identity. As a place for human habitation it had
been given to them by a creator or other divine beings. The
original inhabitants of the lands, known by another miscon-
ceived misnomer as “Indians,” had already been in this land
for more than a thousand years when the first Europeans
arrived. The land was held in common by the entire group
in the culture of the specific aboriginal society. The land was
not possessed as real estate and thus could not be bought or
sold. The aboriginal cultures possessed both tacit and empir-
ical knowledge of the land. Such knowledge was not only
expressed in rituals and beliefs but was a pervasive aspect of
their everyday existence. For the aboriginal populations the
land performed a mutual orientation—it oriented them to
their world, and they in turn served the land through the
preservation of its orientation in space.

Beginning as a series of English colonial settlements dat-
ing from the early seventeenth century, the colonies became
independent through a revolution in the latter part of the
eighteenth century, and the United States has since become
a nation of immigrants, primarily from Europe. In the
Middle Colonies, primarily Virginia and the Carolinas,
through the activities of Richard Hakluyt, whose writings
about North America can be described as combining travel
literature with real estate promotion urging investment in
charter companies promoting ventures in Virginia and the
Carolinas, the land is portrayed as paradisial. As Bernard
Sheehan put it in Savagism & Civility (1980) in regard to
Hakluyt’s rhetoric, “the effulgence of the rhetoric and the
prediction that wealth would be obtained, ‘with or without
art or man’s help’ contained profound paradisiacal implica-
tions.” Sheehan continues with a comment about Hakluyt’s
collaborator, Samuel Purchas: “He had traveled on three
continents but held Virginia ‘by the naturall endowments,
the fittest place for an earthly paradise’ (p. 12).

In Wilderness and the American Mind, Roderick Nash
relates how William Bradford stepped off the Mayflower into
what he called a “hideous and dangerous wilderness”
(p- 23). From the time of Bradford to the present, the wil-
derness theme has been a feature of American culture, of its
practices and rhetoric. The wilderness is an example of the

New World as both threatening and sinister on the one hand



and fascinating on the other. One of the most influential
books on American culture and religion was Perry Miller’s
Errand into the Wilderness. Miller’s book initiated a renais-
sance in the study of the religious meaning of American
culture. Since the aboriginal populations were not a part of
the city traditions of the European immigrants, they were
identified with the wilderness, threatening realities to be
avoided or overcome. The European metaphorical expres-
sions ranged from wilderness to virgin to paradise. In spite
of the force of these metaphors, it is clear that the English
settlers in New England and the Middle Colonies were able
to work out a way of understanding and cooperating.
Indeed, the colonists were dependent upon the native popu-
lations for long periods of time.

Francis Jennings had already made use of the term invasion
to describe the landing and settlements of the English in his
1975 work The Invasion of America: Indians, Colonialism, and
the Cant of Conquest. Jennings’s study is important because of
its focus on the meaning and nature of the aboriginal popula-
tions at the time of the English arrival, and it discusses in detail
the inner structure of their relationships over a period of time.
It also erases the mild or neutral language of “pilgrimage”
and the search for religious freedom that had defined the
American rhetoric of the Massachusetts settlements. Jennings
continued to debunk the other American shibboleths the land
as “virgin” or “wilderness.” As Jennings put it, from a meta-
phoric point of view, the Europeans occupied a “widowed

land”:

European explorers and invaders discovered an
inhabited land. Had it been pristine wilderness, it
would possibly be so still today, for neither the
technology nor social organization of Europe in
the sixteenth and seventeenth centuries had the
capacity to maintain, of its own resources, outpost
... They
did not settle a virgin land. They invaded and dis-

colonies thousands of miles from home.

placed a resident population. (p. 15)

The scholarship on the colonial period over the past
few decades has gone far to emphasize two major factors
that had not been put to the fore in previous works—the
structure and periods of relationships of accommodation
and the violence waged by the English populations against
the original inhabitants of the land. The fact that accom-
modations were possible did not erase the European imag-
inings of these inhabitants of the land as savages. Given the

several concrete relationships that the English experienced
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with the aboriginal populations, Bernard Sheehan mused

over

the profound inability of the reigning . .. European
ideas to offer even a glimmer of truth about the
meeting of white and Indian in America. English-
men certainly behaved toward Indians in certain
ways because they believed them to be savages, but
more important was the irony that they continued
to believe them savage even when circumstances
inspired an utterly different relationship. Because
the English were trapped by the disjunction
between savagism and civility, they could never
grasp the reality of their dealings with the native
inhabitants of America. (pp. x—xi)

In his novel The Confidence Man, Herman Melville coined
the phrase, “the metaphysics of Indian-hating.” It is clear that
many observers equate the violence against those of non-
European racial groups to the experience of the English of
the colonial period. One example is Richard Drinnon’s Fac-
ing West: The Metaphysics of Indian-Hating and Empire Building
(1980). Ralph Slotkin in a series of studies has taken up
the theme of violence from the colonial period through the
twentieth century as one of the basic ingredients in the
formation of Anglo-American culture. Violence is not dis-
cussed as simply physical acts of harm but the rhetoric and
language of many American institutions and practices.

In 1619 a Dutch ship arrived in Jamestown, Virginia,
with twenty African persons aboard, including men, women,
and children. They were sold as indentured servants, but this
initial form of limited servitude of Africans opened the
door to the full-fledged enslavement of millions of Africans
imported into the colonies from Africa. The Africans in
America constitute an “involuntary presence” in the land.
Of the “three races of people,” they are the one group of
people who did not wish to be here and who were brought
to the country bound and in chains. From the small band of
indentured servants, the African slave population grew to
approximately three million by 1850, most enslaved on
plantations in the Chesapeake region, the Carolinas, Geor-
gia, Alabama, Mississippi, and Louisiana. Some form of slav-
ery existed in every part of the country, however, with the
largest slave port north of Charleston, South Carolina,
located in Providence, Rhode Island. No person of African
descent was, or could become, a citizen of the United States
until after the American Civil War. Europeans coveted the
land inhabited by the indigenous peoples and their ability to
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trap furs and utilize other resources of the land for the inter-
national market. It was the bodies of Africans that were
desired and coveted by Europeans. The Africans, themselves,
became commodities in an international market partici-
pated in by all the European maritime nations. The enslaved
African was the major source of agrarian labor throughout
the eighteenth and most of the nineteenth centuries.

The enslaved Africans worked land that was neither their
own nor the lands of those who had enslaved them. Their
relationship to the land was highly ambiguous, being at once
the reality that opposed them in the act of labor and at the
same time allowing for a direct relationship with a form of
the irreducible reality of this labor that defied the interven-
tion of their owners. Through solitary and communal labor
they were inspired with a notion of freedom that was not
conveyed through the language and practice of their owners
and other slaveholders.

In addition and as corollary to the economic value of the
institution of slavery were the symbolic and political effects
of its existence in the colonies and later the United States.
With the legitimation of slavery by the Constitution of the
United States at the founding of the American republic, the
values consistent with those of the slave system were destined
to permeate the nation. Ira Berlin remarked in his book
Many Thousands Gone: The First Two Centuries of Slavery in
North America (1998) that there are “societies with slaves” and
“slave societies.”” What distinguishes them is that “in societies
with slaves,” the enslaved are marginal to the central produc-
tive processes. In “societies with slaves,” no one presumed the
master-slave relationship to be the social exemplar. In “slave
societies,” slavery stood at the center of economic produc-
tion, and the master-slave relationship provided the model for
all social relations: husband and wife, parent and child,
employer and employee, teacher and student. From the most
intimate to the most public relationship, the archetype of
slavery reigned; no relationship lay outside this group.

While the three constitutive races of American culture
have been in constant relationship since coming to share the
same geographical and human spaces, their relationships
have seldom been peaceful. This is characteristic of the ten-
sions involved in contact zones. The American historian
Stephen Saunders Webb points to the year 1676 as crucial
with respect to the possibility of the three races forming an
expression of the American reality, embodying the cultural
symbols and languages that gave authentic expression to
their cultural beginnings. In his book 1676: The End of

American Independence (1985), Webb interprets Bacon’s revolt
in Virginia as a turning point in the colonial determination
of cultural and economic destiny. This revolt involved Bacon
and his followers against the English Crown’s representatives
and the Iroquois League against the Susquehanna, who sup-
ported the Crown. Africans formed a significant cohort in
Bacon’s ranks. The other event of this time was King Philip’s
War in Massachusetts. The colonists were too weak after
these conflicts to cohere as a possible united force to work
out their own destinies and, according to Webb, fell into a
purely Anglophone mode of understanding themselves as
colonials. Though they would wage a revolution against the
Crown a century later, this revolution was not fought in the
terms of the new and creative forms of the three races shar-
ing the land but in terms consistent with those of a purely
Anglophone polity.

Civil Religion: Founding and Orientation

Sidney E. Mead published his essay “The American People:
Their Space, Time, and Religion” in 1954 in the Journal of
Religion, it was later included in a group of his essays pub-
lished as The Lively Experiment, The Shaping of Christianity in
America (1963). A long history of books and articles have
been devoted to American identity or character, from
Hector St. John Crevecoeur’s Letters from an American Farmer
(1904), through Alexis de Tocqueville’s Denocracy in America,
to Robert Bellah’s and Sidney Mead’s own studies of the
1960s and 1970s. Mead’s essay is one of the few that employs
a geographical historical perspective; there are echoes of
Frederick Jackson Turner’s “frontier thesis” running through
the essay. Turner’s thesis, initially delivered as a lecture at
the World Columbian Exposition in Chicago (the Chicago
World’s Fair) in 1893, was expanded into a book, The
Significance of the Frontier in American History (1920). Turner’s
thesis presents the Americans as a people who moved across
the land from one frontier to the next—from the Atlantic to
the Pacific, occupying the continent. At each frontier the
American pioneer, as bearer of civilization, touches primi-
tive forces of wilderness and its inhabitants. In an agonistic
conflict these primal energies provide the power to over-
come the frontier and move on to the next.

Mead’s essay, while paralleling Turner, adds the pathos of
religious sentiment to this pilgrimage across the land. Mead
mentions the Indian indigenous population only in passing
and the Africans not at all. In the last analysis, the American

is a person of European descent moving across and taking



possession of a vast territory. The land and other inhabitants
of the territory are not presented within any real space and
time; they are real to the extent that they become aspects and
dimensions of the inner consciousness of the Europeans.

In 1975 Mead published another group of essays entitled
A Nation with the Soul of a Church. In these lectures Mead
was able to comment on the programmatic essay of Robert
Bellah, “Civil Religion in America,” published in the jour-
nal Daedalus in 1967. Bellah’s essay begins as a commentary
on the election of the first Roman Catholic president, John
E Kennedy. From this point of view it might be seen as a
fulfillment of Will Herberg’s formula for American reli-
gious identity set forth in his Protestant, Catholic, Jew (1955).
Herberg was attempting to give substance to the notion that
American civil or secular religion was an ill-defined,
“American way of life.” President Eisenhower had memori-
alized this notion in the statement, “Our government makes
no sense unless it is founded in a deeply felt religious faith—
and I don’t care what it is.”

The context for most discussions of civil religion in Amer-
ica is strictly circumscribed as a negotiation about the proper
accommodation of persons of European descent within the
American republic. No mention is made of the Supreme
Court decision of 1954 outlawing segregation in public
education, nor is any reference given to the monumental
study of race relations in America edited by Gunnar Myrdal
and published as An American Dilemma in 1944. As a matter of
fact, very little attention is given to the other “two races” that
have inhabited the land since the beginnings. None of these
studies deal with the debates of the abolitionists, nor do we
hear anything of a specific nature regarding the “Trail of
Tears” or the negotiation or adjudication of aboriginal native
lands. Given the critical tone of these works, they are never-
theless suffused with a sense of optimism. In the words of
Mead, what Americans had accomplished was done in a very
short time. Maybe in time, Americans might achieve a tragic
sense of life and express the maturity of the founding docu-
ments of the republic. If one takes seriously the existence of
the three races, the tragedy might be situated at the founding,
and if not there then at the end of the Civil War.

All discussions of civil religion deal extensively with the
founding documents and the founders, their beliefs, and their
faiths. Very few raise the religious meaning of founding itself.
Catherine Albanese’s Sons of the Fathers: Civil Religion in
the Revolution (1976) details the importance of the Roman

model and the rituals and pageants that accompanied the
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inauguration of George Washington as the first president.
The nature and meaning of foundings and beginnings as
basic modes of orientation for cultural life are discussed in the
many writings of Mircea Eliade, especially in his Patterns in
Comparative Religion (1958), and in Joseph Rykwert’s The Idea
of a Town: The Anthropology of Urban Form in Rome, Italy and
the Ancient World (1976).To date, only in the work of Hannah
Arendt, On Revolution (1963), 1s there a thorough philosophi-
cal discussion of founding in general and the descriptive criti-
cal discussion of the specific founding of the United States.

Arendt shows that the American and French revolutions
differed from other radical and violent upheavals. While
other upheavals had changed the ruling class, they had not
changed the “nature of things”; the general hierarchy
remained: some would always be rich, others poor; some
always rulers, the others ruled. While the “actors” changed,
the drama remained the same. The American Revolution
intended to create a new drama; it was a revolution in the
name of freedom. And this freedom was based on the idea
that all persons could take part in their governance. Arendt
notes that the possibility for a new drama of freedom was
undergirded by the great economic wealth of the colonies.
She points out that Europeans marveled at the wealth of the
colonies, and Benjamin Franklin and other American colo-
nists were amazed by the poverty that was pervasive in Euro-
pean societies. The wealth of the colonists was dependent
upon the acquisition and exploitation of indigenous lands,
the involvement of aboriginal populations in the interna-
tional fur trade, and the labor of the enslaved Africans. In
Slave Counterpoint (1998), Philip D. Morgan noted,

From 1700 to 1780, about twice as many Africans as
Europeans crossed the Atlantic to the Chesapeake and
Lowcountry. Much of the wealth of early America
derived from slave-produced commodities. Between
1768 and 1772, the Chesapeake and Lowcountry
generated about two-thirds of the average annual
value of the mainland’s commodity exports. Slavery
defined the structure of these British American
regions, underpinning not just their economies but

their social, political, and ideological systems. (p. xv)

Arendt discussed the philosophical meaning of the
American founding. The men of the American Revolution
knew that they were founders, and they perceived that their
founding must have a model. They knew of two models of

founding: that of the Hebrews’ escape from the Egyptians
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and the story of Aeneas from Virgils Eclogues. They chose
the Roman model, for it hinted at the establishment of
political instruments for governance. They chose as their
motto for founding part of a line from the beginning of the
Fourth Eclogue, magnus ab integro saeculum nascitur ordo. This
can be translated, “The great order of the ages is born
afresh.” The American version reads as follows: novus ordo
saeculum, which in translation is “a new order begins.” The
American motto implies that they created ex nihilo, that
there is no past and that nothing occurred in the land before
their Constitution. The Roman formula knew that every
new creation must recognize a past, and thus their creation
is a renewal and continuation of other past creations.

A revolution breaks into and disrupts the old order so that
a new order might begin. There is a moment in revolutionary
temporality when the old order is no longer but the new order
is not yet; this is a moment that allows for new forms of
thought, new interpretations of the past, and heretofore
unknown meanings and imaginations to enter into the new
formulations of the new order. It is at this point that a mean-
ing of the eternal as the absolute of all time presides over and
permeates the meaning of this in-between time of the revolu-
tion. At this point of hiatus, the novel meanings, imaginations,
and actions of “the three races that inhabit the territory” and
their understanding of what freedom could be in this land
should have been injected. Instead the American notion of
“pursuit of happiness” fell back into the various older forms
of mercantilism, and with the continuation and legitimating of
the institution of slavery, the idolatry of race gained a hold on
the American nation and the American republic continued its
invasion of aboriginal lands. The eternal as a normal part of
the ordinariness of common life became an abstract political
symbol upholding in most cases the tyranny of the majority.

See also Abolitionism and Antislavery; African American Religion
entries; American Revolution; Atlantic World; Civil Religion in the
United States; Civil War; Frontier and Borderlands; Geographical
Approaches; History of Religions, Approaches; Immigration entries;
Native American Religions: Post-Contact; Pledge of Allegiance; Plu-
ralism; Race and Racism; World War I; World War I1.

Charles H. Long
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American Revolution

The American Revolution (1775-1783) was a war that dis-
rupted religious practice in North America, and it was a
transformative era (from roughly 1760 to the early nine-
teenth century) that reshaped the social and cultural prac-
tices of religious organizations and practitioners. The
American Revolution transformed religious structures,
practices, and beliefs throughout North America. The reli-
gious changes were fitful and incomplete, much like the
broader influences of the Revolution itself. Sharing in the
social and physical upheaval that went along with the chal-
lenges to traditional authority and practices, religions and
the religious joined in the tearing down of an old social and
political order and the exploration of novel ideas and struc-
tural arrangements; and, through all the changes and the
experimentation, they regularly employed governance and
ideas that had unintended consequences and did not entirely

eschew the past.

Neutral Individuals and Groups

For individuals and for religious institutions, the Revolution
was disruptive. The strains, struggles, and threats were not
only things to endure, they were also dangerous and destruc-
tive to congregations. The physical violence destroyed
churches, disrupted services, and scattered participants.
Church members and organizations who chose sides faced
reprisals from their foes. Neutrals garnered double the scorn
and worse. Methodist Francis Asbury (1745-1816) became
such a target. He asserted that his Methodism and its
intensely spiritual focus transcended the worldly distraction
and corruption that disputes over money and power caused.
Partisans on both sides disagreed, forcing Asbury into hiding,

his purity and balancing act made ever more precarious
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when his supervisor, the English leader of Methodism,
John Wesley (1703—1791), published a shrill condemnation
scorning American complaints about taxes. Moravians in
North America chose neutrality, as the Asbury had done,
and they added to the principled reasons some pragmatic
justification for their stance. Moravians in North Carolina
had little complaint against a colonial government that had
helped them carve out an exceptional presence in the
backcountry—their tract of land called Wachovia—but they
were partially surrounded by partisans who urged them
toward the cause of independence. As armies and militias
ranged about, the Moravians held their principled and prac-
tical neutrality by supplying goods to all visitors, while try-
ing to shield their young men from on-the-spot recruit-
ments. Members of the Society of Friends, too, generally
maintained their pacifism against the pressures of their
neighbors on both sides of the conflict, but individuals such
as General Nathaniel Greene (1742-1786) and a faction
labeling itself the “Free Quakers” chose to break from their
brethren and join the battle against the British.

Deism and Rationalism

The physical disruptions were matched by less tangible dan-
gers. Threatening voices, such as that of Thomas Paine
(1737-1809), whispered and then began to shout that reli-
gion was as corrupt and antiquated as the monarchical order
that Americans were beginning to leave behind. Paine was
simply the most vocal among many who perceived in tradi-
tional religion too many irrationalities—ancient stories filled
with misrepresentations and lies about miracles and divini-
ties designed to deceive gullible people. Paine and a cohort
of freethinkers asserted that religious irrationalities were
wedded to political ones, priesthoods paralleled presumed
aristocratic bloodlines, and all religious belief represented a
soon-to-be bygone era of superstition. A new enlightened
“age of reason” would prevail over the centuries of myth and
manipulation that had propped up both church and king-
dom. Faced with such criticisms and associations, Christian
apologists wrote and spoke to distinguish their traditions
from those targeted by the political revolutionaries, and
through their writings and sermons, they strove to carve out
a compatible place for Christianity in the emerging order.
Many other revolutionaries embraced some form of
deism, a more modest but sufficiently threatening challenge
to Christianity. Leaders such as George Washington (1732—
1799) spoke of a divine being and creator who impersonally

managed the universe after having created it; Jesus was
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simply a very wise teacher—not divine—in this formula-
tion. Washington spoke in vague terms of a creator and did
not mention the name of Jesus, and Thomas Jefferson
(1743—-1826) was so agitated by the ideas of miracles and
divinity on earth that he clipped all such references out of
his Bible to create a palatable testament. Jefterson valued the
teachings of Joseph Priestley (1733—1804), who in his Uni-
tarianism denied the doctrine of the trinity, the divinity of
Jesus, the efficacy of sacraments, and a host of other corrup-
tions of Christianity that generations of misguided believers
had imposed on the ethical teachings of the human Jesus.
These thinkers were ready to redefine religion in a way that
fit the new, rational world America was creating, a faith that
would be distinctly different from traditional Christianity
and its continued adherence to the trinity and miracles. The
Revolution, with its appeal to natural law and reason,
seemed to favor religious experiments and usher in a new
era that would favor a realistic form of devotion to better
principles. The nation and its citizens would exemplify the
highest ethics associated with verifiable and reasonable
truth.

