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Introduction

The Encyclopedia of Millennialism and Millennial Movements is a guide to the religious
or spiritual social movements throughout history and around the world that have
promised to create a better world or usher in a new one. These movements are given
many names: crisis cults, nativistic movements, messianic cults, cargo cults, chiliastic
movements, revitalization movements, utopian movements, apocalyptic movements, and
millennial movements. All share a number of common features. They are collective
movements, drawing people together in a common belief and often a common cause.
They depend on what are known as millennial or millenarian beliefs—the idea that the
world can, and will, be transformed or improved or saved. They look to the supernatural
or spiritual world—whether to a god or to aliens from another galaxy—for assistance and
guidance.

Throughout history and across cultures millennial movements have been a common
form of social protest and a mechanism for seeking societal change. In fact, all of the
major world religions, with the exception of Hinduism, began as millennial movements.
And even when they are small—like the Ghost Dance or the Branch Davidians—
millennial movements often draw considerable attention from society in general. Such
movements often draw much attention because they are perceived by those in power to be
a threat to the existing social and political order. In part motivated by such perceptions,
the United States government sent more than half of its cavalry forces in pursuit of a few
thousand Plains Indian Ghost Dancers in 1890; similarly, heavily armed federal agents
attacked the Branch Davidian compound in Waco, Texas in 1993.

Many millennial movements have, naturally enough, been triggered by calendar dates
considered of spiritual or magical significance. The concept of the millennium has long
fascinated people in the Christian world. But a millennial time or moment can be
determined by non-European calendars, by signs in the stars or in nature, by numerology,
or by particular events that a group considers to be millennial. The explosion at the
Chernobyl nuclear power plant in the Soviet Union in 1986, for example, is considered
by some a millennial event.

The desire for magical transformation—of individual lives, of communities and groups,
of entire societies, or of the whole world—is not new. Nor is it fading in this age of
technological and scientific advance. Even as technology influences every aspect of our
lives, and science explains and alters human genes and human behavior, technology and
science inspire new anxieties and fears. Social change—such as women and minority
groups achieving greater rights and more significant roles in private and public life—can
lead to millennialism in others threatened by these changes. Readers who seek a general
introduction to millennialism and millennial movements should consult the article
“Millennialism in the Western World,” which provides a broad overview of the rise,
spread, and various manifestations of millennialism.



The encyclopedia is historical, cross-cultural, and interdisciplinary, covering
movements in the Western World and also in Africa, Asia, and Oceania, and among
native North and South Americans. It draws upon the work of anthropologists, historians,
sociologists, political scientists, religious scholars, and others who study millennial
movements. Millennial studies is still a young field. First launched by the anthropologists
who studied cargo cults in the post-World War Il period, developed by medievalists like
Norman Cohn and Marjorie Reeves, and theoretically refined by sociologists like Leon
Festinger, it has, in the past generation, become an international field of research.
Because of the unusual dynamics of millennial manifestations—the brief intensity, the
seemingly irrational passions, the range of responses to apocalyptic disappointment—the
study of them often demands counterintuitive thinking and calls for a multidisciplinary
approach that engages a wide range of fields and specialties. At the approach of the third
millennium, however, the field is popular not only among scholars, but also among
policymakers.

The Encyclopedia of Millennialism and Millennial Movements covers dozens of
movements, including many associated with Christianity and the Western World as well
with other world religions including Islam, Judaism, Buddhism, Daoism, Confucianism,
Baha’i, Mormonism, and Zoroastrianism. It also gives much attention to non-Western
movements including those among indigenous peoples in the Americas, the cargo cults of
Melanesia, and indigenous churches in sub-Saharan Africa. Although much attention is
given to the history of millennialism, equal attention is given to movements in the
modern world, including Seventh-Day Adventism, Christian Identity, Heaven’s Gate,
Peoples Temple, Davidians, numerous UFO cults, and millennial thinking connected with
the technological threat known as Year 2000, the Millennial Bug, or Y2K.

In addition to descriptions of specific movements, there are also articles covering the
concepts and theories that guide the scholarly study of millenarianism, such as utopia,
cult, and end signs; articles on general topics such as charismatic leadership, the role of
women, and markers of millennial moments; and articles on relevant theological topics
such as dispensationalism, premillennialism, and defilement. By including articles on this
broad range of topics we have tried to provide a full summary of the state of our
knowledge of millennialism at the year 2000 and to enhance the reader’s understanding
of the interaction of religion and society. While most of the articles were written prior to
the beginning of the year 2000, articles have been updated and the article “Year 2000
Celebrations” was added after the beginning of the year 2000 to make the volume as up
to date as possible.