Freethinking and ‘Dissenting’ Alliance for
Disestablishment

Christians often labeled freethinkers and deists their enemies,
and the latter regularly criticized the naiveté of the church-
goers; but in the revolutionary age, the groups found a shared
complaint. For a moment, they found a common enemy in
the established church—the Church of England that was by
law the single official religion that encompassed all subjects
of the kingdom—and a common cause in the movement for
religious choice and disestablishment. Freethinkers relished
the prospect of being at liberty to pursue their heterodoxies
safe from stigma and attacks originating with the traditional
and unreasonable. For their part, many Christian groups,
including Baptists, Presbyterians, and Friends, chafed against
the classification as “dissenters” to the established Church of
England, a status that eftectively prevented them from func-
tioning without oversight and limits. Dissenters paid taxes in
mandatory support of the “One” church while making
offerings in voluntary support of the several they claimed as
their own. Ministers were restricted from violating parish
boundaries in some regions, had to register, and could not
perform marriage ceremonies. Dissenters, those groups that
had fought the two-hundred-year-long quest to garner the
role as substitute for the medieval Roman Catholic Church,

continued to assert complaints and to criticize, even as they

conceded that their very presence at least could be tolerated
by the Church of England. Dissenters defensively feared
encroachments on their hard-won opportunities, however,
sometimes trying to carve out for themselves geographic
niches, territories where they could implement their reli-
gious designs, as the Puritans strove to do in Massachusetts
Bay.There, distant from the established church, they tasted an
exclusive freedom they would try to retain through the
Revolution.

On the eve of the war, disputes over the presence of
an Anglican bishop in North America rankled dissenting
church members, who feared a possible bolstering of the
establishment. In southern colonies, members of the Church
of England themselves resisted such plans, fearing that such
an authority in America could diminish the strong control
local vestries often exercised over parish matters, including
the direct criticism of parishioners’ behaviors, and especially
control over the levels of clerical salaries, paid out of
required fees. In New England, the Quebec Act (1774),
which permitted Roman Catholics to worship in the ter-
ritories transferred from France to England after 1763, irri-
tated and threatened Protestant colonists. Seeing parallels
between the current dispute with England and the long-
standing religious complaints against establishment, minis-
ters such as the Presbyterians James Caldwell (1734-1781)
and John Witherspoon (1723—1794) became aggressive and
outspoken in their support of the revolutionary cause. Some
clergy, such as the liberal Congregationalist Jonathan May-
hew (1720-1766), added loud voices of criticism over the
Stamp Act as the revolutionary crisis developed; others
served as chaplains and even volunteered for direct military
service, such as the Lutheran minister Peter Muhlenberg
(1746-1807), who served in the Virginia militia.

Preaching and Rallying for or against the
Revolution

Preachers advocated their causes in print and pulpit,
spreading their ideas of patriotism, loyalty, or neutrality.
Mayhew preached and published A Discourse Concerning
Unlimited Submission and Non-Resistance to High Powers in
1750—the anniversary of the killing of Charles I (1600—
1649; ruled 1625-1649). Mayhew urged Christians as a
matter of duty to challenge tyrants, and his views set a pat-
tern for sermons favoring the patriot cause during the
Revolution. Ministers regularly harmonized Christian
beliefs with notions of rights and resistance developed dur-
ing the English Civil War (1640s and early 1650s), when



Parliament challenged, deposed, and killed the king; the
Restoration of the monarchy (1660), when England called
Charles II (1630-1685; ruled 1660-1685) back to the
throne, investing him with largely symbolic powers; and the
Glorious Revolution (1688), when Parliament invited
William and Mary (ruled 1689-1702) to take the throne.
Religious leaders equated and mixed these political events
that strengthened England’s parliament and reduced the
powers of the monarchy with the religious legacy of
Protestant protests against Catholic monopoly. In the ser-
mons’ formulation, believers and subjects had the right to
challenge tyrannical leaders who might oppress or misguide
their people. The Americans’ complaints represented anoth-
er step in the path toward liberty of person and conscience.
That step, however, would be an enormous stride, for the
results of the American efforts could be transformative: the
Revolution could be the beginning of a new era—a golden
age, equated in religious terms with the millennium, that
thousand-year period anticipating the return of Jesus.
People living in the revolutionary era employed new
forms of communication and social interaction in their
religious and political efforts. Patriot leaders such as Patrick
Henry (1736—-1799) adapted tactics of traveling preachers
such as the famous George Whitefield (1714-1770), who
spoke extemporaneously and dramatized his messages with
emotionally charged inflections and sharpened vocabulary
as he toured England, Ireland, Scotland, and the American
colonies in the mid-1700s. Henry and other organizers
became evangelists for their political cause, much the way
dissenting preachers had employed those tools to challenge
the established authority of an established church and the
decorum that came with presumed status. Similarities com-
pounded as many political rallies and speeches spilled out
of buildings into streets and open fields, the very places
New Light ministers had claimed when expelled from
established churches and parishes. Evangelistic and patriot
efforts—encouraging of the spontaneous expressions of
the seemingly unqualified and performed in prominent
places—implicitly threatened the staid and structured sys-

tems of monarchy and establishment.

Impact on Women

Revolutionary disruptions spread throughout the societies
being recreated in the thirteen colonies. During the upheav-
al and experimentation, when militias and churches strug-
gled to fill ranks, pews, and pulpits, some religious groups

accepted the leadership of women. Often, the roles were
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auxiliary, reinforcing the long-standing reliance on women
to support functions by cooking, nursing, tending, and
simply populating meetings. But on occasion during the
revolutionary moment, women soldiered, exhorted, and
preached. Their experiences became standards for their hear-
ers, leading to new public appreciation for their religiosity
and new causes they advocated. Ann Lee (1736—1784), who
endured the devastating loss of eight children—four stillborn
and four dying before age seven—advocated sexual absti-
nence. She also promoted women’s equality with men,
affirmed by her discovery of the perfect attributes of God in
her female self. The “Shakers” who followed Lee’s teachings
would attract women and men committed to celibacy and

some measure of equality between men and women.

Impact on Native Americans

The Revolution transformed relations between settlers and
Native Americans. The interactions between the two were
complex from the start, but lurking behind the many conflicts
had been a tacit hope that cooperation could prevail. Trade
offered the greatest potential, but Christians hoped that Native
Americans might convert to their beliefs,and Native Americans
found ways to fit the arrival of strange people into their beliefs
and prophecies. Hope quickly soured, with Native Americans
turning away from Europeans whose notions of cooperation
had taken the form of missions and schools designed more to
enforce cultural conformity than anything else. By the time
of the Revolution, hopes for cooperation were replaced by
expectations that Native Americans and settlers would live in
irreconcilable worlds and would hold incompatible beliefs.
American militia attacked Native Americans vigorously, accel-
erating the pace at which Native Americans were being
eliminated from lands between the Appalachians and the
Mississippi River—a less organized anticipation of President
Andrew Jackson’s (1767-1845) official policy of Native
American removal just a few decades later.

These changes aftected the religious landscape, removing
many Native Americans from sacred sites and killing many
people who held the oral traditions handed down through
generations. Some of the remaining missionaries began to
rework their previous roles, functioning as defenders of
Native Americans out of moderate (and often condescend-
ing) sympathy for people they had come to respect. By the
time President Jackson committed the resources of the fed-
eral government to Native American removal, a handful of
missionaries were the most vocal critics of the new assault.

In the meantime, Native Americans were open to the ideas
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of prophets such as the Delaware Neolin (c.1725—¢c.1775),
who called for the rejection of European influences in all
aspects of Native American life, and a return to a purer set
of practices and beliefs untainted by the newcomers. The
aggression so violently applied to Native Americans was
part of an unleashing of energies, expectations, and designs
for an emerging country. As Americans emerged from the
years of struggle against the British, they began to celebrate
their opportunities. Taking land from Native Americans and
dismissing them at a more rapid pace was one success, they
thought. The elimination of religious establishment was

another.

Filling the Void of Disestablishing the
Church of England

As independence became a reality, real detachment from the
Anglican Church and the long fought battle for recognition
also dawned on Americans. Their first response was mixed,
for although many Americans wanted the destruction of the
establishment, they disagreed about what should fill the void.
State by state they debated their particular opportunities,
with some stronger denominations plotting to take their
righttul place as substitutes—either alone or in conjunction
with other groups. Several states, including Massachusetts and
Connecticut, continued to require citizens to pay taxes for
the support of a church, but they allowed for the choice of
religion. Virginians considered multiple establishments brief-
ly betore rejecting both establishment and general assessment.
Instead, through the operations of Jefferson and James
Madison (1751-1836), and the support of numerous dissent-
ing groups, Virginia introduced the broad concept of free
religious choice based on conscience by passing Jefterson’s
Act for Establishing Religious Freedom (drafted 1779; passed
1786). This more liberal concept of religious freedom grew
in influence and respect, and its core assumption helped
shape the results for the new U.S. Constitution, which did
not mention God, religion, support, or tests; instead, the new
document included the First Amendment that barred estab-

lishment and guaranteed free exercise of religion.

Immigration and Migration Westward

Religiously free Americans poured out into the new country,
freely exercising their right to pursue what their consciences
told them, happily free to try telling others what their con-
sciences should tell them, and finding new places to spread
their many visions of God, the devil, and the other characters

in their spiritual dramas. The Revolution and its new notion

of citizenship confirmed what the religious dynamism of the
eighteenth century had offered—that people were free to
think and choose for themselves. The United States became
a hotbed of religious innovation in the nineteenth century,
with flourishing churches, spiritually aware citizens, and a
host of new religious beliefs and organizations, including the
Latter-day Saints, who celebrated the vision of Joseph Smith
(1805-1844) of an American scripture and holy people.
Although Smith and the Mormons tapped into religious
strains that had roots in medieval times, the newly created
United States figured prominently in their religious hopes
and in the designs of many others. Some thought that the
creation of the new nation held profound symbolic signifi-
cance, perhaps ushering in a millennial era, a thousand years
of improvement that would advance the world toward the
culminating return of Jesus. Others assumed that the nation
itself represented a truth that, mixed with proper religion,
would create a civic religion focusing faith on the promise of
the benefits that the nation would bring.

Missionaries hailed the opportunity to pursue settlers
beyond the Appalachian Mountains into the Ohio River
Valley and further. Not only did they feel the lure of poten-
tial new converts, missionaries also sensed their alienation
from the populated areas of the east coast. Both the Revolu-
tion and the religious revivals of the eighteenth century had
taught them their responsibility to throw oft corruption
from the past, evils that had infiltrated America and
remained, despite the efforts during the 1700s. The West
became a place to find the promise of America and Christi-
anity, an area where hard-working preachers met challeng-
ing but open people. There could be nurtured a religion of
common sense, free from the elitism of cities and too much
education. There, too, could flourish a religion that could
skip over human inventions and returned to the purity of its
origins; in the Christian tradition, that meant the model of
the early church described in the New Testament. Western
preachers such as Alexander Campbell (1788-1866), Lorenzo
Dow (1777-1834), and Peter Cartwright (1785-1872)
lauded the virtues of the expansive lands, and they attempted
to recreate a purer religiosity that linked Ohio, Kentucky,
and Tennessee directly back to the natural ancestors in
Ephesus and Philippi.

Renewal of Religious Competition and
Sectarianism

The many efforts to make America and its religions anew did

not always produce the intended results. The experiments to



create a pure, universal Christianity in the new American
lands steadily added new churches to the existing multiplic-
ity already littering the religious landscape. The religious
freedom created by the Revolution brought into the open
the many competing sects that had proliferated since the
Reformation and accelerated the pace of their multiplica-
tion. On occasion formerly competitive groups combined
efforts to address the growing need for ministers and church-
es; the cooperative union between many Presbyterians and
Congregationalists from New England exemplified this
spirit, but it did garner some criticism and opposition. The
many religious groups could not divorce themselves from
their past assumptions. Lurking in their designs for conver-
sion, cooperation, and growth was the ultimate goal that one
truth would overwhelm the competing messages of the
competition. Charismatic and sometimes authoritative lead-
ers regularly led upstart and splinter groups and became the
focus of their growth and legacy. Religious proliferation and
freedom were built on the strengthening of religious organi-
zations and their influential leaders. Baptists, for example,
who had defined themselves in part by their practice of con-
gregational independence and autonomy, began to create
local associations, and regional and national organizations
through the revolutionary era into the nineteenth century.
Increasingly concerned with their influence in society,
the various sects strove, like the competing political leaders,
to build their parties and legitimate themselves, and they
struggled against each other with conflicting views of the
proper paths to take. Steadily churches began to restrict the
leadership roles of women, excluding them from ministry
and even delimiting their roles as exhorters. As an alterna-
tive, one that fit neatly with selected principles from the
Revolution and the assumptions long ingrained, notions of
republican motherhood became the celebrated paradigm.
Women would be important, even vital to the success of the
nation, but they could best contribute by maintaining
homes that nurtured children who might grow up to be
capable and respected citizens, and supporting husbands
who could contribute to the public life of the country. The
Revolution’s disruption of some traditions had introduced
alternatives that would not be forgotten; steadily into the
nineteenth century, women would claim moral authority as
protectors of household and families and through such
assertions steadily increase the boundaries of their domestic
responsibilities. Through voluntary religious organiza-
tions—so vital in a religiously free nation—women helped

lead several reformist causes in the nineteenth century,
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addressing issues such as temperance, mental health, and

abolition.

Impact of the Revolution on the Institution of Slavery

“Freedom” and “liberty” had been the mottos of the revo-
lutionary cause, and “slavery” the term used to describe
British mistreatment of colonists. For a moment, some
Americans applied these ideas broadly by releasing enslaved
African Americans, outlawing slavery in newly forming
states, and accepting African Americans into religious fel-
lowships. Religious groups had been at the vanguard of such
efforts. Participants in the meetings of the Society of Friends
regularly spoke out against slavery, and they were sometimes
joined by a smattering of Baptists and Methodists, who
occasionally expressed their shock at the mistreatment of the
enslaved in the American South. Most would compromise
quickly, however, backing away from broad critiques of the
morality of slavery, and instead calling for limited reform
that could improve the relative treatment of the enslaved
within the practices of slavery. The altered approach opened
a few more doors, although slaveholders were more ame-
nable to hearing calls for their slaves’ obedience than criti-
cisms of their own vices. African Americans who converted
to Christianity were selective, weeding out calls for their
submissiveness and instead celebrating the stories of Exodus
and release from captivity. Some were able, despite separa-
tion from land, relatives, and others who shared their tradi-
tions, to continue practicing strands of African religions,
including some elements of music and burial practices. A
few continued to practice the Islamic faith that had been
theirs in Africa. White Christians rarely accommodated
African American sensibilities, and steadily, black partici-
pants were relegated to balconies in mixed services, and
whites tried to supervise the independent meetings that
African American worshippers tried to carve out for them-
selves. Many of these gatherings took place at night, secreted
away in woods. Some few, however, developed in the open
atmosphere that larger port cities supplied. Richard Allen
(1760-1831) was quite successful in Philadelphia, develop-
ing a fellowship and eventually the African Methodist
Episcopal Church—a reflection of both opportunity and

nonacceptance by white Americans after the Revolution.

Religious Freedom

Religious freedom answered the mutual needs of the
two most aggressive religious participants in the revolution-

ary era. Dissenting Christians and freethinkers awarded
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themselves the opportunity to pursue their religious inter-
ests. These two groups could agree that the new country
held promise in its religious experimentation, and that
promise took on its own life. Americans celebrated the suc-
cess of their Revolution, their leaders, and their freedoms in
ways that echoed the trappings of religiosity. This “civic”
religion, exercised in the veneration of Washington, in
anthems and poems, and on a series of holidays (including,
over time, the 4th of July), celebrated the success of the
Revolution and the values, variously interpreted, of the
Founders. Through the nineteenth century and especially in
the twentieth century, Americans of various religions have
shared an appreciation of the generic values associated with
revolutionary freedoms. They have also attached portions of
their religious faiths to the success of the American experi-
ment to justify their beliefs and add a triumphal sensibility
to their faith. Their collective efforts have led to strains of
religion, usually versions of Christianity, that link the United
States to dreams of divine plans or a chosen nation.
Reflexively these faithful distort the role of Christianity in
history, superimposing a flattened, ahistorical concept of
Christianity on the revolutionary era and especially its lead-
ers. The eftect has been counter to the trajectory during the
revolutionary age. Instead of furthering religious freedom,
the insistence on a “Christian nation” has ascribed to the
Founders some particular contemporary beliefs.

Many Americans in the revolutionary era hesitated to
extend religious freedoms. It was sufficient to have thrown oft
the formal demands and structure of one group—the Church
of England—and to have replaced it with the informal influ-
ences of a host of local fellowships. Technically, there would
be no restrictions, but in practice, many people were reluctant
to admit Jews, Muslims, and even Roman Catholics into full
participation in the Republic, especially as participants in
political leadership. Many Jews who had carved out local
acceptance and quiet tolerance under the earlier system now
struggled in the seemingly freer world after the Revolution,
when a spotlight of attention illuminated their presence in
the competitive religious world. The mutuality of dissent gave
way; informally, most Americans assumed—or required—a
tacit acknowledgment of Protestant Christianity as the
nation’s religion. Particular Protestant groups vied for priority
of place, and they closed ranks only to stave oft newcomers,
such as the homegrown Latter-day Saints or the immigrant
Roman Catholics in the nineteenth century. The broad lan-
guage used to guarantee Protestant pluralism, however, held

the potential for broader inclusion in the future—slowly

opening American religious freedom to other groups in the
nineteenth century and eventually to individuals and indi-
vidual consciences in the twentieth. Revolutionary freedom
of religion continues to struggle against notions of establish-
ment, but the Revolution itself ended the institutional pres-
ence of religious establishments, shifting only a portion of the

remnant to the new political entity itself.

See also African American Religion: Colonial Era through the Civil
War; Anglicans in Colonial and Revolutionary America; Church and
State: Revolutionary Period and Early Republic; Civil War; Deism;
Methodists: Through the Nineteenth Century; Moravians; Pacifism
and Conscientious Objection; Roman Catholicism: Catholics in the
Atlantic Colonies.

Philip N. Mulder
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Anabaptist Denominational
Family

Anabaptism first appeared as an inchoate movement during
the Protestant R eformation, but although a unified organi-
zation or a formal set of shared beliefs never materialized,
believer’s baptism nevertheless became nearly universal
among Anabaptists. Anabaptism means “to baptize again”;
the first generation as children had experienced baptism by
the established churches, and baptism as adults was their
second.

Anabaptist groups that survived the Reformation era
developed a system in which the faith community imitated
the New Testament church by separating itself from the sinful
world and becoming an alternative community with its own
relationships and rules. Consequently, obedience to the scrip-
tures, or discipleship, became critical to membership in God’s
kingdom, but unity within the faith community about the
characteristics of discipleship was also vital. The fellowship’s
collective discernment of the Bible, considered superior to
individual insight, delineated the specifics of the restored
New Testament Church. Anabaptists, then, were noncon-
formists (to the larger society), who ideally conformed to
God’s will as determined by the faith community.

Past scholars anointed Conrad Grebel (14982—1526) in
1525 as the first Anabaptist, but current thinking stresses
several spontaneous sources of origins, that is, polygenesis.
Grebel failure to persuade Ulrich Zwingli in Zurich, Swit-
zerland, to endorse believers’ baptism marked the birth of
Anabaptism there. But in other parts of central Europe other
Anabaptist groups also appeared. In south Germany Ana-
baptism was a legacy of the Peasants War (1525), a broad
uprising of commoners linked to the Protestant Reforma-
tion. After authorities crushed the rebellion, some reformers
adopted community of goods, as practiced by the New Tes-
tament church, and this laid the groundwork for nascent
Anabaptism in that region. In the north German city of
Miinster, millennial reformers calling themselves Anabaptists
gained political control through legal, due process and
adopted community of goods and polygamy. After a bitter
siege authorities regained power and killed most of the
inhabitants, but the radical Miinsterites had stamped Ana-
baptism with fanaticism, an image that lasted for centuries,
and widespread persecution resulted. Anabaptist martyrs
were burned at the stake, drowned, tortured, imprisoned, or
exiled.A Dutch priest, Menno Simons (1496-1561), brought

order to this scattered, persecuted movement. Menno, as his
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subsequent followers refer to him, emphasized inner change
and nonresistance (refusal to serve in the military and non-
retaliation in personal life), far different from the revolution-
ary and violent call for social reform at Miinster. Under his
influence the movement acquired its emphasis on separation
and unity, and he also stressed church discipline through the
ban, sometimes called “shunning,” which mandates avoid-
ance of excommunicated members in many social settings.
Traveling from group to group, mostly in north Germany,
Menno created enough organization that some Anabaptists
adopted his name, calling themselves “Mennonites.” The
Anabaptist family tree, however, has several trunks—North
German/Dutch Mennonites, South German/Swiss Men-
nonites, Hutterites, Amish, Brethren, and Brethren in Christ
(in approximate chronological order).

In the late seventeenth century Anabaptists began migrat-
ing to North America, a movement that continued into
the twentieth century. Eighteenth- and nineteenth-century
North American Anabaptists usually shared several beliefs
and practices besides believers’ baptism. Generally, they prac-
ticed nonresistance; humility; non—swearing of oaths; and
plainness, especially in dress but also in material goods. Con-
gregations chose ministers who had no formal training and
served without pay. Women voted and perhaps spoke in
congregational councils but did not hold leadership posi-
tions other than deaconess. North American Anabaptists
worshipped either in homes or in very simple, unadorned
meetinghouses. They did not serve in public office and did
not own slaves. They expelled members particularly resistant
to the fellowship’s guidance about avoiding the sinful world.
Amish and Brethren men wore untrimmed beards.

But despite these common threads, Anabaptists have
suffered persistent disagreements over the application of
discipleship, especially in separating from the larger culture.
Furthermore, like many minority immigrant religious
groups in North America, Anabaptists confronted Ameri-
canization, which threatened to assimilate their vision of the
restored, unified, countercultural church, and much of
American Anabaptist history reflects this tension, especially
beginning with late-nineteenth-century industrialization
when conservatives, called “Old Orders,” resisted change
and “fast” progressives more willingly accepted it. Conse-
quently, today Anabaptism is a multihued continuum that
ranges from horse-and-buggy Old Orders to progressives
who have abandoned much of the tradition and resemble
mainstream Protestants more than their conservative Ana-

baptist cousins.
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Mennonites

The first permanent Anabaptist settlement in North
American began in 1683 when Dutch and North German
Mennonites settled in Pennsylvania, but the lower Rhine
never generated a steady flow of immigrants. In the early
eighteenth century, however, Palatine and Swiss/South
German Mennonites arrived, the first of many from that
source. Economic opportunity strongly motivated their
transatlantic odyssey despite the heritage of Anabaptist per-
secution, and the patterns of arrival and settlement of South
German Mennonites resembles that of other eighteenth-
century German immigrants. They located initially in
Germantown, outside of Philadelphia, and then in the rich
farmland of southeast Pennsylvania, expanding into western
Maryland and Virginia’s Shenandoah Valley prior to the
American Revolution. After the Revolution they followed
frontier migration west into Ohio, Indiana, and Illinois, and
others went north into Ontario; later generations put down
roots in Kansas and Nebraska. Eventually Mennonites
descended from eighteenth- and early-nineteenth-century
immigrants followed larger population movement patterns
to the West Coast, particularly Oregon.

The descendents of Swiss/South German Mennonites
defined Mennonite life until after the Civil War. They bap-
tized by pouring, and worship was in German although
English made gradual inroads. Mennonites gathered in
homes or in plain meetinghouses for sermons, prayer, and
hymns. Men and women sat separately, and the preachers
faced them from behind a simple table. Ministers were cho-
sen from among the fellowship, and they served without pay,
received no special training, and remained in their secular
occupation, usually farming. Candidates for the ministry
received nomination from the membership, but casting lots
determined the final selection. Each nominee received a
book, usually a Bible or hymnal, one of which had a slip of
paper inside. The books were shuftled, and the candidate
who received the book with the paper was God’s choice.
Usually several ministers served several congregations,
which limited the accumulation of power by individual
preachers. Mennonites preserved unity by expelling, but
they preferred to maintain conformity through gentle per-
suasion and role models, especially ministers. A member
who violated custom might receive a quiet visit from a
preacher. Although they believed in salvation by faith, early
American Mennonites emphasized that faith without works
is dead and stressed discipleship—that is, that believers
should obey the Bible’s directives for daily life.

Additionally, Continental Pietism (the doctrine that
believers can receive forgiveness for their sins, and experi-
ence an intimate relationship with Christ and salvation by
voluntarily accepting Christ’s lordship—called “Continen-
tal” for the European continent) heavily influenced early
American Mennonites. Menno had not taught heartfelt
faith, and, in fact, he predated Pietism by more than a
century. Mennonites typically favored orderly worship, such
as camp meetings, and revivalism’s penchant for personal
testimony and counting converts struck many as excessive
individualism and a prideful emphasis on numbers rather
than biblical humility. But the Dutch priest had stressed a
changed life, including spiritual rebirth, repentance, and
conversion, and born-again religion merged comfortably
with Anabaptism. By the mid-eighteenth century many
North American Mennonites embraced moderate Pietism,
and late-eighteenth and early-nineteenth-century revivalism
attracted Mennonite participants, although the most enthu-
siastic revivalists tended towards the fringes rather than the
core of Mennonite society. Eastern North American descen-
dants of Swiss/South Germans, then, crafted a form of Ana-
baptism based on discipleship, a unified faith community,
and the new birth.

In the 1870s a new stream of Anabaptism imported by
Russian Mennonites arrived on the Great Plains, with dif-
ferent ideas about how to maintain fellowship and avoid the
world. The newcomers were the progeny of Dutch/North
German Mennonites who had migrated into east Europe
and Russia. In Russia Mennonites retained German folk-
ways, and they lived in ethnic islands separate from the larger
society. Consequently, they saw their distinctiveness in lan-
guage, customs, and hymns rather than plainness, especially
in dress. Some were Mennonite Brethren. They practiced
footwashing, a ritual performed by various but not all east-
ern Mennonites, and their mode of baptism by immersion,
one time backward, was a clear marker between themselves
and other Mennonites. They clung to German-language
worship, but they did not choose leaders by lot. Finally,
Mennonite Brethren fused evangelicalism with Anabaptism,
and although generations of eastern Mennonites had been
Pietists, Mennonite Brethren made experiential conversion
and mission central to their message. As a result, humility,
nonconformity, nonresistance, and plain dress, though pres-
ent, became less essential than in the east.

In the late nineteenth century the pace of change for
Mennonites accelerated. Mission, for example, received

attention from progressive Mennonites. In 1880 Samuel and



Susannah Haury established the first North American Men-
nonite mission when they moved to Indian Territory (Okla-
homa) and lived among the Arapahoes. In 1889 the first
overseas missionaries went to India. Also, revivalism became
popular. Led by John S. Coffman (1848-1899), Mennonite
revivalists bent the methods of mainstream tent preachers to
Mennonite customs. Coftman, for example, preached the
classic evangelical message of salvation, but he spoke in a
conversational style between the singsong of traditional
Mennonite preachers and the extroverted pulpit pounding
of tent revivalists. Protracted meetings were an especially
controversial symbol, and when local sentiment opposed
them, Coffman announced services one by one. The meth-
ods of Coftman and other Mennonite revivalists won much
favor, and by the early twentieth century altar calls reaped a
bountiful harvest of young Mennonite converts.

Growing acceptance of higher education represented a
further transformation of Mennonites. Between 1893 and
1917 Mennonites opened seven colleges: Bethel (Kansas,
1893), Goshen (Indiana, 1903), Blufton (Ohio, 1914), Free-
man (South Dakota, 1903; closed 1987), Tabor (Kansas,
1908), Hesston (Kansas, 1909), and Eastern Mennonite (Vir-
ginia, 1917). Typically these campuses became centers of
Mennonite scholarship, but higher education also often
pushed the envelope against traditionalism. Conservatives
deeply distrusted the liberal influence of Mennonite higher
education, and the most conservative Mennonites consid-
ered higher education as anathema.

Ironically, revivalism, another change and clearly an out-
side influence, sparked renewed interest in traditional Men-
nonitism, especially dress. Garb was always important for
Mennonites because it encouraged nonconformity in daily
life, but although early American Mennonites had dressed
plainly, they had not adopted uniform dress. But the inten-
sity brought by revivalism inspired greater interest in mod-
esty and consistency in dress, and the resulting trend was
towards formal, written codes. Many men, including John
Coffman, wore plain coats without a collar and lapel and
cast aside neckwear. Women adopted a shapeless dress with
an especially modest cape covering the upper torso. The
New Testament instruction for women to cover their heads
received special attention, and female Mennonites set aside
fashionable bonnets and hats for prayer caps, a simple head
covering worn at all times. When outdoors, they added a
plain, black bonnet that fit over the prayer cap. Because
Mennonites remained decentralized, specifics on dress fell to

districts and congregations, with considerable variation.
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Some districts, for example, permitted bowties, and a few
still allowed neckties. Similarly, headwear for women varied
in shape, material, and color of the strings, which could be
tied or loose. To an extent the new standards of plainness
replaced the German language as a sharp line of distinction
between Mennonites and the American mainstream, but
plain dress also divided conservative from progressive Men-
nonites, who kept the dress codes at arm’s length.

By the 1890s four groupings dominated American Men-
nonitism: Old or Mennonite Church Mennonites, General
Conference Mennonites, Old Orders, and Mennonite
Brethren (described above). Old Mennonites, later called
Mennonite Church Mennonites, descended from the Swiss/
South German trunk, and “Old” distinguished them from
fellowships that had splintered away throughout the nine-
teenth century (for instance, Reformed Mennonites, Men-
nonite Brethren in Christ, and East Pennsylvania Mennonite
Conference). Strong bishops with authority over several
congregations gave Old Mennonites top-down leadership, a
departure from past practice. Old Mennonites, still swim-
ming hard against the mainstream, dressed plainly and only
slowly accepted publications, education, missions, and asso-
ciations with other Protestants. Old Mennonites considered
themselves the Mennonite mainstream between the pro-
gressives and Old Orders.

General Conference Mennonites were a progressive asso-
ciation that included both Dutch/Russian descendants on
the Plains and Swiss/South German descendants east of the
Mississippi. More willing, or “faster,” than most Mennonites
to discard nonconformity, they hoped to persuade conserva-
tive Mennonites to abandon alleged cultural backwardness
and adopt education and mission. In the nineteenth century
they stopped dressing plainly, a concession to individualism,
and in the 1920s they adopted English worship. They also
hoped to unite all Mennonites under one large pan-Men-
nonite organization, and their adherence to congregational
authority gave them flexibility that facilitated their vision.
Most other Mennonite conferences, however, eventually
adopted education and mission on their own terms rather
than merge with the General Conference. Nevertheless, in
1920, various Mennonite groups, including the General
Conference Mennonites, Mennonite Brethren, and Men-
nonite Church Mennonites, organized the Mennonite Cen-
tral Committee, an umbrella organization that assisted
resettlement of Russian Mennonites fleeing the Soviet
Union and, when that task ended, devoted itself to interna-

tional relief, development, and peace work.
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On the Mennonite right wing was a third group, the Old
Orders. As progressive Mennonites increasingly assimilated
into the American Protestant mainstream, Old Order objec-
tions arose. Revivalism, with its testimonies, unrestrained
emotion, and convert-counting still looked to most conser-
vatives as awash with individualism and juxtaposed to humil-
ity. Sunday schools, another mainstream practice increasingly
popular with progressives, were too ecumenical for Old
Orders, who suspected that non-Mennonite influences jeop-
ardized nonresistance and nonconformity. Higher education,
foreign missions, and English-language worship were other
dangerous intrusions of the world. On another level, Old
Orders resisted the modern rationalism adopted by many
other Mennonites with the coming of the industrial age.
Progressives, for example, held spirited debates and main-
tained detailed minutes, but Old Orders cherished unity
through consensus and kept barebones records. Old Orders
never created institutions that connected their scattered
communities, another rejection of modern rationalism, but
they communicated closely and visited one another, an
informal system more compatible with a premodern out-
look. But beyond all the specifics, Old Orders felt that
change should come slowly, and now it was coming quickly.

In the early decades of the twentieth century, technology
and fundamentalism raised more questions about how the
faith community should relate to the world and provided
new ways to tear at the Mennonite fabric. For conservatives
the new technology endangered the faith community by
closing the distance between it and the larger society.
Accordingly, Old Orders were standoffish towards electricity
and telephones, but they disagreed over the automobile. The
most conservative remained “team” or “horse-and-buggy”
Mennonites, but other Old Orders accepted the horseless
carriage.

Fundamentalism was also disruptive. The old-time reli-
gion of mainstream Protestants with its lists of fundamentals
easily merged with conservative Mennonitism and its ten-
dency towards detailed discipleship in daily life. Fundamen-
talism, then, influenced all branches of Mennonites, although
the Old Orders, who remained more aloof from larger Prot-
estantism, felt its impact less directly. Dispensationalism and
premillennialism became especially popular, and the Sco-
field Bible and the Sunday School Times enjoyed wide
Mennonite readerships. As in broader Protestantism, denom-
inational colleges and seminaries became battlegrounds.
Between 1913 and 1951 fundamentalism influenced the
resignation of seven Mennonite

college presidents,

and Goshen College (Indiana) closed for the 1923-1924
academic year because its board suspected that modernism
had infected the campus. In truth, few Mennonites were
modernists, but fundamentalists nonetheless flung the
charge of liberal or modernist at those unenthusiastic about
premillennialism and at progressives refusing to wear the
plain coat. Like revivalism, fundamentalism reinforced tradi-
tional Mennonite norms, but technology and fundamental-
ism both provided new opportunities for assimilation into
the Protestant mainstream and stoked new tensions within
the faith community.

By the late twentieth century, nonconformity and unity
remained important Mennonite themes. At this point only
Old Orders defined nonconformity in terms of dress, and
many Mennonites expressed their relationship to the world
through peace work, social activism, and a simple lifestyle.
During the peak of the Vietnam War, Mennonite theologian
John Howard Yoder published The Politics of Jesus to reassure
a young generation of Anabaptist activists that they could
simultaneously belong to the set-apart Kingdom of God and
the wider peace and civil rights movements. Yoder’s book
achieved wide circulation beyond Anabaptist circles. And
Mennonites took a step towards unity when in 1989 the
General Conference and the Old Mennonite Church com-
bined into the Mennonite Church USA, the largest current
Mennonite organization with approximately one hundred
thousand members.

Currently, assimilated Mennonites, especially the Menno-
nite Church USA, suffer a membership decline similar
to the mainline denominations. Racial/ethnic Mennonites
(Asian, Hispanic/Latino, African American, Native American),
however, are a growth edge for the denomination and may
represent as much as 15 percent of its membership, much
higher than for other U.S. denominations that are historically
European. Old Orders are less than 10 percent of U.S. Men-
nonites, but their strong, clear boundaries against the larger
society result in higher retention rates than for progressives.
The Old Order disdain for organization and fondness for
specific lines against the world in daily life encourage variety.
Stauffer Mennonites, for example, dress very plainly and use
horses and buggies. Wenger Mennonites are also horse-and-
buggy Mennonites but are somewhat less plain than the
Stauffers; they use tractors, albeit with steel wheels rather than
rubber tires. Horning Mennonites, slightly more progressive
but still Old Order, occupy yet another position in the range
of plainness; they own automobiles but require them to be

black and ministers to strip them of chrome. For non—Old



Order Mennonites the current debate over how to recon-
struct the New Testament Church focuses on divorce, military
service, the ordination of women, and homosexuality. Mean-
while, the Mennonite Central Committee continues as a
large and effective service organization. Unity over how to
separate from the world still eludes North America’s spiritual
descendents of Menno Simons.

Hutterites

Hutterites, another Anabaptist stem with roots in the
Reformation era, trace their origins to 1528 when a small
group in Moravia, led by Jakob Hutter (d. 1536), began to
hold property in common, making them the most direct
Anabaptist link to the Peasants War. They survived European
persecution and poverty, and in the 1870s approximately
twelve hundred migrated to the Dakota Territory. The
majority of the immigrants, called Prarieleut (Prairie People)
abandoned communal living and drifted into Mennonite
congregations. The minority retained goods in common and
established three branches: Schmiedleut, Dariusleut, and
Lehrerleut, each named for its founder. Although the three
groups share many beliefs, they function independently and
rarely intermarry. Like many Anabaptists, Hutterites stress
that true faithfulness comes by surrendering the self to God
and to a faith community set apart from the larger world, but
for Hutterites this means that individuals have no private
property except for a few personal items, such as clothing
and books. They work without pay for the community, or
“colony,” which functions as a legal corporation. The colony
aims for self-sufficiency but buys and sells with the outside
world, usually in large quantities. Continued use of German
also distinguishes Hutterites from the larger society.

Hutterite socialization depends upon education. At age
three children enter a nursery and come under the supervi-
sion of the colony. At six they eat in the children’s dining
hall rather than with their parents, and six-year-olds also
enter school, where they learn both English and German.
The English and German schools meet within the colony
rather than oft-premises. A non-Hutterite hired by the local
school district teaches the English school, but a member of
the colony leads the German school. The German teacher is
an unquestioned moral authority who emphasizes Hutterite
heritage, habits, and beliefs.

Worship further reinforces norms. Services consist of
singing, preaching, and prayer in a simply furnished room.
Worshippers file in and sit according to rank based on age

and gender. The oldest sit in the back, enter last, and leave
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first, and men precede women. Seating also is segregated
by gender, and the oldest woman follows behind the
youngest boy.

During World War I Hutterites, like all German-speaking,
nonviolent, U.S. Anabaptists, suffered persecution at the
hands of authorities. Some were imprisoned and mistreated,
and two young Hutterites died while in detention at Fort
Leavenworth. Consequently, many Hutterites moved to
Canada, but as militant patriotism subsided in the 1930s a
few returned. In 2000, Hutterites had 425 colonies with
approximately ninety members each. Approximately 75 per-
cent are in Canada, especially Alberta, Manitoba, and Sas-
katchewan, and the remainder are in the United States,
mostly in South Dakota and Montana. Hutterites are the
oldest communal society in North America.

Amish

The Amish version of Anabaptism emerged from a dispute
among South German/Swiss Mennonites in Europe. In
1693 the dispute grew into a schism, and the dissenters, led
by Jakob Amman (16567—before 17307), became known as
“Amish.” They came to North America in two waves in the
mid-1700s and early 1800s. The first immigrants settled in
southeastern Pennsylvania, then followed the Pennsylvania
German diaspora into the Midwest (but not the Virginia
backcountry). The nineteenth-century group moved imme-
diately to the Midwest.

In the late nineteenth century the Amish turned to Old
Orderism. Progressive Amish, known as Amish Mennonites,
assimilated into Mennonite fellowships, but the Old Order
Amish resolutely spurned many aspects of modernization,
especially telephones, electricity, and automobiles. Amish
memory is uncertain about the reason for banning tele-
phone ownership except that the new communications
technology led to gossip and was generally worldly. In 1919
high-voltage electricity became off-limits when the Amish
agreed to permit energy from 12-volt batteries rather than
public utilities. Although unknown at the time, the ban on
alternating current from power lines became a high wall
against the larger society because most appliances required
110 volts. Automobiles similarly became forbidden for their
potential to bring the outside world to Amish doorsteps.
Horse-and-buggy transportation and field work forced a
slower pace of life and naturally limited contact with the
larger society. These and other restrictions on technology
erected particularly effective boundaries that isolated the

Amish from the larger world.
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Old Order Amish, however, do not flatly ban all forms of
technology and modernity but rather adopt them at their
own pace and control their growth within the community.
(The same is true for Old Order Mennonites.) The rule
against telephones, for example, forbids ownership but not
usage, and telephones lurk around the fringes of Amish soci-
ety. Phone shanties, which first appeared during the 1930s,
are small hut-like buildings at the end of farm lanes that
contain phones shared by several families, mostly for outgo-
ing calls for appointments and farm business. Many Amish
borrow phones or use those belonging to neighbors, and
sometimes phones are in barns and shops. At this writing,
easily concealable cell phones are under discussion in many
Amish communities. Likewise, the Amish limit electricity
rather than avoid it completely. When in the sixties horse-
drawn farm implements declined in availability, they began
to use portable gas-powered welding equipment to adapt
tractor-drawn equipment for their teams. Soon, however,
some plugged their generators into other electrical devices,
such as freezers or even lightbulbs in barns. Faced with this
new threat, the Amish permitted generators only for weld-
ing equipment, which allowed them to continue to farm
without tractors, a vital part of their life. Just a few years later
milk dealers required storage in cooled, stainless steel tanks,
which the Amish powered with diesel engines and stirred
with generators connected to twelve-volt batteries. But the
basic ban against electricity drawn from power lines remains.
Most Amish kitchens and bathrooms use bottled gas to heat
water and operate stoves and refrigerators, and gas-pressured
lanterns illuminate homes, barns, and shops. Amish farm-
steads remain readily recognizable by the absence of wires
running from the road.

In addition to limits on technology, the Amish observe
nonconformity in many other aspects of daily life. Amish
garb is more than plain and distinctive; most Amish groups
limit buttons and prohibit belts. Dresses are gray, green,
purple, blue, or wine; and the men wear black with green,
purple, blue, or wine dress shirts. Women wear a prayer cap
at all times, and vests, black felt hats, and untrimmed beards
are mandatory for men. Most Amish speak a Pennsylvania
German dialect. Religious services, held in homes, are a mix
of dialect and formal German and consist of congregational
singing, prayer, and two extemporaneous sermons. Absent
are organs, offerings, flowers, crosses, choirs, litanies, and
robes. Hymns come from the Ausbund, a sixteenth-century
book in German without musical notation. The slow tem-

pos can stretch a hymn to more than twenty minutes.