There are many people to acknowledge and thank for their contributions to this
encyclopedia. The volume as well as the Religion and Society series were developed by
David Levinson and Karen Christensen of Berkshire Reference Works and then refined
through consultation with Routledge. The key event in the development of this work was
the Conference on “Knowing of a Time, Knowing the Time,” convened by the Center for
Millennial Studies (CMS) at Boston University in December 1998. At that conference the
plans for the encyclopedia were publicly announced for the first time, and scholars were
first asked to participate. And participate they did. Several dozen people at the conference
met with us to revise the preliminary headword list, suggest scholars to write the articles,
and many volunteered or agreed to write and review articles. And after the conference, as
word of the project spread, other scholars came on board with more suggestions and a



willingness to participate themselves. While these people are listed here as authors of
articles, we also want to acknowledge their other contributions in helping the project
develop and move along to completion. In this regard, deserving of special thanks are
Michael Barkun, Chip Berlet, Gene Gallagher, Tom Long, Cathy Wessinger, and Robert
Whalen.

Also deserving of special acknowledgment and thanks are those at the Center for
Millennial Studies and Berkshire Reference Works who brought this volume to fruition.
At BRW the project was ably managed by Ben Manning, and at CMS David Kessler and
Beth Forrest were especially helpful with promoting the project in its early stages and in
getting various ends wrapped up at the conclusion of the project. We also want to thank
Kevin Ohe at Routledge for his support and help in developing the project and in
bringing it to fruition.

Richard A.Landes and David Levinson



666

“This calls for wisdom: let him who has understanding reckon the number of the beast,
for it is a human number, its number is six hundred and sixty-six.”

No passage of biblical prophecy has been subjected to more futile debate than
Revelation 13:18, the verse quoted above. Those Christians who take every word of the
Bible as divinely inspired believe that Satan will be reincarnated as a human Antichrist
prior to the Battle of Armageddon and the Lord’s Second Coming. During the
Antichrist’s temporary domination of the Earth, he will be assisted by another malevolent
entity called the beast. According to Revelation 13:16-17, the Antichrist will stamp 666
on the right hand or forehead of every living person.

Almost all biblical scholars suspect that the author of Revelation was referring to a
method for extracting 666 from the name of a wicked person who at the time was thought
to be either the beast or the Antichrist. Such numerology, known as gematria, originated
among Hebrew cabalists, and persisted in later centuries among Jews, Christians, and
Muslims. Numbers were assigned to the letters of a word or phrase, then the values
summed. The most likely interpretation of 666, historians believe, is that the number
applied to Nero, the Roman emperor of the first century. Numbers assigned to NRN
KSR, Nero’s name in Hebrew (which has no vowels), add to 666.

Ever since Revelation was written, Christians have found 666 in the names of dozens
of evil political leaders as well as the names of founders and leaders of rival religious
faiths. During the Reformation, Protestants extracted 666 from the names of hated popes.
Catholics retaliated by finding 666 in the names of Luther, Calvin, and other famous
Protestants. In later centuries Napoleon, Hitler, Mussolini, Stalin, and other dictators have
had their names translated to 666. The technique applied to Hitler is amazingly simple.
Using the cipher A=100, B=101, C=102, and so on, HITLER adds to 666.

Early Seventh-day Adventists found 666 in the Latin phrase for the pope, Vicarious
filii dei (“In place of the Son of God”). This was done by adding the letters that are also
Roman numerals. (Because the Romans used V for U, both U and V are taken as 5.)
Adventists dropped this from their literature after someone discovered that Roman
numerals in

The Beast of the Apocalypse: 666

A gigantic auto-programming computer
One will need the number of the Beast to buy and sell
It is already set up at Brussels. Belgium, the Beast of the Apocalypse. It is a gigantic
computer that makes its own programs. “By using three entries of six digits each, each
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citizen of the whole world will see himself attributed a distinct credit card number”.
Three entries of six digits each: 666.

Saint John’s Apocalypsc speaks of two Beasts, the Beast of the sea and the Beast of
the earth, that will make up the “Antichrist” couple, at the end of times. The
commentators say that the Beast coming from the sea, it is the political power, Satan’s
redoubtable ally. And the Beast coming from the earth, it is the power of money. The
Beast of the about that earth, the financial power, will bring about that

“it will cause all, the small and the great, and the rich and the poor, and the free
and the bond, to have a mark on their right hand or on their foreheads, and it will
bring it about that no one may be able to buy or to sell except him who has the
mark, either the name of the beast or the number of its name. Here is wisdom. He
who has understanding, let him calculate the number of the beast, for it is the
number of a man; and its number it six hundred and sixty-six.

(The Apocalypse)

Well! The number 666 is not a mystery anymore. We know that it designates the
gigantic computer that will be the great controller of all the men of the earth for their
purchases and sales.

Following is a text from the Moody Magazine, that reveals to us where the
international financiers have led so far, the peoples, and in what slavery they propose
to chain them.

MICHAEL JOURNAL, 1101 PRINCIPALE ST., ROUGEMONT, QUE., CANADA JOL
1MO. REPRODUCED BY PERMISSION.

the name of Ellen Gould White, one of their founders, also add to 666, taking W to be
“double U” or two Vs.