Additionally, the Amish do not participate in the Social
Security program. In 1965 they secured exemption from
self~employed social security taxes—they hold that the body
of believers should care for the elderly—and in 1988 the
exemption extended to Amish employed in Amish busi-
nesses. As a consequence, they do not qualify for Social
Security, Medicare, or Medicaid. Currently, most Amish
operate their own eighth-grade education system in one-
room facilities. The Amish participated in public education
when it consisted primarily of one-room schools, but con-
solidation and pressure to attend high school created tension
with authorities. In 1972 a landmark Supreme Court deci-
sion (Wisconsin v. Yoder) provided exemption from compul-
sory education laws. In brief, despite considerable variation
on details of nonconformity, such as gas refrigerators or
mechanical hay balers pulled by horses, and despite hun-
dreds of congregations spread across twenty-five states and
the absence of anything close to a central organization,
remarkable uniformity characterizes the Amish method of
separating from the world.

In 2000 the Old Order Amish included more than
180,000 adults and children, mostly in Indiana, Ohio, and
Pennsylvania. With high birth rates and strong retention,
their population doubles every twenty years. On the other
hand, the high cost of land pressures Amish off the farm and
into small businesses and wage employment, which brings
them into greater contact with the larger society and pro-
vides new strain on their system of nonconformity.

Since 1927 a smaller and loosely organized group popu-
larly known as the Beachy Amish (named for an early leader,
Moses Beachy) has also existed in North America. The
Beachy Amish dress quite plainly and reject certain aspects of
modern technology, particularly entertainment technology
such as television and movies. However, they drive cars, use

English, and engage in vigorous evangelism.

Brethren

The Brethren trunk of Anabaptism grew out of the moment
in 1708 when Alexander Mack (1679-1735) and seven oth-
ers baptized themselves in a central German stream.
Brethren have long pondered whether Anabaptism or
Radical Pietism came first to their tradition, but the latest
scholarship argues that Mack’s movement materialized from
a swirl of ideas that included both. From Radical Pietism
Mack embraced a personal relationship with Christ and the
fear that religious institutions, especially the established
churches, could impede this. But he also concluded that the



New Testament emphasized the body of believers. Mack
thought that Mennonites came closest to the New Testament
model of the church, but he criticized them as lifeless, no
doubt inaccurately, as many Mennonites had discovered
Pietism. Mack and his followers, then, created their own fel-
lowship. In 1719 the first Brethren arrived in Pennsylvania,
and within a generation the entire fellowship had been
transplanted to North America. They followed the larger
settlement patterns into the southern backcountry, the
Midwest, the Plains, and eventually the West Coast.

Like the other Anabaptist groups, the Brethren developed
several distinctive ways of restoring the New Testament
Church. Worship, for example, resembled the practice of
other Anabaptist groups, and it included a sermon, exhorta-
tions or short comments on the sermon, prayer, and a few
hymns. Brethren baptism was especially unusual: full immer-
sion three times, once for each member of the trinity. This
mode gave them a nickname, “Dunkers,” widely used by
others prior to the Civil War (other variations include
“Dunkards” and “Tunkers”), although Mack’s followers pre-
ferred simply “the Brethren.” (The official name through the
nineteenth century was German Baptist Brethren.) Another
distinctive Brethren practice was their interpretation of Love
Feast, which included feetwashing, a holy meal, and com-
munion. Unlike the other early Anabaptist groups, the
Brethren developed a strong denominational structure with
an annual meeting that provided common policy as the fel-
lowship grew geographically and numerically. These yearly
gatherings began in the late eighteenth century and in the
next century responded to the market revolution with large
and small lines against the world, including sanctions on
wallpaper, fancy furniture, sleigh bells, and hoop skirts, as
well as and other fashionable clothing.

The first Brethren schism came in 1728 when Conrad
Beissel broke with the fellowship, and four years later he and
his followers created the Ephrata Society on the Pennsylva-
nia frontier. The core of Beissel’s followers were communal
with a Spartan, monastic, celibate lifestyle. Married “house-
holders” resided in the surrounding neighborhood, and the
fellowship met for worship on the Sabbath, that is, Saturday.
Ephrata developed a flourishing printing operation, which
issued a fifteen-hundred-page chronicle of martyrdom for
Mennonites. After Beissels death in 1768, the Society’s
membership aged and struggled to recruit new members.
Ephrata also suffered heavily from its use as a military hos-
pital during the American Revolution. The last celibate died
in 1813, but married members maintained the Society until
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1941, and a spin-off congregation in central Pennsylvania
still survives.

After the Civil War more serious division came to the
Brethren as progressives advocated admitting the Protestant
mainstream, especially revivalism, into the fellowship. For
progressives soul-winning now trumped separation from the
world, and a message of salvation replaced nonconformity.
Plain dress, denominational publications, missions, higher
education, and Sunday schools were other points of contro-
versy. In the late nineteenth century the Brethren opened
more than twenty academies and colleges. Most failed, but
the survivors are Ashland (Ohio, 1897), Bridgewater (Vir-
ginia, 1880), McPherson (Kansas, 1888), La Verne (Califor-
nia, 1981), Manchester (Indiana, 1895), and Elizabethtown
(Pennsylvania, 1899). In 1880 Old Orders angry that the
German Baptist Brethren had accepted too many modern
innovations started the process of withdrawal, which led to
the formation of the Old German Baptist Brethren. In 1882
the denomination disfellowshipped (that is, excommuni-
cated) progressive leader Henry R. Holsinger (1833—1905),
who was impatient with the pace of change, and the next
year his followers founded the Brethren Church. What
remained, the middle and the largest of the Brethren
branches, still had progressives and conservatives and in 1908
changed its name to Church of the Brethren.

In the 1920s Alexander Macks movement further
divided. In the previous decade the Church of the Brethren
had abandoned plain dress as a test of membership, and in
the 1920s an Old Order faction formed the Dunkard
Brethren Church. Aside from dress, they also complained
about bobbed hair on women, church picnics, Sunday
schools, pianos and organs in worship, membership in secret
societies (labor unions), and paid pastors, all departures from
the tradition.

The Brethren Church also suffered division during the
twenties when fundamentalists detected liberalism and argued
with nonfundamentalists over the need for discipleship, which
fundamentalists associated with legalism. Led by Alva J.
McClain (1888-1968), in 1930 Brethren Church fundamen-
talists organized a seminary for their denomination, but con-
flict ensued. In 1937 two fundamentalist professors, McClain
and Herman A. Hoyt, were dismissed from the seminary, and
they launched a rival institution. In 1939 schism resulted, and
the fundamentalists formed their own denomination, the Fel-
lowship of Grace Brethren Churches. Once independent, the
Grace Brethren continued towards fundamentalism, empha-

sizing dispensationalism and replacing traditional Brethren



82 Anabaptist Denominational Family

nonconformity with a fundamentalist-like relationship with
the larger society.

In the post—World War II era the three largest Brethren
groups made different choices about their relationship with
the Protestant mainstream. The Church of the Brethren
abandoned many traditional Anabaptist practices, such as
plain dress and unpaid ministers, and became heavily ecu-
menical and service-oriented. During World War II it joined
with the Mennonite Central Committee and the Society of
Friends to negotiate with the federal government for alter-
native service for conscientious objectors, which resulted in
Civilian Public Service. In 1942 the Church of the Brethren
founded Heifer Project, a plan to improve the breeding of
farm animals overseas by donating genetically superior
stock. The idea came from Dan West, appalled by the starva-
tion he witnessed in the Spanish Civil War. In 1953 Heifer
Project became an independent organization. The Brethren
Church, often called “Ashland Brethren” for its headquarters
in Ashland, Ohio, remained heavily evangelical, now placing
these former progressives to the right of the Church of the
Brethren. Both the Church of the Brethren and the Breth-
ren Church suffered serious membership losses after the
mid-twentieth century. Meanwhile, the Grace Brethren
abandoned nonresistance and added typical fundamentalist
causes, including support for capital punishment and oppo-
sition to feminism and abortion. In 1948 it founded Grace
College (Ohio) to implement an evangelical version of
higher education.

In 1992 the Grace Brethren fractured over several tradi-
tional Brethren rituals. In a running argument during the
last half of the twentieth century, strong evangelicals favored
allowing adults from denominations without adult baptism
to transfer membership without undergoing the ceremony.
Also debated was whether communion could be practiced
separately from Love Feast. Conservatives favored the
“closed” position that required adult baptism and restricted
communion to the threefold service, that is, feetwashing,
the holy meal, and communion. Dissenters also complained
of growing denominationalism and loss of congregational
independence. In 1992 traditionalists departed, forming
the Conservative Grace Brethren Churches International
Fellowship.

Today, with progressives, Old Orders, and evangelicals,
the Brethren family of denominations resembles the Men-
nonite spectrum. The spiritual descendents of Alexander
Mack are just as divided as those tracing their lineage to

Menno Simons.

Brethren in Christ

The most recent species of Anabaptism is the Brethren in
Christ, who are distinctive for their combination of an
Anabaptist understanding of nonconformity and unity with
an emotional variety of Pietism similar to Wesleyanism.
Originally called “River Brethren,” for their location near
the Susquehanna River in Lancaster County, Pennsylvania,
they were the product of an awakening among Pennsylvania
Germans in the late eighteenth century, the same revival that
created the United Brethren and the Evangelical Association,
both ethnic German.This made River Brethren more reviv-
alistic than most North American Anabaptists at that time.
Unlike the United Brethren and Evangelical Association,
however, the River Brethren combined their new birth
enthusiasm with an Anabaptist understanding of the church
that included discipleship, nonresistance, avoidance of poli-
tics, non—swearing of oaths, plain dress, and use of the ban
in congregational discipline. From the Dunkers, specifically,
they adopted trine immersion baptism, beards on men, and
Love Feast, including feetwashing. River Brethren also wor-
shipped in homes rather than in meetinghouses. In 1864
they took the name Brethren in Christ.

In the late nineteenth century some Brethren in Christ,
like progressive Brethren and Mennonites, adopted innova-
tions from larger Protestantism, including revivalism, mis-
sions, Sunday schools, and higher education. In 1909
Messiah College (Pennsylvania) opened its doors. Those
objecting to this trend became Wengerites, Old Order River
Brethren (Yorkers), and the United Zion Children. Also
during this period Wesleyan holiness grew in popularity
among the Brethren in Christ. By the first half of the twen-
tieth century the Brethren in Christ were firmly in the
evangelical mainstream with a large mission program, reviv-
als, and popular holiness camp meetings. Nevertheless, in
1939 they adopted the plain coat for men and the cape dress
for women, similar to other Old Order Anabaptists. During
the two world wars the Brethren in Christ reaffirmed non-
violence, and in 1940 they joined the Mennonite Central
Committee. In the 1950s they became more evangelical and
less Anabaptist, repealing dress rules, permitting musical
instruments in worship services, and affiliating with the
National Association of Evangelicals and the Christian Holi-
ness Association. At this writing the Brethren in Christ are a
tripartite combination of Anabaptism, evangelicalism, and
fundamentalism experiencing small growth in membership.

Anabaptists today are probably best known for their Old

Orders, especially the Amish, and for their contributions to



the historic peace church movement. The Anabaptist route to
outsiderness, particularly through equine transportation, plain
dress, and nonresistance, makes them conspicuous; and their
countercultural behavior, usually but not universally accepted,
testifies to tolerance amidst diversity in American religion
and to the guarantee of religious freedom in the U.S. Consti-
tution. But Anabaptists have also felt the power of American-
ization, and while some contemporary progressive Anabaptists
may consider service as an acceptable replacement for lost
traditions, reconstructing the New Testament Church through

separation and unity is a declining concept among them.

See also Anabaptists; Fundamentalism; Moravians; Pietism; Reviv-
alism: Nineteenth Century; Social Ethics.

Stephen Longenecker
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Anabaptists

The term Anabaptists, meaning “rebaptizers,” refers to per-
sons and groups that, in the context of the Protestant Ref-
ormation, advocated radical ecclesiastical reform measures,
including adult baptism. Initially a derogatory label fash-
ioned by the radicals’ opponents, the term Anabaptists was
eventually embraced by groups that found adult baptism (or
“believers baptism”) theologically superior to infant bap-
tism. Although significant diversity existed within early
Anabaptism, historians have nonetheless documented widely
shared, if not consensual, emphases beyond believers bap-
tism, including commitments to disciplined Christian living,
nonresistance (pacifism), and other forms of social noncon-
formity. These emphases continue today in a host of North
American religious groups, including Amish, Brethren,
Mennonite, and Hutterite groups, that trace their roots to

the sixteenth-century Anabaptist movement.

Anabaptist Origins

As with many religious traditions, the question of origins is
contested with respect to the Anabaptist tradition. One
prominent school of thought has focused on the followers
of Ulrich Zwingli (1484-1531), the Protestant reformer
who assumed a preaching post in Zurich, Switzerland, in
1519. Zwingli’s reform agenda, driven by the principle of
sola scriptura, eventually included a proposal to abolish the
Catholic mass. In 1523, the Zurich city council considered
this idea and demurred, not because it disagreed with
Zwingli’s reasoning but because it feared the idea was too
radical for immediate implementation. Zwingli aftirmed the
council’s right to decide the pace of reform, a decision that
alienated some of his young disciples, including Conrad
Grebel (c. 1498-1526) and Felix Mantz (or Manz, c. 1498—
1527). According to his disenchanted followers, the Bible’s
teachings, not the council’s political calculus, should take
priority in matters of ecclesiastical reform.

Charging Zwingli with “false forbearance,” these radicals
soon began to advocate more drastic reforms, including the
rejection of infant baptism. Earlier, Zwingli had demon-
strated some openness to this idea, but he had since backed
off. On January 21, 1525, the radicals decided they would
wait no longer for Zwingli or the city council to endorse
their ideas. They took it upon themselves to baptize one
another, a practice they considered their first true baptism
(although to others it appeared to be a second baptism, that

is, a rebaptism). For some mid-twentieth-century Anabaptist
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historians, and certainly in the historical imagination of
contemporary Anabaptist churches, this act of baptismal
defiance constituted the formal beginning of the Anabaptist
movement.

Other historians, however, have contested this simple,
normative account of Anabaptist origins. To these later-
twentieth-century historians, many of whom were uncon-
cerned about identifying a useable Anabaptist past, the
“monogenesis” account of Anabaptist origins ignored the
complex realities of the radical R eformation.They advocated
instead a “polygenesis” account that highlighted numerous
people who pushed beyond the strictures of state-sponsored
churches and advocated adult baptism as one facet of their
reform. According to polygenesis historians, the Anabaptist
movement is best conceived as originating in several geo-
graphically disparate places. One particularly influential argu-
ment noted that in addition to the Mantz-Grebel circle of
Anabaptists in Zurich, two other influential circles emerged
quite independently at about the same time: one in south
Germany, led by the mystics Hans Hut (d. 1527) and Hans
Denck (c. 1500-1527), and one in the Low Countries (north
Germany and Holland), led by the apocalyptically inclined
Melchior Hoffman (c. 1495-1544?). Over time these differ-
ent Anabaptisms grew, merged, migrated, and declined, pro-
ducing an ever-changing mélange of European Anabaptist
expressions. The polygenesis historians, who gave priority to
social history over ecclesiastical and intellectual history,
underscored not only the diversity of Anabaptist expressions
but also the importance of their social contexts in shaping
diverse reform agendas. In some cases, they noted, early Ana-
baptists rejected what is today often seen as a normative,
consensual Anabaptist value: pacifism.

In many respects, polygenesis became in the 1970s and
1980s the reigning paradigm for delineating Anabaptist ori-
gins. More recently, however, some scholars have sought to
temper the diversity suggested by the polygenesis account.
More specifically, these scholars have suggested that an over-
emphasis on historical origins has come at the expense of
recognizing the ways the different geographical centers influ-
enced one another and moved toward various points of con-
sensus. “What we see in early Anabaptism,” writes historian
Arnold Snyder in “Beyond Polygenesis,”““is a movement with
significant internal theological agreement and coherence that,
in early stages of development, could and did overlook many
implications which later would become divisive issues” (p. 3).
So, for instance, in addition to affirming the broad outlines of

historic Christian doctrine, as well as embracing particular

emphases of the Protestant reformers (for example, sola scrip-
tura and salvation by faith through grace), Anabaptist groups
shared many other ideas in common with each other beyond
their commitment to believers baptism (for example, the
anthropological doctrine of free will, a soteriology that
stressed the centrality of discipleship, a view of the visible
church that placed Christians in tension with the larger
world, and an openness to the revelatory power of the Holy
Spirit). In this regard, Snyder and other scholars contend that
one can rightly talk about an Anabaptist movement with an
Anabaptist theology (singular), albeit with varying places of
origin and different practical emphases.

Early Emphases and Expressions

One of the earliest events aimed at defining Anabaptism
occurred in 1527, when Swiss Anabaptist leaders gathered
near the town of Schleitheim. Overseen by Michael Sattler
(d. 1527), the gathering produced a seven-article manifesto
known as the Schleitheim Confession that delineates the
key elements of Swiss Anabaptism: adult baptism; stringent
church discipline (“the ban”); the breaking of bread as a
communal act; separation from worldly evils; the impor-
tance of a faithful, congregationally chosen ministry; the
rejection of the sword; and the refusal to swear oaths. One
mid-twentieth-century Mennonite scholar notes that, taken
together, these seven articles point to the essential concerns
of early Anabaptism: “the nature of Christian obedience, the
idea of the gathered people of God, and the way of Christian
love.” With these words in his Introduction to The Schleitheim
Confession, John Howard Yoder corroborated the work of his
mentor, Harold Bender, who had posited an “Anabaptist
vision” of three distinct emphases: discipleship, in which one’s
life is patterned after the life of Jesus Christ; a voluntary church
consisting of a converted membership; and an ethic of love and
nonresistance.

The Anabaptists’ separatist ecclesiology had clear political
implications. First and foremost, their views spawned perse-
cution at the hands of the state. Civil authorities considered
the Anabaptists both heretical and seditious; indeed, in an age
when tax roles and military conscription were based on
infant baptismal records, Anabaptist theology spawned fears
of anarchy—and quick and brutal repression. This state-
sponsored persecution, which began almost immediately,
redoubled the early Anabaptists’ sense of pessimism toward
the social order that, according to the Schleitheim Confes-
sion, was beholden to “the evil one”” A logical corollary to

this pessimistic view of the world, at least in the case of Swiss



Anabaptism, was pacifism. According to the Schleitheim con-
fession, the sword was “an ordering of God outside the per-
fection of Christ”; as an instrument of the world it was not
to be wielded by Christians. Although some historians have
suggested that pacifism was merely a way for Anabaptists to
make a virtue of their victimization, the Schleitheim Confes-
sion reveals a deeply principled commitment to pacifism
based on a dualistic understanding of the church and world.

Not all the early Anabaptists were pacifists, however. The
most dramatic instance of Anabaptists taking up the sword
occurred in the northern German city of Miinster in 1534.
Captivated by the apocalyptic visions of German Anabaptist
Melchior Hoffman, a Dutch Anabaptist named Jan Matthijs
(or Matthys, d. 1534) sought to hasten that end in Minster.
Hoftman had preached that God would pave the way for
Christ’s return by destroying the ungodly; Matthijs modified
that message to say that individual Christians could help
prepare for Christ’s return by annihilating the wicked. When
Matthijs declared Miinster the New Jerusalem—and forced
unconverted citizens to leave the city in anticipation of
Christ’s return—the Catholic bishop of Miinster rallied an
army to retake the city. In the end, Matthijs and many other
Anabaptists died in a lengthy siege. For centuries thereafter
the term Anabaptists was used to denote dangerously mis-
guided revolutionaries.

Although Miinster loomed large in the minds of the
Anabaptists’ detractors, still other forms of Anabaptism took
hold in the 1520s and 1530s that diverged sharply from the
violent Anabaptism that characterized Miinster. Perhaps
most significant in this regard was a smattering of individuals
and groups that historians often lump together under the
label “South German Anabaptism.” Some South German
Anabaptists (Hans Hut, for instance) manifested an apoca-
lyptic interest akin to the Miinsterites (but without the
violence), an interest that helps to explain Hut’s disinterest
in founding churches that would outlive him. Like Hut,
other South German Anabaptists showed more interest in
the regeneration of individuals and, in some cases, mystical
encounters with Christ, than in starting and maintaining
church communities.

In Moravia, however, a group of Anabaptist refugees
seeking safe haven from persecution created an alternative
community that, rather surprisingly, has survived to the
present: the Hutterites. First gathering in Nickolsburg in
1527, and shortly thereafter migrating to Austerlitz, these
Moravian Anabaptists began practicing a communal sharing

of goods as outlined in the New Testament book of Acts. In
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1529, an Anabaptist pastor named Jacob Hutter (d. 1536)
began visiting the Austerlitz refugees to provide counsel and
receive encouragement. In time, Hutter became the group’s
leader, and the group eventually took the name Hutterites.
Although Hutter was captured and put to death in 1536, the
Hutterites survived. They continue today as a distinct North

American Anabaptist group, located primarily in Canada.

Persecution and Survival

The martyrdom of Jacob Hutter was hardly unique. Over
the course of the sixteenth and early seventeenth centuries,
at least twenty-five hundred Anabaptist men and women
lost their lives on account of their faith. Thousands of others
were arrested or otherwise harassed. In response, many early
Anabaptists worshipped in secret, and still others migrated in
search of more hospitable environments. Persecution not
only reaftirmed the Anabaptists’ dualistic, good-versus-evil
view of the world, but it also shaped their identity as faithful
disciples sharing in Christ’s suffering. Nowhere was this
claim more apparent than in Martyrs Mirrors, a compilation
of Anabaptist martyr accounts assembled by Dutchman
Thieleman J. van Braght (1625-1664) and published in
1660. Even today this large tome can be found in many
Anabaptist church libraries and in some members’ homes.
The 1685 edition included copper etchings that illustrated
the martyrs’ experiences, sometimes quite graphically. One
etching in particular, depicting the Anabaptist Dirk Willems
rescuing his would-be captor from an icy pond, has achieved
nearly iconic status in some twenty-first-century Anabaptist
communities.

Despite many sources of persecution, and despite the
public relations disaster at Miinster, the Anabaptist move-
ment survived. In part, this survival can be attributed to
effective leaders who, in the aftermath of Minster, helped to
define Anabaptism in more moderate terms. No leader was
more important in this regard than the Dutch Anabaptist
Menno Simons (1496—-1561). By 1544, just eight years after
Menno’s conversion from Catholicism, the term Mennist
appeared in a letter to refer to the Dutch Anabaptists. Today,
the most common label for North American Anabaptists is
Mennonite.

Another factor that contributed to the survival of
Anabaptism was the Anabaptists’ ability to find out-of-the-
way places where they could live in peace. In the sixteenth
century, some Swiss Anabaptists migrated to Moravia for
this reason; a century later, others made their way to the

Alsace region in present-day France. Dutch Mennonites, on
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the other hand, made their way to the Vistula Delta along
the Baltic Sea, and from there, in the eighteenth century,
moved on to Russia. In many of these places, Anabaptist
refugees found welcome due to their expert farming prac-
tices; they were allowed to worship freely as long as they
contributed to the regions economic well-being and
resisted the temptation to proselytize. For this reason, some
Anabaptist groups, particularly those of Swiss origin, devel-
oped a reputation for quietism. Russian Mennonite groups,
on the other hand, assumed a more politically engaged pos-
ture, in part because they were given administrative over-

sight of the large colonies they created.

The Amish-Mennonite Division of 1693

As noted, one place where early Anabaptists found sanctu-
ary from persecution was the Alsace region of present-day
France. Migrating there from Switzerland in the mid- and
late seventeenth century, these Swiss-Alsatian Anabaptists
nonetheless maintained fellowship with other Swiss
Anabaptist churches, at least for a time. Under the leader-
ship of Jacob Amman (16562=before 17307), however, some
chose to break from the more established Swiss Anabaptist
churches in 1693, citing Swiss church leaders’ lack of faith-
fulness to the original Anabaptist vision. In particular,
Amman and his faction complained that Swiss Anabaptists
had become lax on a variety of lifestyle and ecclesiastical
issues, most significantly their commitment to church dis-
cipline. Invoking earlier Anabaptist precedents for shunning
wayward church members, the Ammanists demanded a
reinvigoration of this potent form of church discipline.
When Swiss Anabaptist leaders rejected the Ammanists’
demand, the Amish church was born. Henceforth the Swiss
Anabaptism movement would be characterized by two
dominant streams: the more strictly disciplined Amish
stream and a more world-embracing stream that assumed
the Mennonite moniker. In twentieth-century America, the
Amish would become renowned for their steadfast commit-
ment to an agrarian lifestyle and their selective use of mod-
ern technology, a visually potent combination that has
spawned a thriving Amish-themed tourist industry in some
Amish regions. By contemporary standards, however, the
sociological differences between the seventeenth-century
Amish and their European neighbors was slight; indeed,
most of the distinctions that are so apparent today did not
emerge until the late nineteenth and twentieth centuries,
long after the Amish had migrated to North America.
Nonetheless, the die had been cast in 1693 for ecclesiastical

categories—Amish and Mennonite—that survived the Ana-
baptists” migration to North America, categories that con-

tinue to be used today.

Migration to North America

The dispersion of Anabaptists across Europe, and the condi-
tions they experienced in their adopted homes, shaped their
decisions about migrating to North America. In the case of
Swiss-German Anabaptists, this decision first came in the late
1600s. The first Mennonites arrived in Philadelphia in 1683,
settling in what is now Germantown. About fifty years later,
in 1737, Amish immigrants arrived aboard the ship Charming
Nancy,which also docked in Philadelphia.Indeed, Philadelphia
became the favored port of entry in the ensuing decades for
most Amish and Mennonites. Correspondingly, Mennonites
and Amish first settled in Pennsylvania before continuing
their migrations westward (to Ohio and Indiana), northward
(to New York and Ontario), and southward (to Maryland and
Virginia). In the eighteenth century, Amish and Mennonite
immigrants, almost all of them farmers, established a
Pennsylvania German ethnic identity, one element of which
was a dialect known as Pennsylvania Dutch, from Deutsch,
meaning German. Some observers found these Pennsylvania
Dutch citizens to be “dull and ignorant boors,” but other
observers highlighted more positive traits: agricultural profi-
ciency, a willingness to work hard, honesty, and piety.

In addition to the Amish and Mennonites, another Ger-
man Anabaptist group—the Brethren—began emigrating to
North America in the early 1700s. The Brethren had not
been in Europe long. In fact, the roots of the Brethren
movement stretched back only a few years prior to their
North American migration, to the development of radical
Pietism in late-seventeenth-century Germany. Disenchanted
with the spiritual state of Germany’s Lutheran and R eformed
churches, some Pietists adopted the beliefs and practices
they saw in early Anabaptism, including adult baptism, paci-
fism, and strict modes of church discipline. In 1708, eight
adults were baptized in the Eder River near Schwarzenau,
Germany. Eleven years later, in 1719, the first Brethren
migrated to North America. In eighteenth- and nineteenth-
century America, these Brethren were called German Bap-
tist Brethren or “Dunkers,” the latter term owing to their
practice of baptism by immersion.

The Anabaptist groups that had journeyed eastward in
Europe—the Hutterites in Moravia and the Dutch Men-
nonites in Russia—migrated to the New World much later
than the Swiss-German Anabaptists, first arriving in North



America in the 1870s. Rather than settling in Pennsylvania,
the Hutterites and Russian Mennonites settled further west;
the Hutterites initially made their homes in the Dakota Ter-
ritory, whereas the Russian Mennonites put down roots in
a variety of upper midwestern states (Kansas and Nebraska,
for example) and Manitoba, Canada. As was their earliest
pattern in Europe, some Hutterites created colonies that
practiced the communal sharing of goods. In fact, the Hut-
terites remain the only North American Anabaptist group
that lives in cloistered, communally owned colonies separate
from the larger society. The Russian Mennonites, like their
Swiss-German counterparts, settled largely as independent
farmers, having brought with them a variety of red winter

wheat that flourished in the prairie states’ climate.

The North American Anabaptist Mosaic

In many respects the Old World experiences and the subse-
quent migration patterns of Europe’s Anabaptists created the
contours for Anabaptism in North America. Scholars of
North American Anabaptism have frequently noted the
ethnic divide between Swiss-German Anabaptists, who first
migrated to America in 1683,and Dutch-Russian Anabaptists,
who immigrated to America almost two hundred years later.
This ethnic divide does not tell the full story, however, for
within these two ethnic camps one can find significant
ecclesiastical diversity. For instance, the Swiss-German eth-
nic family includes a variety of Mennonite, Amish, and
Brethren groups; likewise, the Dutch-Russian family boasts
a variety of Mennonite-related groups. Moreover, one
Mennonite denomination, the now-defunct General
Conference Mennonite Church, was founded by Swiss-
German Mennonites but was quickly populated by immi-
grating Dutch-Russian Mennonites.

Perhaps the most common way to think about the diver-
sity of Anabaptist expression in North America is by
denominational family, or what Donald B. Kraybill and C.
Nelson Hostetter call Anabaptist “tribes.” In this organiza-
tional scheme, four tribes—Amish, Brethren, Hutterite, and
Mennonite—comprise the hundreds of churches and
denominations that exist in actual practice. Of course, even
then it is not always clear into which family a particular
church or denomination falls. For instance, the Brethren in
Christ Church was likely founded by Mennonites, but the
fledgling church also appears to have been influenced by
German Baptist Brethren.

A different way to categorize the variety of Anabaptist
churches in North America places greater emphasis on
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sociological features than organic historical connections. In
addition to their tribal paradigm, Kraybill and Hostetter
divide Anabaptist groups into three categories based on their
degree of assimilation to the larger culture. The traditional
groups, often known as Old Orders, use horse-drawn trans-
portation, dress plainly, speak a distinct dialect, and use tech-
nology very selectively. At the other end of the spectrum,
the transformational groups value higher education, hold pro-
fessional jobs, use a wide range of technology, and partici-
pate in most mainstream cultural and recreational activities.
In between these two extremes lie the fransitional groups
that continue to wear plain clothing and often reject some
technologies (such as television) but nonetheless engage the
larger world more assertively than the traditional groups (by
engaging in evangelistic practices, for example).

Some observers mistakenly believe that the Amish and
Hutterites make up the traditional category and that Men-
nonites and Brethren make up the other two categories.
Generally speaking, that is the case, but a closer look reveals
a more complicated reality. For instance, the Beachy Amish
are a good example of a transitional Anabaptist group; more-
over, Old Order Mennonite and Old Order Brethren
groups are rightly located on the traditional end of the spec-
trum. Indeed, Mennonite and Brethren groups can be found
in all three sociological categories, and Amish and Hutterite
groups can be found in two. And while it is more likely for
an Anabaptist person or group to migrate from the unas-
similated end of the spectrum toward the more assimilated
end than vice versa, some people, and even some groups,
have sought not simply to slow but to reverse the trend

toward assimilation to the larger culture.

The Demographics and Significance of North
American Anabaptism

From a numerical standpoint, North American Anabaptists
constitute a small percentage of North American Christianity.
Although precise numbers are hard to find, one recent count
of Anabaptist church membership estimated 540,000 mem-
bers (if children and other nonmember participants are
included, the North American Anabaptist population rises to
about 860,000). Of those 540,000 members, 43 percent
belong to the Mennonite tribe, 39 percent to the Brethren
tribe, 16 percent to the Amish tribe, and less than 2 percent
to the Hutterite tribe. Using the other categorization scheme
outlined above, 67 percent of the 540,000 North American
members belong to transformational churches, 13 percent to

transitional churches, and 20 percent to traditional churches.
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Given the greater likelihood of Anabaptist individuals and
groups to move toward increased assimilation, one might
conclude that the proportion of Anabaptists in the more
assimilated (transformational) churches will increase over
time. But that assumption fails to account for two things that
traditional Anabaptist churches do better than transforma-
tional churches. First, they procreate at a higher rate; for
instance, the typical Old Order Amish woman in Lancaster
County, Pennsylvania, gives birth to seven children over her
lifetime, four more than the average non-Amish woman in
Lancaster County. Not only do Old Order families produce
more children, their children are more likely to join their
birth churches. In fact, many Old Order Amish communities
retain 85 to 95 percent of their children.

These two factors—high birth rates and successful
retention—nhave led to growth rates in traditional and transi-
tional Anabaptist churches that, from 1950 to the present,
have far exceeded those of most transformational Anabaptist
churches. One relatively recent study charting membership
changes showed that Old Order Amish churches had dou-
bled their membership over a fifteen-year period, the Beachy
Amish church had grown by 76 percent, and Old Order
Mennonite churches had grown by 51 percent. Contrast this
to 9 percent growth over fifteen years for the Mennonite
Church and -3 percent growth for the General Conference
Mennonite Church, the two largest transformational Men-
nonite denominations (these denominations have since reor-
ganized to form the Mennonite Church USA and the
Mennonite Church Canada). Another recent study indicated
that only 30 percent of Mennonite Church USA members
are under the age of forty-five, a striking contrast to the Old
Order Amish of Lancaster County, in which 82 percent of
the population is under the age of forty-five.

Of course, one area in which the more assimilated North
American Anabaptist churches have grown and the less
assimilated Anabaptist churches have not is in the realm of
ethnic diversity. The traditional and transitional churches
continue to be overwhelmingly Euro-American and largely
Swiss-German. On the other hand, almost 25 percent of
the new members who joined the Mennonite Church
USA from 2001-2006 were African American, Latino,
Native American, or Asian.

Whether traditional or transformational in orientation to
the larger culture, Anabaptists have arguably demonstrated a
significance in North America that outpaces their relatively
modest numbers. On the traditional end of the spectrum,

groups like the Old Order Amish have generated significant

public interest for their disarmingly alternative lifestyle.
Although few outsiders opt to undertake an Old Order
lifestyle, the way of life the Old Order Amish represent has
catalyzed significant soul-searching among those who
observe it. Indeed, the Old Order Amish function as some-
thing of a religious Rorschach test for many Americans,
who find various (and sometimes contradictory) meanings
embedded in the Old Order lifestyle.

As for the transformational Anabaptists, their significance
owes less to their visual distinctiveness than to their theologi-
cal vision. In an age when many North American Christians
cobble together their religious commitments, Anabaptist
emphases on nonresistance, radical discipleship, simple living,
and community have found a broad resonance. Moreover,
socially engaged Anabaptists, drawing on long-standing
Anabaptist values, have made important contributions to
the emerging fields of conflict transformation and restorative
justice. In some cases, transformational Anabaptists have even
undertaken political advocacy, particularly with respect to
war, poverty, and hunger. In these and other ways, transforma-
tional Anabaptists are challenging the dualistic assumptions
that track a long history in Anabaptist life. To be sure, many
North American Anabaptists continue to live as “the quiet in
the land.” At the same time, Anabaptists on the transforma-
tional end of the spectrum have effectively complicated the

notion that quietism is an essential Anabaptist trait.

See also Anabaptist Denominational Family; Moravians; Pietism;
Social Ethics.

David L. Weaver-Zercher
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Angels

An unorganized religion of angels, shaped by commercial
and cultural forces, emerged in the United States during the
twentieth century and continues into the twenty-first.
Anchoring this religion is a network of about six thousand
Hallmark stores and innumerable independent shops that
sell angel statues, pins, ornaments, and cards in dozens of
forms. Above these material angels soar angels of popular
culture, literature, and art, appearing in the scores of televi-
sion shows, movies, songs, books, and paintings featuring
angels that have proliferated since the 1930s.

Meanwhile, the organized religions of America also
emphasize angels in their own ways. Millions of evangelicals
take part in spiritual warfare, in which human prayer aids
Michael and his angels against Satan and his demons. New
Age believers read books and attend workshops on talking
with angels and take advice from those who channel angels.
Mormons credit the beginning of their movement to the
angel Moroni, who brought revelation to Prophet Joseph
Smith and whose statue stands atop each of their temples.

All of these versions of angels share in an American ten-
dency to see angels less as servants of God than as natural,
even bodily creatures who serve humanity. Because God
tends to disappear in all of these angel stories and symbols,
theories, and practices, American angels exemplify the trend
toward a type of faith called transtheism. Transtheistic faith
provisionally accepts many sources of spiritual power, with a
sense that some unity (which may be impersonal, as in Love
or Awareness or the Force) underlies everything. The hun-
ger for objects of transtheistic faith is so acute in the United
States that Americans are constantly inventing new objects,
such as the Care Bears of children’s cartoons (who descend
in the manner of angels from their heavenly Care-A-Lot

to solve the world’s problems) and superheroes such as
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Superman, whose powers have grown until they equal those
of an angel.

A transtheistic faith in angels suits American tendencies
toward pluralism and optimism. In American visions of the
future, from Star Trek to the Left Behind novels, many differ-
ent kinds of humans are usually pictured living on a par with
angels. Statements of human equality with angels occurred
in the writings and sermons of English Puritans and Spanish

Conquistadors, long before there was a United States.

From Colonial Men to Victorian Women

According to Jorge Canizares-Esguerra in Puritan
Conguistadors (2006), the Spanish invasions of the Americas
produced accounts of war with Satan that were translated
into English, and this “satanic epic” influenced English lit-
erature. The prominent roles John Milton gave to Satan, to
Raphael, to Michael, and to many other angels in Paradise
Lost reflected widespread interest among philosophers and
theologians. One Milton scholar counted several dozen
“substantial works” in English dealing with angels between
1640 and 1665.

In the English colonies in America, interactions between
humans and angels tended to be as intimate as the scene
from Paradise Lost in which Raphael blushed while describ-
ing angelic sex. Increase Mather’s (1639-1723) Angelographia
(1696) reported a man cured of disease by an angel who
gave him a potion of “Blood wort and Red sage, steeped in
small beer” Eleven years earlier, in 1685, Mather’s son,
Cotton Mather (1663—1728), had recorded in his diary a
visit to his study by an angel. Both Mathers reported that
angels and demons attended church services, helping the
prayers of human saints and distracting the damned.

Though the eighteenth century brought a turn toward
rationalism and the dominance of secular leaders over the
clergy, angels remained prominent in service to humanity.
Jonathan Edwards (1703—1758), the revivalist and theologian,
wrote that the angels are “made inferior to the saints in hon-
our” because they were created for us. Edwards also agreed
with Milton in seeing the creation of humanity and the plan
of the Incarnation as the reason for Satan’s rebellion and
added that good angels were not confirmed in their salvation
until Jesus ascended to Heaven in a glorified human body.

The primary contribution of the eighteenth century to
American angelology came from the Swedish mystic Eman-
uel Swedenborg (1688—1772), who conversed with angels in
visions and recorded his findings in Heaven and Hell (1758).

For Swedenborg, angels and demons were former humans,
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and their opposed influences on humanity opened the way
for human freedom. He described heaven as a place with
houses and people marrying each other and working, while
hell was filled with mobs, slums, and brothels. Though
denounced by many, Swedenborg was also widely read. His
doctrines were spread across America by missionaries,
including John Chapman (1774-1845), also known as
“Johnny Appleseed,” who distributed Swedenborgian tracts
as he planted apple trees. Those who accepted Swedenborg’s
visions as revelation were limited to the tiny Church of the
New Jerusalem, but his picture of heaven as a replica of earth
prefigured that of Elizabeth Stuart Phelps in the best-selling
The Gates Ajar (1868). The Swedenborgian idea that angels
are former humans appeared both in Mormon doctrine and
in the popular culture through films like It’s a Wonderful Life
(1946) and Angels in the Outfield (1951, 1994).

In the era from the 1800s through the 1920s, America
witnessed a triumph of angels in visual art. Angels had been
an exception to the rule against making graven images since
biblical times, and even the Puritans put heads with wings
on their tombstones. After George Washington’s death in
1799, lithographs showing Washington borne into heaven
by angels were reproduced for display in thousands of
homes. American sculptures of angels began with marble
cherubs and male youths by Horatio Greenough in the
1830s and proceeded through the massive, bronze, female
Angel of the Waters in Central Park, New York, by Emma
Stebbins (1873). Around the turn of the century, winged
figures by Augustus Saint-Gaudens and Daniel Chester
French created public sacred places in American cities. In
the park-like cemeteries that replaced churchyards, starting
with Mount Auburn in Cambridge, Massachusetts, in 1831,
angels became part of the standard decoration for tombs.
The trend toward monumental angels reached one of its
greatest expressions in the rotunda of the Capitol at Wash-
ington, D.C., in 1865, where Constantino Brumidi painted
Washington surrounded by angels as he looked down from
the dome. By 1905, the Presbyterians of Pittsburgh were
worshipping in a downtown church that featured eleven
Tiffany windows of angels.

Angels dominated the Women’s Building of the 1893
Columbian Exhibition in Chicago, where a student from
the San Francisco School of Design named Alice Rideout
made twelve-foot bronze female angels of Enlightenment
and Innocence to set upon the roof. Inside that building,
Dora Wheeler Keith painted an angel called Imagination
raising her gorgeous, multicolored wings. Until the

Renaissance, when a few female angels appeared, angels
in painting and sculpture had always been male, but by
the late nineteenth century they had become predomi-
nantly female.

This change in the sex of angels reflected a rise of the
feminine throughout the Christian world. Male artists shared
and eventually took over the trend toward female angels. The
thirteen angels painted by Brumidi in the Capitol dome
are female. Abbott Thayer (1849-1921), a reclusive Yankee,
painted his daughter Mary as an angel for the first time in
1889, probably in response to the death of his wife. The por-
trait, called Angel, has appeared on many cards and book
covers, and Thayer painted Mary with wings at least twelve
more times. Looking at Angel, one can see the same aesthetic
that appears in the lingerie fashion shows that the Victoria’s
Secret company has broadcast since 1999, in which super-
models called Victoria’s Secret Angels combine sensuality
with magic, spirituality, and innocence as they walk the run-
way with huge wings. Daniel Chester French, the sculptor of
the Lincoln Memorial, the Minuteman of Concord, and the
John Harvard statue in Harvard Yard, made many large
female angels. Ironically, the female artists who helped to
make angels female, such as Emma Stebbins and Alice Ride-
out, were largely forgotten during the twentieth century.

Several major American writers of Victorian times wrote
about angels, especially when they dealt with the problem of
evil. Ralph Waldo Emerson’s “Uriel,” a poem of 1846, made
the traditional angel of the sun his spokesman for an asser-
tion that evil cannot be separated from good. For Edgar
Allan Poe, the envy of angels explained the death of his child
bride in “Annabel Lee” (1849). Herman Melville ended the
sinking of the Pequod in Moby Dick (1851) with the image
of a “bird of heaven” tangled with the ship and sinking “with
archangelic shrieks,” an evocation of Michael in his contest
with Satan. In that same year, Henry Wadsworth Longtellow
brought the seven angels of the planets—two of whom later
observed Satan—to the birth of Jesus in a narrative poem,
“The Golden Legend.” Walt Whitman wrote defiant lines
for Satan in “Chanting the Square Deific” (1865).

Just before his death, Mark Twain (1835-1910) wrote
Extract from Captain Stormfield’s Visit to Heaven, a satire of the
heavenly vision genre that descended from Swedenborg
through Victorian spiritualists. Twains protagonist found
that wings were more of a hindrance than a help, so that
angels used them only on ceremonial occasions. He also
discovered that angels he might glimpse at a ceremony had
little interest in talking with humans who had just died. In



a posthumously published work, The Mpysterious Stranger,
which Twain wrote in three different versions that were
combined by an editor, a son of Satan tried to make up for
the damage his father had done but ended by destroying
human faith. Psychologist and philosopher William James
wrote of the Earth as “our guardian angel,” one among
many spiritual forces, in A Pluralistic Universe (1909). As the
age of high literature ended, the poet known as H.D. (Hilda
Doolittle) wrote A Tribute to the Angels (1944), in which
angels became explicitly transtheistic, because each angel
was identified with at least one ancient god. H.D. equated
Michael with Thoth, an Egyptian judge of the dead; Uriel
with Zeus; and Annael (the angel of Venus) with Aphrodite
and Astarte.

Breakthrough of an Angel Religion into Mass
Culture

Through three iconic works, angels descended from their
dignified places on memorials and in literature to enter
American mass culture. The Littlest Angel, written in 1939
for a radio broadcast, turned into a children’s book with
a Christmas market, as well as two cartoon versions and a
television musical. Walt Disney’s Fantasia (1940) presented
a transtheistic universe in which Satan was the most vibrant
presence. Frank Capra’s It’s a Wonderful Life (1946) set the
pattern for angel therapists.

The Littlest Angel was written by Charles Tazewell, a
descendent of Puritans who moved to Hollywood. In this
story, a boy dies at four and a half and has a hard time adjust-
ing to heaven. He causes the gatekeeper to blot his page;
comes late to choir; sings oft-key; and is generally disruptive
until he is asked what could make him happy, and requests
that a box containing his old dog’s collar, a dead butterfly, a
robin’s egg, and two white stones be fetched from under his
bed. Having this box makes him content, until he hears the
news that Jesus is to be born on earth as God’s son, and the
angels begin to create gifts for the child. The littlest angel
finds that he has no skill to make a gift. At the last moment,
he is inspired to give Jesus his box, which he sets before
God’s throne. After God looks over the gifts the angels have
made, God picks out the box and asks who has given this.
Terrified, the littlest angel steps before God, certain that his
shabby box has been found unworthy. God says that this box
pleases him more than all the other gifts, since his son will
be born as a human and learn to love such things. God then
sends the box into the heavens and transforms it into the
Star of Bethlehem.

Angels o1

[llogical as the story may appear, The Littlest Angel con-
firmed and extended the roles played by angels in America
since colonial times. Angels lived to exalt the material world
and to serve humanity. Making gifts for the human Jesus was
the most important activity of their lives.

Through Walt Disney’s Fantasia, Satan became a cartoon
star. In the final sequence of the film, Modest Moussorgor-
sky’s Night on Bald Mountain begins with the mountain of
the title turning into an enormous creature with leathery,
bat-like wings and yellow glowing eyes, black skin, and a
muscular chest and abdomen. This figure raises souls out of
a village graveyard, makes them dance, crushes them into
flames, and watches as they writhe and combine with each
other in more frenzied dancing. Just when it seems that the
world will be swallowed into the maw of hell, dawn breaks,
and each tolling of a church bell causes the Satanic figure to
flinch and recoil from the light, until he wraps his wings
around himself and turns again into the mountain. Without
a break, the last notes of Moussorgorsky’s piece blend into
the opening of Franz Schubert’s hymn, Ave Maria. The dawn
mist is punctuated by a line of candles carried by white-
robed figures who may be angels like the worshipful bands
disrupted by the littlest angel. The procession enters
a gate to a garden (that might also be a cemetery) and
disappears in a golden sunrise.

According to the official Disney history of Fantasia, Walt
Disney intended to juxtapose good and evil and to create a
movie that worked on the level of fairy tales and myths.
Before Satan, the damned souls, and the angels appeared, the
movie had featured a sorcerer and his apprentice; magical
brooms with arms and legs; Greek and Roman gods from
Bacchus to Zeus, Vulcan, and Apollo; male and female
centaurs; and many winged cherubs or Cupids. Fantasia
contributed more than any film before Star Wars to the
transtheism that underlies the religion of angels.

It’s a Wonderful Life established the model of angels as
therapists. In the story written by the filmmaker Frank
Capra, a small-town banker named George Bailey, faced
with a scandal and prosecution because of a shortage of
funds, is about to kill himself when an old man falls from the
bridge from which Bailey intended to jump. After rescuing
the man, Bailey discovers that the man is an angel, sent to
show Bailey what the world would have been like if he had
never lived. When Bailey finds his town turned into a den
of vice, abandoned homes, and slums, he resolves to go back
and face whatever will happen. Bailey’s neighbors rally to his
side, contributing to make up for the shortage at the bank.
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The angel, Clarence, who had been trying for two hundred
years to earn his wings, finally succeeds.

Though It’s a Wonderful Life was the greatest example, this
pattern of angels helping people to understand themselves
appeared in many films, including Here Comes Mr. Jordan
(1941) and the remake, Heaven Can Wait (1978), The Bish-
op’s Wife (1947) and its remake, The Preacher’s Wife (1997),
Angels in the Outfield (1951, 1994), and Michael (1996). The
British reaction to It’s a Wonderful Life showed how Ameri-
can it was to depict an angel in this way. One British critic
called it “an embarrassment to both flesh and spirit,” while
another said it was “a very good film—for Americans”
(Jeanine Basinger, The It’s a Wonderful Life Book, p. 66).
Beyond bad reviews, the movie had great difficulty being
shown in Britain because of censorship. Censors apparently
concerned with theology demanded that Capra remove all
references to Jesus and Mary, all discussion of first- and
second-class angels, and even the word wings. To illustrate
the difference that had grown up between American and
English sensibilities on angels, one might consider the
“space trilogy” (Out of the Silent Planet, Perelandra, and That
Hideous Strength) written by C.S. Lewis between 1938 and
1945, which featured angels. Whenever an angel spoke with
a human in the Lewis books, the human perceived the

world reeling at an angle while the angel stood straight.

Therapy, Sex, and War in the Angel Craze of the
Twentieth Century

The most therapeutic angels in American culture appeared
in two television shows, Michael Landon’s Highway to
Heaven, which had a successful run from 1984 to 1989, and
Touched by an Angel, the creation of Martha Williamson,
which posted consistently high ratings between 1994 and
2003. Landon’s character was a former human, a lawyer who
had died young and been sent back to Earth to earn his
status as an angel. Traveling with a human, a former police-
man who knew his identity, “Jonathan Smith” took jobs in
nursing homes, brought homeless people to protest to city
government, and generally worked as a community orga-
nizer. In Touched by an Angel, the theologically aware, born-
again Methodist producer Martha Williamson did not depict
her female angels, a “case worker” and her apprentice, as
former humans. These angels worked more often with per-
sonal and family problems than with social issues, although
the series did touch on slavery in Sudan and terrorism.
While Landon’s climaxes sometimes showed villains pun-

ished for their sins, Williamson’s plots usually drove toward

the moment when everyone saw that God loved them more
than they could possibly know and that they should let go
of whatever fear or hatred was distorting their lives. Though
both shows could be offered as proof of the statement by
Marx that religion is “the opium of the people,” they inter-
jected a message that God sides with those who are poor
and suffering into a medium that normally celebrates vio-
lence, sexual imagery, and materialism.

While therapeutic fictions skirted the subject of angels
and sex (suggested at times in The Bishop’s Wife and Touched
by an Angel), this ancient taboo (dating from Genesis 6) was
broken in the last half of the twentieth century. A precursor
appeared in 1923, when Daniel Chester French made a male
angel as part of an alarmingly sexual couple in a work called
The Sons of God Saw the Daughters of Men That They Were Fair.
A few English writers and artists, particularly Edward
Bourne-Jones, had sexualized angels in the nineteenth cen-
tury, but in the United States angelic sex emerged as a
theme of popular culture.

The theme first proliferated in popular music. Romantic
songs like “Earth Angel” (black version 1954, white cover
1955),“My Special Angel” (1957, remade often), and “Teen
Angel” (1960) accustomed audiences to language that made
human lovers into angels. The trend continued with Bobby
Vee’s “Devil or Angel?” (1960), Curtis Lee’s driving “Pretty
Little Angel Eyes” (1961), and Shelley Fabares’s longing bal-
lad “Johnny Angel” (1962). Neil Sedaka brought angels to
doo-wop with “Right Next Door to an Angel” (1962)
before the innocent phase of the sixties ended. After a few
years in which the Beatles, the Rolling Stones, and Bob
Dylan made songs too real to be populated by angels, the
metaphor returned with “Angel of the Morning” (1968), a
ballad about losing virginity, and Karen Carpenter’s “Close
to You” (1970), which cast angels as the creators of a human
lover. Then came the very first popular song celebrating a
sexual relationship between a human and a real angel:
“Angel” by Jimi Hendrix, released in 1971.

Two movies that included sex with demons rocked the
nation. In Rosemary’s Baby (1968), Mia Farrow played a
heroine impregnated by Satan at a Black Mass. This fiction
overlapped with the actual practice of Satanism, because the
role of the Devil went to Anton LaVey, a Satanist leader, and
the director Roman Polanski lost his wife Sharon Tate to the
Satanist Manson “family” cult shortly after the film was com-
pleted. Five years later, just before the end of 1973, The
Exorcist broke all box office records for horror films with its

tale of a young girls possession, with grossly sexual



overtones. Eleven years later, sex between Satan and women
moved into the realm of cultural satire with John Updike’s
novel The Witches of Eastwick, which became a 1987 movie.
A human male and an angel female became a couple in a
minor comedy, Date with an Angel, also in 1987. In Germany,
1987 brought Wings of Desire, a film by Wim Wenders that
was remade in America as City of Angels (1998). In the
soundtrack for City of Angels, musicians including the Goo
Goo Dolls, Sarah McLachlan, and U2 performed songs
about humans and angels that became popular hits.

Angels and sex dominated Broadway in 1993 and 1994,
when Tony Kushner’s two-part Angels in America: A Gay
Fantasia on National Themes won the Tony award for Best
Play. Here the Continental Principality of America, a crea-
ture with eight vaginas and a “bouquet of phalli,” brought
both a gay prophet and a Mormon mother to orgasm as
moments in a healing ritual for the plague of AIDS. The play
marked the arrival of gay men at the center of American
culture, a center marked by the statue of the Angel of the
Waters in New York’s Central Park.

Tens of millions among Christian believers did not
acknowledge that center, however. Even as Angels in America
played Broadway and the spirits of Touched by an Angel
began their multicultural healing ministry, many evangeli-
cals, especially in the Pentecostal churches identified with
the Third Wave or the Vineyard movement, saw angels as
soldiers in a spiritual war. According to Third Wave theorists
such as George C. Otis and C. Peter Wagner, fallen angels
occupied many places on the Earth, especially in a rectan-
gular “window” between 10 and 40 degrees above the equa-
tor that extended from West Africa through the Middle East
and Central Asia to Japan, impeding the Christian gospel
and keeping billions of souls in darkness. Angels called the
“Prince of Persia” and the “Prince of Greece” in the book
of Daniel still prowled the world today, possessing the lead-
ers of Iran and inspiring hatred in Lebanon’s Bekaa Valley.
Because Daniel described Gabriel and Michael fighting
these fallen angels, one could imagine good angels continu-
ing their battles. Christians who adopted this worldview
practiced “spiritual warfare,” a kind of prayer aimed at
helping the fight. In 2002, as American troops invaded
Afghanistan, which is located in the “10/40 Window”—the
predominantly non-Christian countries in the Eastern
Hemisphere—Lieutenant General William Boykin, a
founder of the Army’s Delta Force, was wearing his Army
uniform while showing pictures of fallen angels and giving

talks on spiritual warfare at American churches.
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Meanwhile, bookstores everywhere stocked spiritual
warfare fiction. Frank Peretti’s novel This Present Darkness
(1986), pitting American humans and multicultural good
angels against demons led by Rafar, the Prince of Babylon,
sold 2.8 million copies in its first decade. Twelve novels
under the title Left Behind, by Tim LaHaye and Jerry Jenkins,
sold 60 million copies between 1995 and 2004. They did
not focus on angels as much as Peretti, but they did con-
clude with the battle between Michael and Satan.

By the twenty-first century, angels in the United States
reached a status worthy of religious symbols about which
Jews, Christians, and Muslims could agree. Crash, the movie
that won the Academy Award for Best Picture of 2004, fea-
tured a spirit that a Latino called a fairy and a Persian called
a favrashi, or guardian angel. Advertising for the movie Super-
man Returns (2006) showed Superman in an angelic light. In
virtual settings such as Second Life and World of Warcraft,
Americans made winged, flying avatars for themselves. Angel
channelers and therapists continued to run workshops.
Books on animal angels were sold at the National Cathedral
in Washington, D.C. Hallmark stores offered Willow Tree
angels, Precious Moments angels, and dozens of others.
American angel theorists, from William James to Mortimer
Adler in The Angels and Us (1982), had seen their country-

men aspiring to angelhood, and they were right.

See also Film; Literature entries; Popular Religion and Popular Cul-
ture entries; Sexuality and Sexual Identity; Visual Culture entries.

Peter Gardella
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Anglican Tradition and Heritage

Anglicanism is the religious tradition that emerged out of
the Reformation of the sixteenth century in England. It has
often been something of a puzzle to outsiders (and not a
few insiders). It has claimed itself to be both a Reforma-
tion and a pre-Reformation church and to embrace both

Protestantism and Catholicism. Indeed, even its name is
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problematic. Although the term Anglican is universally used
to refer to the movement, the name itself did not appear
until the 1830s, over three hundred years after the begin-
nings of the English Reformation, and it reflected a distinc-
tive development. Anglican history has been shaped by these
paradoxes.

Sixteenth and Seventeenth Centuries: Henry VIII
to the Book of Common Prayer

The religious policies of Henry VIII (1491-1547) set
the pattern. Although personally conservative on religious
matters—he received the title “Defender of the Faith” from
the pope for his treatise defending the seven sacraments—
Henry’s religious policies were shaped by dynastic concerns.
Fearing that his Tudor dynasty could be maintained only
through a male heir, by the late 1520s he recognized that
such was no longer possible through his wife, Catherine of
Aragon. The reason for this crisis, he came to believe, was
that his marriage stood condemned since it had violated the
scriptural injunction against a man wedding his brother’s
wife (Lev. 18:16). Catherine had earlier been betrothed to
Henry’s older brother, Arthur, and subsequently was permit-
ted to marry Henry only thorough a papal dispensation.
Henry sought a further papal dispensation to annul his mar-
riage and wed Anne Boleyn. When such a dispensation was
not forthcoming, Henry, through Parliament, separated the
English church from Rome and declared that he was the
“Supreme Head of the Church of England.” Neither liturgy
nor doctrine was changed, and the hierarchy of bishops and
archbishops was untouched, but through a series of parlia-
mentary acts, the English church began to go its own way.
The medieval monastic houses were suppressed, with their
wealth going to the Crown and Henry’s supporters.

Although in no way a Protestant movement like those of
the Continent, Henry’s actions did provide an opportunity
for those who were sympathetic with continental reform
movements. Thomas Cranmer (1489—-1556), archbishop of
Canterbury, and others were surreptitious forces for a more
Protestantized Church of England. Henry’s policy was to
have as advisers both conservatives and Protestants, carefully
balanced, each having voice, largely for international politi-
cal reasons.

Religious policy was to be reconceived after Henry’s
death in 1547. His first successor was his son, Edward V1.
Hailed as the “new Josiah” (in reference to the Old Testa-
ment king who cleansed the Temple), Edward did attempt
to push the English church in a Protestant direction. This

was most dramatically seen in the reform of the liturgy,
which was largely the work of Cranmer. During Edward’s
reign two Prayer Books were issued. The 1549 edition,
while in English and having a Protestant subtext, was tradi-
tional in its form and usage. The 1552 edition, however, was
more strongly Protestant. Traditional practices and beliefs
were rejected, including the real presence of Christ in the
Eucharist. Edward’s religious policy also called for the elimi-
nation of much of the medieval fabric of the church. The
marriage of clergy was permitted, and a set of Articles of
Religion were drawn up, reflecting a decidedly Protestant
point of view.

Edward’s death in 1553 led to the accession of his half-
sister, Mary Tudor. Daughter of Catherine of Aragon, Mary
was dedicated to restoring the old religion. The Latin liturgy
was revived, the religious orders (suppressed by her father)
were reestablished, and papal authority restored. The success
of Mary’s campaign has been a source of debate, but two of
the side effects of her actions would have a lasting impact.
For many, her use of force to establish religious uniformity
would link the old religion to a spirit of persecution and, in
contrast, associate Protestantism with liberty. Likewise her
marriage to Phillip IT of Spain would tar the old religion
with the mark of foreignness, while linking the new with
English nationalism.The accession of Mary led a number of
English men and women (the “Marian exiles”) to take resi-
dence on the Continent in Rhineland cities such as Frank-
furt and Geneva. There they encountered a much more
rigorous form of Reformed Protestantism, which they
would bring back to England with their return.

Mary’s death in 1558 brought her half-sister, Elizabeth, to
the throne. Elizabeth’s religious policy was firmly Protes-
tant—as the daughter of Henry and Anne Boleyn she was
viewed by the papacy as illegitimate—but sought to create a
national church broad enough to include sympathizers of
both the old religion and the new. She combined firmly
Protestant theological statements such as the Articles of Reli-
gion (revised in 1566 and published in 1572), with a liturgy
that retreated from the radical Protestantism of the book of
1552.The Eucharistic office was recast to allow for, but not
necessitate, a belief in the real presence. Traditional practices
and vestments were emphasized to enforce continuity with
the past. Lastly Elizabeth was insistent that unity was to come
from common prayer and not from complete unity in doc-
trinal matters. Her church was to be marked by orthopraxis,
not rigid orthodoxy. As she famously claimed,“I do not wish

to make windows in the souls of my subjects.”



This policy has been called the “Elizabethan compro-
mise,” and for the rest of the century it put the Church of
England in a unique position. On the one hand the church
was part of the great world of international Protestantism,
participating in its struggles with Rome. Yet on the other
hand the church seemed only partially reformed, clinging to
many older practices. In the short run the compromise was
accepted as a political necessity, but by the late 1560s some
voices demanded further reformation. They called for a
pruning of nonscriptural practices from the Prayer Book
(for example, the ring at weddings), stripping away trappings
that emphasized continuity with the past (for example, cleri-
cal vestments), and revising church discipline to resemble
that found in the Reformed churches on the continent. The
movement became known as Puritanism. By the 1580s
these critics also advocated a rejection of the episcopate, the
ruling body of bishops, in favor of the biblical polity of
Presbyterianism. Among the churches breaking from Rome,
England was unique in preserving an unbroken chain of
bishops. (England’s reformation was not limited to England
itself. In Wales and Ireland the official church was also
reshaped along English lines, though it never was as popular
in either land, and in the latter was at best a religion of a
small Anglo-Irish minority.)

In response to critics an apologetic emerged that argued
for the superiority of the Elizabethan compromise. Richard
Hooker, in his Laws of Ecclesiastical Polity (1593), challenged
the narrow scripturalism of Puritan critics and called for a
wide engagement with human culture. “The general and
perpetual view of man,” he wrote, “is as the sentence of God
himself” In addition Hooker offered a defense of the piety
of the Prayer Book, which emphasized the value of set
prayers and aspects of worship besides merely the preaching
of sermons. Others took up this defense. Lancelot Andrewes
called not for the further purging of traditional practices but
the restoration of them. Richard Bancroft argued that it was
episcopacy and not presbyterianism that was to be found in
scripture, and a true church must have a succession of bish-
ops back to the apostles (apostolic succession). Finally Wil-
liam Laud, supported by King Charles I, attempted to
impose these new ideas upon the larger church, along with
an Arminian theology that rejected the reigning Calvinism.
As a result of Laud’s policy, tens of thousands of Puritans fled
to the New World.

By 1637 Laud attempted to introduce his vision to
Scotland. Through the influence of Charles’s father,
James I, episcopacy had been introduced into the Church of
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Scotland, and since then episcopacy and presbyterianism had
existed in uneasy tension in the Scottish church. Laud’s
decision in 1637 to introduce the Prayer Book into Scotland
(and indeed one modeled in key ways after the more tradi-
tional 1549 edition) resulted in disruption and war between
Scotland and England. This led to the rejection of Laudian
policy, and eventually to the English Civil Wars, pitting king
and those loyal to the church of the Elizabethan compro-
mise against Parliament and its Puritan supporters.

The defeat of the king led to the rule of the Common-
wealth, and the formal rejection of Anglicanism along with
its bishops and Book of Common Prayer. Anglicanism con-
tinued nonetheless, practiced surreptitiously in England and
among the exiles abroad. With the end of the Common-
wealth and the restoration of the monarchy in 1660 with
Charles II, Anglicanism once again became the established
religion of the realm. Those who would not conform to it
(Nonconformists) were ejected from their churches and
denied full participation in the society. In 1662 a revision of
the Book of Common Prayer was issued that not only
rejected the earlier Puritan objections but strengthened sac-
ramental practices.

Restoration Anglicanism became marked by a number of
factors. The movement away from Calvinism continued, and
the emphasis upon the way of salvation through the living
of the Christian life was stressed. The idea that Anglicanism
was a via media, or a middle path, between the excesses of
Protestantism and Roman Catholicism was exalted, and
along with it was the central importance of the episcopal
succession. Finally the importance of Anglicanism as the
national established religion was highlighted. To receive
Communion one passed under the old medieval rood
screen, but now it was topped not with a crucifix but with
the symbol of the Crown. The Articles of Religion were
seen as the safeguard against the entry of Nonconformists or
Roman Catholics into the halls of power. The elaborate
marriage of Crown and altar has been called by some schol-
ars the “confessional state.”

By the 1680s the English church began to be divided
between those who took an elevated view of bishops and
king (High Church), and those who took a more moderate
view (Low Church). Politics again played a great role as
High Church and Low Church divided as to whether one
could accept James II, the Roman Catholic brother of
Charles II. The Glorious Revolution of 1688 replaced James
with the Protestant monarchs William and Mary. The
unwillingness of many High Church clergy to affirm loyalty



96 Anglican Tradition and Heritage

to William and Mary meant that these clergy were exiled,
and they became known as the “nonjurors.” This led to the
withdrawal of support of episcopacy in Scotland, and finally,
in 1715 (because of their continuing support for the exiled
Stuarts), the church became subject to the Penal Laws,

which imposed severe limitations on nonjuring clergy.

Seventeenth and Eighteenth Centuries: Exporting
Anglicanism to the Colonies

This convoluted history would be transported across the
Atlantic as the English began to found their empire.
Although Anglican chaplains undoubtedly performed on
earlier exploratory expeditions, continuous services began
with the founding of the English colonies. An American
branch of the English church was established in Virginia in
1607, in Maryland in 1702, in South Carolina in 1704, and
eventually also in North Carolina and Georgia. In some
ways the colonial establishments mirrored English practices.
The various colonies were divided into parishes, and minis-
ters were paid, churches built, and glebes (farms to support
the church) established, all through public funds. But the
absence of an episcopate created a power vacuum, and lay
governing boards, or vestries, exercised far greater control
than they had in England.

By the end of the seventeenth century Anglican life in
the American colonies began to become more organized. In
1689 Henry Compton, bishop of London, appointed James
Blair as his personal representative, or commissary, to the
church in Virginia. The commissary was to provide episco-
pal oversight for the clergy, yet he possessed neither episco-
pal sacramental powers nor any authority over laity.
Eventually commissaries were active in nine of the thirteen
colonies. At the same time royal governors in places such as
Massachusetts and New York began to act as patrons to the
church, giving it support. Finally, one of the early commis-
saries, Thomas Bray, on his return to England, founded two
organizations that did much to quicken the life of colonial
Anglicanism. In 1698 he organized the Society for Promot-
ing Christian Knowledge, which was dedicated to founding
libraries in the colonies. In 1701 he founded the Society for
the Propagation of the Gospel in Foreign Parts. The SPG, as
it came to be known, was the first Anglican missionary soci-
ety, and it provided educated clergy for the English colonies,
as well as missionaries to Native Americans. As a result of the
SPG, Anglicanism took on a new vigor, particularly in areas
such as the middle colonies and New England, where it

previously had had little impact.

Still another source of vitality was converts. SPG mission-
aries such as George Keith actively promoted Anglicanism to
the non-Anglican public. The most dramatic event, however,
was in 1722, when Timothy Cutler, rector of Yale College;
Daniel Brown, a tutor; and several other Congregational
ministers, including Samuel Johnson, shocked the Congrega-
tionalist establishment by announcing their plans to seeck
episcopal ordination. Known as the Yale apostates, these men
traveled to England, received ordination, and returned. Cut-
ler and Johnson were particularly active as SPG missionaries,
the former in Massachusetts and the latter in Connecticut.
Johnson would also be appointed the first president of King’s
College (now Columbia University), in 1754.

Anglicanism also entered into Canada through English
colonization. Explorers brought their religion from the Old
World, and indeed the first service from the Book of Com-
mon Prayer on American soil was a celebration of Holy
Communion at Frobisher Bay in 1578. The first Anglican
church in what is now Canada was a garrison chapel at
St. John’s Fort, Newfoundland, sometime before 1698. The
capture of Nova Scotia in 1710 led to the establishment of
another Anglican center at Annapolis Royale.

The events of the middle decades of the eighteenth cen-
tury would leave a marked influence on both American and
Canadian Anglicanism. The religious excitement of the
1740s and 1750s, known as the Great Awakening, intro-
duced a conversion-oriented piety to the North American
scene and a distinctive religious understanding known as
evangelicalism, which challenged earlier religious patterns.
In the northern colonies the disruptions led many to seek
Anglican churches as havens of peace in a sea of controversy.
If in the northern and middle colonies the Awakening
proved a boon to Anglicans, in the southern colonies it was
the reverse. The conversion-oriented piety and strict biblical
morality challenged the Anglican establishments and proved
attractive to many. Furthermore, Baptists (leading propo-
nents of the Awakening in the South) were critical of the
very idea of an established church and labored to undermine
it. Although some Anglicans, such as Devereux Jarratt,
attempted to harness the new evangelical spirit for Angli-
canism, and Methodist societies (at the time still formally
connected to the church) tried to hold the two together, the
new evangelicalism proved a challenge to the southern
Anglican order.

Political developments as well would have their impact.
The decades-long struggle for empire between Britain and

France reached its final chapter in the conflict known in



Europe as the Seven Years’ War, and in America as the
French and Indian War. The result was a triumph for
the British and the incorporation of French Canada into the
British Empire. In 1755 British administrators ordered
the evacuation of the Acadians from Nova Scotia, and in
1758 the Church of England was made the established reli-
gion. With complete victory in 1763 the formal British goal
was “Anglicization,” or bringing Canadian practices in line
with those of Britain, and this in turn involved a privileged
status for the Anglican Church. In practice, however, British
governors attempted to placate the French population and
its church. A formal British policy was finally established in
the Quebec Act (1774).The act granted Catholics free exer-
cise of religion, recognized the church’s hierarchy, and its
right to receive customary dues. It also affirmed the property

rights of Catholic institutions.

Eighteenth Century: Anglicization and the
American Revolution

In what is now the United States, the end of the war left
the British government with a disjointed empire that had
evolved with little thought, as well as massive debt. A similar
policy of Anglicization was instituted. For religious Anglicans
such a policy needed to include the strengthening of the
English church through the establishment of an American
episcopate. Although the idea of a colonial episcopate had
been floated earlier at a number times, in the 1750s and
1760s it became a leading cause for many colonial Anglicans.
Throughout the northern and middle colonies a vigorous
campaign for an American episcopate was launched. Leaders
such as Thomas Bradbury Chandler argued against the
unfairness of forcing colonials to make the dangerous
Atlantic sea crossing to attain ordination.

For the descendents of the Puritans, who had been forced
out of England more than a century earlier, such a campaign
for episcopacy was not an issue of justice but a threat to
religious liberty. Despite Chandler’s insistence that all that
was desired was a primitive episcopacy (that is, with none of
the political powers of established English bishops), the chil-
dren of the Puritans feared the episcopal persecution, from
which their forefathers and mothers had fled. Opposition to
bishops, along with opposition to taxes that Parliament had
enacted to pay its debt, created a sense of mistrust between
many non-Anglican colonists and the mother country. The
passage of the Quebec Act, which granted to Roman Cath-
olics not merely political rights but also extended the border
of Canada down to the Ohio River, was a further indication
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that Parliament was intent upon undermining Protestant
religious liberty. Thus, as relations between Britain and the
American colonies began to deteriorate, northern and
middle colony Anglicans found themselves defending the
Crown while their non-Anglican neighbors opposed it.

The situation was different in the southern colonies.
There, enthusiasm for bishops was far less intense and almost
exclusively limited to small pockets of clergy. Indeed the
Virginia House of Burgesses publicly rebuked the campaign
for episcopacy and its few clerical supporters. There were
also signs that the Anglican churches of the southern colo-
nies were losing support. The growing popularity of evan-
gelicalism, on one side, and of deism, or a confidence in a
religion based on reason rather than revelation, on the other,
sapped lay support. In places like Virginia the reputation of
the established clergy suffered from a perception of avarice.
In the late 1750s some Virginia clergy had sued in order to
protect their salaries, and the failure of the “Parson’s Cause”
weakened their reputation.

All of these tensions came to a boil with the Revolution,
with northern clergy, many of whom had been shaped in the
High Church theology of the SPG, lined up behind Britain.
For them the Revolution was but a new phase of the seven-
teenth-century English Civil War, in which Puritans attacked
both church and Crown, and threatened to overthrow the
very order of society. A High Church cleric, Samuel Seabury,
became one of the most powerful pamphleteers for the pro-
British side. For others it was a matter of oaths. At ordination
clergy had sworn to obey the Crown, and to faithfully use
the Book of Common Prayer with its many prayers for the
king. To fail to do so was to violate a sacred oath. Clergy in
New England closed their churches rather than either deny
their oaths or face angry patriotic crowds. Still others fled to
British-occupied areas, and, in 1776, when the British reoc-
cupied the city, New York became the center of Anglicanism
in the northern colonies.

A handful of northern clergy did side with the revolu-
tionists, and none was as important as William White.
Minister of the United Parishes of Christ Church and
St. Peter’s Church in Philadelphia, White served as chaplain
to the Continental Congress from 1777 to 1789, and he
continued to be chaplain to the national Congress until it
moved from Philadelphia in 1800. In contrast to the High
Church northern clergy, for whom Anglicanism was an
inseparable part of the British union of church and state,
White believed that Anglicanism could be adapted to

republican institutions.
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Nowhere was Anglicanism more affected by the Revolu-
tion than in the southern colonies. The old Anglican estab-
lishments were all eliminated through an alliance of
evangelicals and deists. The effects were particularly dra-
matic in Virginia. There, the privileged status of the colonial
church was removed by degree between 1776 and 1785.
With the withdrawal of public support many clergy left and
the church largely collapsed, shrinking from over ninety
clergy to thirteen. If this were not enough, by the 1790s the
state claimed that the properties of the once-established
church now belonged to the Commonwealth and not the

reconstituted church.

Eighteenth Century: After the Revolution

The two years after the British were defeated at Yorktown,
Virginia, in 1781 were an uneasy time. The British con-
trolled a few port cities such as New York; the revolutionar-
ies possessed the rest of the colonies; and neither side could
budge the other. In this stalemate two schemes for moving
forward emerged among colonial Anglicans. William White’s
The Case of the Episcopal Churches Considered (1782) called
for the organization of an American Episcopal Church, even
it temporarily without bishops, along republican political
principles. In contrast, Connecticut Anglicans believed that
episcopacy was essential for any true church. Accordingly, in
1783 Connecticut Anglican clergy selected Samuel Seabury
to travel to England to receive episcopal consecration. He
encountered opposition there, both because of concerns
about Seabury’s Connecticut support and an unwillingness
to ordain anyone without the oath of allegiance to the
British Crown. Although having been both a defender of
the British and a chaplain to a Loyalist regiment, Seabury
recognized that any such oath would make an American
ministry impossible. After eighteen months of frustration, he
turned to the nonjuring Scottish Episcopal Church, which
had been legally proscribed since the early part of the cen-
tury. On November 14, 1784, Seabury was consecrated by
Scottish bishops. He also signed a concordat accepting the
Scottish communion office (which was more in keeping
with the service of 1549), and other points. The concordat
between Seabury and the Scottish bishops was momentous
in the self-understanding of Anglicanism. It was the first
time an “Anglican” agreement was reached without the
involvement of the Church of England.

Seabury returned to Connecticut in 1785, wearing per-
haps the only mitre (the ceremonial head gear of a bishop)
in the Anglican world, and attempted to impose his High

Church vision of Anglicanism upon the American scene.
While he was doing so in New England, southern and
middle state churches in 1785 organized a Protestant Epis-
copal Church along the principles of William White’s Case
of the Episcopal Churches Considered. Laity were included in
governance, republican principles were assumed, and the
power of bishops (still absent) was circumscribed. The Book
of Common Prayer was also adapted for American use.
Although the preface to the proposed book of 1786 stated,
“this church is far from intending to depart from the
Church of England in any essential point of doctrine, disci-
pline or worship,” it did take a free hand at modifying the
liturgy. Two of the historic creeds were removed, key
changes were made in the services of baptism and matri-
mony, and traditional priestly authority was modified. Many
of the more radical changes did not sit well with the bishops
of the Church of England and were subsequently modified.
‘White (who had been elected bishop of Pennsylvania) and
Samuel Provoost (of New York) traveled to England in 1787
and received episcopal consecration (now permissible, since
Parliament had passed the Consecration of Bishops Abroad
Act in 1786). Finally in 1789 Seabury came to the General
Convention, and there compromises were made to unite the
two wings of the American church. A separate House of
Bishops (ensuring episcopal authority) was created to meet
alongside a House of Deputies (containing clerical and lay
members). Also, the communion office Seabury had received
in Scotland was accepted. In the organization of the Protes-
tant Episcopal Church something new entered Anglican-
ism—a church liturgically and theologically in continuity
with the English church, but politically independent. It
would be an anomaly almost unique until the twentieth
century.

The disruption of the American Revolution led many
Loyalists, including many Anglicans, to seek refuge in Canada.
Convinced that the problems of the Thirteen Colonies had
stemmed from an inadequate linking of church and empire,
the British Crown took steps to put the Church of England
on a firm legal footing in English-speaking Canada. Charles
Inglis, one of the exiled Loyalists, was appointed bishop of
Nova Scotia in 1787, and in 1791 the British Parliament
secured the Church of England in British Canada. The Con-
stitutional Act of 1791, while not establishing the Church of
England, did endow it. Some individuals, such as the bishop
of Nova Scotia, were paid directly by Parliament, but in addi-
tion 675,000 acres of property were set aside as a “Clergy

Reserve” to support “Protestant”—that is Anglican—clergy.



Nineteenth Century: Evangelicalism, Wesleyanism,
and the Oxford Movement

Anglicanism was greatly transformed in the course of the
nineteenth century. Political, imperial, theological, and social
factors all contributed to reshaping the tradition. The old idea
of the established church being one of the foundations of the
confessional state began to weaken in the early decades of the
nineteenth century. As Britain became more religiously and
socially complex, the idea of the realm being held together by
an established church began to be questioned. Beginning in
the 1820s a series of parliamentary acts were passed granting
more privileges to Roman Catholics and Protestant
Nonconformists. The Test Acts were repealed, Parliament
began to include non-Anglicans, and eventually the universi-
ties of Oxford and Cambridge became open to non-Anglicans.
The Reform Act of 1832, which increased suffrage, created a
Parliament less sympathetic to the church than ever before, and
some saw the ending of the establishment. The established
position of the Church of England remained (though not that
of the Church of Ireland and Wales), but Anglicanism was far
less central to the social and political order in 1850 than it had
been earlier. The confessional state had given way to a world
where religion was becoming an individual concern.

The passing of the confessional state inevitably led to a
discussion of what was the nature of Anglicanism. Two theo-
logical movements within Anglicanism attempted to provide
an answer. The first was evangelicalism. The interest in a
conversion-oriented piety, coupled with strict personal
morality first emerged in the Church of England through
John Wesley. Challenged by his experience of German
Pietism (in Georgia, in the American colonies, where he
briefly and unsuccessfully ministered), Wesley became a fer-
vent advocate of the religion of the heart. His Methodist
movement achieved great popularity but gained little support
from the powers of the Church of England. Although his
societies were supposed to be fellowships within the church,
official opposition was so great that by the time of Wesley’s
death in 1791 they had become independent churches (the
split occurred earlier in America, in 1784). Others, however,
attempted to encourage the evangelical spirit within the con-
fines of the church. Anglican evangelicals such as Charles
Simeon, William Wilberforce, and Hannah More argued that
heart religion and biblical morality were at the core of the
religion of the English Reformation. They insisted upon a
seriousness of religious and moral purpose not usually char-

acteristic of eighteenth-century Anglicanism.
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Anglican evangelicals, although a minority in the church,
quickly made their influence felt both in the church and the
nation. They advocated reforms in manners and morals
among both the high and the low of society. They actively
worked to distribute Bibles to the multitudes and in doing
so cooperated with non-Anglican evangelicals. They were
on the forefront of missions, and the Church Missionary
Society, founded in 1798, became the chief vehicle for
spreading Anglican evangelicalism around the world. Finally,
through the work of people like Wilberforce, they led the
campaign to abolish slavery in the British Empire.

Another solution to the changing place of the Church of
England was to reassert its Catholic nature. Since the end of
the seventeenth century there had been a “High Church”
party that had emphasized the importance of both bishops
and kings. But by the early 1830s some in the High Church
party took a radical turn. In the face of Parliament’s attempt
to reform the church (and in the case of Ireland to eliminate
bishoprics), John Henry Newman, John Keble, Edward
Bouverie Pusey, and others claimed that Parliament had no
right to reform the church because the church was not theirs
to reform. The Church of England was in fact a branch of
the traditional Catholic Church and was loyal to it alone.
This movement, known as the Oxford Movement, or Trac-
tarian movement, not only opposed state dominion of the
church but called for the restoration of many Catholic beliefs
and practices that had slipped out of Anglicanism over the
course of time. Apostolic succession, a concern for sacramen-
talism, and an emphasis on holiness became the hallmarks of
the movement. In stressing the Catholic nature of Anglican-
ism, leaders of the movement ran into problems with the
Protestant heritage of the English Reformation. Newman, in
his Tract XC (1841), argued that the Articles of Religion
were not Protestant as they seemed, but when read “prop-
erly” allowed for prayers for the dead, the complete sacra-
mental system, and other Roman Catholic practices.
Although Newman’s tract caused an uproar (as a result of
which he eventually converted to Roman Catholicism), later
Anglo-Catholics—as those in the movement came to be
known—continued the reincorporation of Catholic prac-
tices, such as advanced ceremonialism, and the revival of the
religious orders that had been suppressed by Henry VIIIL.

The battle over “churchmanship” would affect the larger
Anglican world. American Episcopalians recognized even
earlier than their English coreligionists that such a recon-
ceptualization was necessary if Anglicanism were to flourish
in the Republic. Evangelical leaders, like Charles P.
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Mcllvaine, emphasized the evangelical nature of the church,
while High Church leaders, such as John Henry Hobart,
stressed that the church was in continuity with the primitive
church of the earliest centuries.

Newman’s Tract XC, although controversial, raised a
serious question for Anglicans: What was the authority of
the Articles of Religion? The Articles—a product of the
Reformation era and deeply influenced by the continental
Reformation—already by the seventeenth century did not
reflect actual Anglican belief and practice. Their teaching
on predestination was increasingly an embarrassment for
most Anglicans. But the Articles were nonetheless seen as a
bulwark, defending the established church, and effectively
keeping out those of heterodox belief. During the eigh-
teenth century attempts to liberalize them had been beaten
back, but by the middle of the nineteenth century their role
in defining Anglicanism theologically was being challenged.
This was particularly the case with those who argued that
Anglicanism needed to be flexible enough to respond to the
changing intellectual and social world. These advocates
called not for a church rigidly defined by evangelical piety,
nor by a Catholic ministry, but one broad enough to include
diverse opinions. In contrast to the High Church (or Catho-
lic) vision, and the Low Church (or evangelical) vision,
theirs was a vision of a broad church.

Moral uplift, intellectual openness, and a de-emphasis on
doctrine characterized the Broad Church party. Its openness
to new intellectual trends was reflected in the 1860 publica-
tion of Essays and Reviews, which introduced the English
public to the new German biblical criticism that questioned
not only the veracity of the literal text but also such tradi-
tional religious categories as the miraculous. Likewise, in
persons such as Frederick Denison Maurice, one saw an
interest in Christianity addressing the social questions of the
day. The Industrial Revolution had created great disparities
in wealth among the rich and the poor, creating a class
antagonism that threatened the social peace. Maurice called
for the church to respond with a “Christian Socialism.” As
Maurice famously explained, Christian socialism stood
against “Unsocial Christians and Unchristian Socialists.”
Maurice’s influence would transcend the confines of the
Broad Church party and would lead many Anglicans to

emphasize the role of the church in achieving a just society.

Nineteenth Century: Worldwide Expansion

If all of these changes were not enough, the nineteenth

century saw the expansion of Anglicanism into a worldwide

religion. Scholars speak of the British imperial expansion of
the nineteenth century as the Second British Empire, and as
the empire expanded so did Anglicanism. In places like
South Africa, Australia, and New Zealand, it followed the
pattern already established in North America, taking root
principally within the European population. Although never
a majority in these colonies, its attachment to the imperial
government gave it a privileged status. But Anglicanism
also expanded through its growth among indigenous popu-
lations. This kind of expansion involved controversy. The
British East India Company, which governed India until the
1850s, forbad any missionary activities with the native
populations, fearing such actions would create social strife
and conflict that would be financially hurtful. It was not
until 1813—through pressure from evangelicals led by
William Wilberforce—that Parliament changed the compa-
ny’s charter to secure a place for missionaries.

The first five decades of the nineteenth century saw
Anglicanism becoming organized in India (including in Sri
Lanka and the East Indies), Australia, New Zealand, and
South Africa. One factor that would be important in the
later Anglican Communion was that the vast majority of
those who took up the missionary cause in these decades
were evangelicals. The Church Missionary Society was per-
haps the most important vehicle for evangelical missions.
Evangelicals were not, however, alone. A significant minority
of the missions were inspired by the High Church vision of
the Oxford Movement. George Selwyn, the first missionary
bishop to New Zealand, for example, brought Tractarian
theology to that area. In 1857 the (Anglican) University
Mission to Central Africa was founded, and it became the
favored missionary society among Catholic-leaning Angli-
cans. The High Church/Low Church divide was transferred
to the colonial churches.

It was during this period that the term Anglicanism (and
still later Anglican Communion) came into use. The former
term, which apparently first appeared in 1838, reflected a
belief that the movement growing out of the Reformation
in England had evolved into something more complex than
simply the Church of England. It was both less, since by
1850 barely half of English Christians continued to identify
with it, and more, since it could now be found in many
places in addition to the British Isles. Indeed, for a person
such as John Henry Newman (who was an early advocate of
the term), it was more accurately found outside England,
since the continued trappings of establishment veiled its true

nature. The term Anglican Communion was first used by an



American missionary bishop, Horatio Southgate, in 1847 to
describe the worldwide spread of Anglicanism.

The complexities of this emerging communion required
adaptation. It was not until 1840, through the Scottish Epis-
copal and Other Clergy Act, that American and Scottish
clergy could legally minister in England. But the great inno-
vation was the establishment of a meeting of the worldwide
Anglican bishops. Although such a meeting had been sug-
gested as early as 1851, by the American bishop John Henry
Hopkins, its origins can be traced to the request of a synod
of Canadian Anglicans to the archbishop of Canterbury, C.
T. Longley. Canadian bishops were upset at the trends of
modern biblical criticism, not only by the 1860 publication
of Essays and Reviews, but also more pointedly by the pub-
lication of a work by J.W. Colenso, bishop of Natal in South
Africa, questioning the Mosaic authorship of the Penta-
teuch. Canadians and Americans both hoped for a great
legislative gathering that would authorize and define doc-
trine, but instead, the archbishop of Canterbury invited the
bishops around the world, “not only the Home and Colo-
nial Bishops, but all who are avowedly in communion with
our Church,” for united worship and common council. It
was not to be a legislative session. “Such a meeting would
not be competent to make declarations or lay down defini-
tions on points of doctrine.” Seventy-six bishops accepted
the invitation, and in 1867 the first Lambeth Conference
was held, named for the London palace of the archbishop,
where the meeting took place.

By the 1880s the Lambeth Conference, and Anglicanism
generally, had become involved in a new concern—church
unity. An American Episcopal priest, William Reed Hun-
tington, had published in 1870 The Church-Idea, calling for
the uniting of American Protestantism on the basis of scrip-
ture, the sacraments of baptism and the Eucharist, the Apos-
tolic and Nicene Creeds, and the historic episcopate.
Huntington, however, had another goal in addition to
church unity. These four principles, he claimed, lay at the
core of Anglicanism; they were its uniting essence. Older
theological statements, such as the Articles of Religion and
even the Cranmerian Prayer Book, itself were of lesser
importance. Huntington’s four principles were taken up by
the General Convention of the American Episcopal Church
in its Chicago meeting of 1886. Two years later, in 1888,
they were approved by the Lambeth Conference. The Chi-
cago—Lambeth Quadrilateral, as the document came to be
called, remains the official ecumenical document of the

Anglican Communion, and also the boldest attempt by
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Anglicanism to define itself in light of its changed environ-
ment. The Lambeth Conference would continue to express
interest in church unity, most particularly in its 1920 state-

ment, an “Appeal to All Christian People.”

Twentieth Century: Ecumenical Movement and
Demographic Shifts

A concern for church unity led some to go further. In the
early years of the twentieth century Protestant Christians
in India desired to establish a united church that would still
reflect the different traditions. By the 1920s Anglicans,
inspired both by the Lambeth Quadrilateral and the “Appeal
to All Christian People,” were participants in this plan.
Although the organization of the Church of South India, in
1947, called for the introduction of an episcopate in his-
toric succession, the decision to recognize the validity of all
the ministries (and not just those who had been episcopally
ordained) was a point of controversy within the Anglican
Communion, and the Church of South India was admitted
into full membership in the Communion only when all of
its clergy had episcopal ordination.

Still another concern that began to surface was liturgical
reform. With the exception of the United States and Scot-
land, most of the Anglican world was tied to the 1662 Book
of Common Prayer, a liturgy that was neither flexible nor
modern. Many could point to its problems. Anglo-Catholics
found the Eucharistic service incomplete and interpolated
prayers into it. Broad church clergy chafed at the picture of
God found in some of the Psalms and other theological ele-
ments out of keeping with modern sensitivities. Evangelicals
found the lack of venue for extemporaneous prayer frustrat-
ing.Yet to change the Prayer Book was a momentous thing.
Since Anglicanism did not possess a historic confession, such
as those of other churches of the sixteenth-century Refor-
mation, the Prayer Book united them not only liturgically
but theologically as well. Lex orandi, lex credendi (the law of
prayer shapes the law of belief) was a deeply held principle.
The liturgical revisions that began in the late nineteenth
century and continued into the early twentieth century
(America, 1892, 1928; Ireland 1878, 1928; Scotland, 1912,
1929; Canada, 1922; and so on) were conservative in nature,
and attempted to preserve the Cranmerian language and
structure. But, still, Prayer Book revision was controversial.
After years of preparation, the revision of the 1662 Book of
Common Prayer by the Church of England was rejected by
Parliament, in part because of Protestant (and to a lesser

extent Anglo-Catholic) objections.
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Until the middle of the twentieth century the Anglican
Communion, though evolving, was stable. Since most of its
communicant churches were still part of the British Empire,
its shape was still largely assured. Although having little
actual authority, the archbishop of Canterbury was assumed
to have primacy. Englishness, the Cranmerian Prayer Book,
and an ethos of reasonable moderation seemed to character-
ize the church. A distinctive Anglican theology had emerged
by the end of the nineteenth century that stood in marked
contrast to a Protestantism being racked by conservative—
modernist divisions and a Roman Catholicism emphasizing
papal infallibility and rejecting modernism. Anglicans stressed
the importance of the Incarnation, a sacramental vision of
the universe, and an attempt to balance reason and faith.
Theologians such as Charles Gore and William Temple dem-
onstrated how an Anglican sense of balance and modesty,
anchored in prayer, could hold the faith in changing times.

By 1945 forces were afoot that were to lead to changes in
world of Anglicanism. The interest in international organiza-
tions of cooperation, such as the United Nations, in the wake
of the Second World War had ecclesiastical ramifications.
Many recognized that the Anglican Communion needed to
be better organized if it were to be an eftective force on the
world scene. In 1958 Lambeth called for an executive officer
to coordinate the various international efforts. In 1968
the Anglican Consultative Council was organized with rep-
resentatives from every province to share information and
resources. Finally, in 1978, a “Primates Meeting” was estab-
lished so that the chief bishops of each province could gather
for prayer and discussion. These last two organizations, along
with the archbishop of Canterbury and the Lambeth Con-
ference, would become known as the instruments of unity
and would give to international Anglicanism far more struc-
ture than it had earlier. The new structure gave increased
visibility to the international Anglican Communion, which
by the latter part of the twentieth century was seen as the
third-largest worldwide Christian body.

At the same time there were political shifts as well. The
decline of British preeminence in the years after the Second
World War and the ending of the British Empire were to
have their impact upon Anglicanism. Anglicanism had
always been held together by the solid center of the Church
of England, the oldest, largest, and wealthiest of the churches
of the Anglican Communion. Although in age and tradition
it continued to be preeminent, the wealth and activism of
the Anglican churches in North America began to shift the
balance of power. It is significant that the first executive

officer chosen for the Communion, Stephen Bayne, was an
American. In 1955 Canadian Anglicans formally changed
the name of their church from the Church of England in
Canada to the Anglican Church of Canada. At a number of
key points American bishops stated they would not be sub-
servient to the Church of England. While this was happen-
ing, the colonial churches, particularly in Africa, having
become independent of England, began to grow at very
rapid rates. Over the course of the twentieth century Angli-
cans in Uganda increased 140-fold, while Anglicans in
Nigeria increased almost 700-fold. The demographic center
of the Anglican world was moving south. This was occur-
ring at a time when Anglicanism in Britain and North
America was declining in membership.

These institutional and demographic changes have
occurred at the same time that there has been a theological
shift within Anglicanism. For centuries a key point of divi-
sion was churchmanship—or whether Anglicanism was a
Catholic church or a Protestant church. In the early
decades of the twentieth century the vigor of the Anglo-
Catholic party waxed strong, but by midcentury it had
peaked; and particularly in the wake of the changes in
Roman Catholicism instituted by the Second Vatican
Council, Anglo-Catholics have been somewhat adrift, and
questions of churchmanship have waned. But in their place
have emerged issues arising from new attitudes concerning

race, gender, and sexuality that came out of the 1960s.

Tiventieth and Twenty-First Centuries: Divisive
Controversy over Gender Issues

Anglicanism had always had a male-only ordained ministry,
and when Protestant churches first began to recognize
women clergy, Anglicans refused. But by the 1960s the ques-
tion of women’s ministry reemerged. The Lambeth
Conference of 1968 stated that there were “no conclusive
theological reasons for withholding priesthood from
women,” a statement Catholic Anglicans would have chal-
lenged. Difficult debates occurred over the next three
decades, but between 1970 and 1990 Anglicans in the
United States, Canada, New Zealand, Brazil, Kenya, and
Uganda all accepted the ordination of women to the priest-
hood.And in 1993 the Church of England did likewise. The
opening of the office of the episcopate occurred more
slowly. Barbara Harris became the first woman bishop in the
Anglican Communion in 1989, when she was consecrated a
bishop of the diocese of Massachusetts. By the end of the

first decade of the twenty-first century, women bishops



could be found in the churches in the United States, Canada,
New Zealand, Australia, and Cuba. In 2008 the Church of
England itself took decisive steps toward allowing women
into the episcopate. Such decisions, however, alienated many
traditionalists and pointed to a new liberal—conservative split
that was replacing the older issues of churchmanship.

Despite the divisions the Anglican Communion weath-
ered the question of the ordination of women.The Lambeth
Conference of 1988 resolved that “each province respects
the decision and attitudes of other provinces in the ordina-
tion or consecration of women to the episcopate,” though
adding that respect did not necessitate agreement. The issue
of sexuality proved more difficult. From the late 1970s many
Anglicans in Europe and North America began to partici-
pate in a large-scale reassessment of the traditional taboos
against homosexual activities. This decision not only further
exacerbated the frustrations of the conservative members in
many churches, but it also provoked anger in many parts of
the growing Anglican community in the Southern Hemi-
sphere. Many of these churches had been shaped by the
conservative evangelical teachings of the Church Missionary
Society. Others, such as the church in Kuala Lumpur, were
influenced by the charismatic renewal. Many Anglicans from
the global south were critical of the apparent ease with
which northern Anglicans could dispose of traditional bibli-
cal mores. In addition, many African Anglicans shared an
African distaste for homosexuality. These factors erupted in
the 1998 meeting of the Lambeth Conference. The confer-
ence went on record to proclaim that “homosexual practice
is incompatible with Scripture.” For one of the first times in
its history, the Lambeth Conference spoke out against the
autonomy of provinces. When, in 2003, the General Con-
vention of the Episcopal Church aftirmed the election of
V. Gene Robinson (divorced, gay, and noncelibate) as bishop
of New Hampshire, and when, in 2002, the Canadian Angli-
can diocese of New Westminster voted to permit the bless-
ing of same-sex unions, the stage was set for a crisis within
Anglicanism. What was to give way: the long cherished idea
of autonomous national churches or the idea of an interna-
tional Anglican Communion?

The growing concept of an international Anglican com-
munity would contribute one more aspect to the crisis. Dis-
sident conservative congregations in the United States and
Canada have attempted to disassociate from their national
churches and in turn to affiliate with more conservative
churches in Asia, Africa, and South America. The Anglican
Church of Nigeria established a Convocation of Anglicans,
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an ecclesial body offering a home for conservative North
American Anglicans. In 2007 the American diocese of San
Joaquin (California) attempted to leave the Episcopal
Church and join the province of the Southern Cone
(which was made up of Anglican churches from a number
of South American nations). Such actions challenged the
long-honored Anglican view that there should be one
church within one nation.

To address these issues the archbishop of Canterbury,
Rowan Williams, established a commission, which in 2004
issued its report. The Windsor Report criticized both the
churches in North America for their unilateral actions and
the churches of the Southern Hemisphere for their viola-
tion of diocesan boundaries. In 2008 work began on a
proposed covenant that would limit the autonomy of the
individual provinces and give more coherence to the Com-
munion. The fate of such a covenant remains unclear.

The crisis in the eighty-million-member Anglican
Communion in the twenty-first century, allegedly about
sexuality, is actually about the nature of Anglicanism, as the
Windsor Report concluded. Can its noncreedal fellowship
of churches, sharing a common liturgical structure and an
English heritage, survive in a world far difterent from that
which gave it birth?

See also Anglicans in Colonial and Revolutionary America; Can-
ada: Anglicans; Caribbean Religious Culture and Influence; Episco-
palians entries; Gender; Latino American Religion: Mainline
Protestants; Literature: Colonial; Mainline Protestants; Methodists:
Tradition and Heritage; Worship: Anglican.

Robert Bruce Mullin
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Anglican Worship

See Worship: Anglican

Anglicans in Colonial and
Revolutionary America

‘When English settlers began traveling to North America in
the late sixteenth and early seventeenth centuries to estab-
lish colonies, they carried with them their religion—a Prot-
estantism born of the English R eformation. Many, but by no
means all, of these men and women followed the religion of
England’s established church, the Church of England. A
hybrid creation blending reformed Protestantism and
Roman Catholicism, the Anglican Church combined
reformed theology with an episcopal form of church gov-
ernment, that is, a church governed by bishops. Some of
England’s North American colonies were founded by its
adherents; others were founded by members of dissenting
persuasions. As a result, the status of the Church of England
varied from colony to colony. The Church of England in

colonial North America, in fact, is best understood not as a

single institution but rather as a series of institutions, each
born out of the adaptation of England’s established church
to a variety of circumstances peculiar to the mother coun-
try’s numerous Atlantic seaboard colonies.

The Church of England became the established church
in several colonies, particularly those in the South. It was
established by law in Virginia (by 1619), Maryland (1702),
South Carolina (1706), North Carolina (1715), Georgia
(1758), and in the four lower counties of New York (1693).
In the other colonies it remained a dissenting faith.

Early Seventeenth Century
The Church of England was first established in North

America in Virginia, where it had been the religion of most
of the settlers for over a decade before establishment.
Imbued with both militant Protestantism and a firm belief
that English colonization of North America had been fore-
ordained by God, English settlers sent by the Virginia
Company of London established a colony at Jamestown in
April 1607. The company’s charter, like the charters issued
to previous colonization ventures, directed the settlers to
follow the practices of the Church of England “in all funda-
mentall pointes.”” Company leaders took this charge seri-
ously, and until its dissolution in 1624 the Virginia Company
emphasized the place of religion in the colony’s life.
Ministers who wanted to serve in the colony had to pass a
rigorous selection process, the highlight of which was a trial
sermon preached before members of the company; only the
most qualified ministers were accepted. Despite the rigors of
this screening process, the Virginia Company nonetheless
maintained a sizable number of clergy in Virginia (it sent at
least twenty-two ministers between 1607 and 1624) who
served the settlers’ pastoral needs.

This promising start collapsed when Virginia became a
royal colony, and by the end of the 1620s North America
had become a missionary field for the Church of England.
For much of the seventeenth century the English Church
took little interest in the spiritual lives of English men and
women in the colonies, and the church suffered. Too few
ministers served a growing population. Colonial men who
wished to become priests had to journey to England to be
ordained and then back to North America. During the
eighteenth century, one of every five or six postulants who
made the trip died before returning to the colonies.

In the South, parishes were far larger than those in Eng-
land, and ministers found it difficult to serve their widely

dispersed congregations. In the middle colonies and New
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England, members of the Church of England were largely
dependent on the High Church—leaning Society for the
Propagation of the Gospel in Foreign Parts (SPG), founded in
1701 by Maryland’s commissary, Thomas Bray (1656—1730),
to supply them with clergy. And while settlers may have suc-
cesstully planted the Church of England’s form of worship in
the New World, its administrative structure was another mat-
ter. Absent guidance and support from the church’s hierarchy,
colonists created a hodgepodge of difterent forms of ecclesi-
astical organization for the Church of England in North
America. The one common denominator was the rise of lay

power over both the church and the clergy.

Mid- to Late Seventeenth Century
By the early 1660s Virginia’s General Assembly had passed

laws establishing parish vestry, setting their size (twelve men),
and outlining their duties. The vestries, the group of men
who made decisions for the parish, and wardens, the two
officers who generally carried out the vestry’s duties, engaged
in a number of secular and religious tasks: They chose the
minister; they collected tithes to pay the minister, care for the
poor, educate orphaned children, and construct or maintain
church buildings; they presented moral offenders to the
county courts; they maintained roads and ferries; they over-
saw the processioning of lands [or “going round . . . the
bounds of every person’s land” in the parish at periodic
intervals, usually every three or four years, and renewing the
marks that separated one person’s property from that of
another|. Parish freecholders elected each parish’s original
vestry, but the vestries soon became largely closed corpora-
tions, and when vacancies arose, the vestrymen themselves
rather than the parish chose a replacement. In Maryland a
difterent system emerged. The vestries did not become closed
institutions as in Virginia, but vestrymen also held far fewer
powers. There the governor appointed and removed clergy,
the local sherift collected a tobacco tax that paid clergy sala-
ries, vestries reported moral offenders, and the county courts
provided for poor people. Anglican ministers in South
Carolina were paid from the colony’s general treasury.

In New England and the middle colonies, where the
church was established only in the four lower counties of
New York, the Church of England was a dissenting religion
and was supported by voluntary contributions in the form
of pew rents, lotteries, or subscriptions, and in some cases
by funds donated by the SPG. Vestries in these areas had
tremendous power over the clergy since the Church of Eng-

land was not a governmental institution.

Conditions improved somewhat for the colonial Church
of England in the 1670s, when Henry Compton became the
bishop of London. Although the bishop of London nomi-
nally had charge of the church in the colonies, most previ-
ous incumbents of the see had done little to advance the
mission of the church abroad. Compton, however, took the
North American portion of his jurisdiction seriously, even
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calling himself the colonies’ “diocesan” at one point, and
introduced measures that helped increase both the quantity
and the quality of men serving colonial cures. He issued
instructions to colonial governors asking that they allow no
minister to serve a parish without presenting a 