Today’s Fundamentalists avoid attaching 666 to any individual or institution. Billy
Graham, for example, has preached many sermons on the Antichrist and the immanence
of the Second Coming. He points out that because 7 is a biblical symbol of perfection, the
triple 6 may indicate a falling from perfection, but he admits there is a mystery about 666
not yet revealed.

Other Fundamentalists are less cautious. In recent years they have discovered 666 all
over the lot, especially in bar codes, and even in the pattern of stars in the logo of Proctor
and Gamble Company. Their boycott of Proctor and Gamble products was so bothersome
that the company spent a sizeable sum in the 1980s defending their logo and filing
lawsuits against those who spread rumors about the company’s alleged link to Satan.
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This karmann Ghia retains its 1967
licence plate number HUMG66E.
The British DVLC no longer issues
license plates with the number 666
beacuse many people do not want a
number linked in common parlance
with the devil.

The symbolism of 666 has now spilled over into daily life. Car owners in North
America and Europe regularly return license plates with 666, and England has stopped
issuing such plates. In 1996 the Social Security Administration announced that anyone
with 666 in their number could ask for a new number. On 6 June 1996, thousands of
citizens in Bogota, Columbia, rushed to churches to have themselves or their children
baptized because of a rumor that on 6/6/96 the Antichrist would be born. President
Reagan, after leaving office, changed his address on St. Cloud Drive, Bel Air, CA, from
666 to 668. “No one knows,” Reagan said during a debate, “whether... Armageddon is a
thousand years away or the day after tomorrow.”

Martin Gardner
See also Antichrist
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Aetherius Society

Founded in England in 1954 by George King, the Aetherius Society combines an eclectic
blend of the world’s religions, yoga, and a belief in UFOs, making it one of the oldest and
best organized ongoing millennial UFO religions. Born in Shropshire, England, on 23
January 1919, King alleges that one morning in 1954 a loud voice rang out telling him
that he was to become the voice of the “Interplanetary Parliament.” King became a
channel for extraterrestrial beings from other planets, including Jesus, whom the
Aetherians believe to be an ascended space master from the planet Venus. At the
direction of these beings, King founded the metaphysical order called The Aetherius
Society.

The beliefs and goals of the Aetherius Society center on the cooperation of humankind
and the extraterrestrial intelligences, in order to devise techniques to manipulate and
enhance spiritual energy for the benefit of life on Earth. Like other millennial ufologists,
the Aetherians believe that humanity bears most of the blame for the current atmosphere
of global social and environmental decay and that the human race has again reached a
crossroad. A document on the Web site for the Aetherius Society, entitled “Why and
How are the Space Masters Helping Us Now,” reads: “One road leads to disaster, self-
inflicted by his [humankind’s] own science and materialism.... In these days there is
again a danger of his technology, in the hands of the few, causing mass destruction to the
many.”

Through extraterrestrial communication the Aetherians have come to believe that the
aliens will save us from the ultimate destruction of the planet and extinction of
humankind. Like other millennial ufology religions, the Aetherians argue that the alien
visitors are benevolent saviors, sent to help us overcome the restrictions of our
“humanness” and assist us in the transition from the old world to a new one. Members of
the Aetherius Society believe that these extraterrestrials have been helping us for many
centuries and consider us to be their younger, less evolved brothers. The notion of an
intergalactic Christ, foretold by King in 1958, has all the markings of a biblical prophecy.

July 8th is considered the holiest day of the year for Aetherians, because it is believed
that on this day in 1964,

A COSMIC PROPHECY

“There will shortly come Another among you.

He will stand tall among men with a shining countenance. This
One will be attired in a single garment of the type now known to you.
His shoes will be soft-topped, yet not made of the skin of animals.

He will approach the Earth leaders. They will ask of Him, His
credentials. He will produce these.

His magic will be greater than any upon Earth-greater than the
combined materialistic might of all the armies.

And they who heed not His words, shall be removed from the
Earth.




Entriesatoz 5

This Rock is now Holy-and will remain so for as long as the World
exists.

Go ye forth and spread My Word throughout the World, so that
all men of pure heart may prepare for His coming.”

Delivered to Dr. George King on the Holy mountain Brown Willy in Cornwall,
England on 23 November 1958 by a spiritually evolved extraterrestrial known as a
Lord of Karma.

Source: http://www.aetherius.org/avatar.htm.

Mother Earth was given an “Initiation” in which she received more energy than she had
ever received before in order for the Earth to advance into higher and more spiritual
realms in the new millennium. While the Aetherius Society is more than thirty years old,
has followers throughout the world, numerous publications, and sponsored activities, its
membership is relatively small.

Philip Lamy
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Africa, Sub-Saharan

The indigenous religions of Sub-Saharan Africa have been much influenced by
Christianity and Islam. Thus, it is now intellectually false to consider these two religions
as foreign to African life, although both religions have been reinterpreted through the
idioms and cultural precepts of Africa.

Christianity

The millennial impulse in Sub-Saharan Africa is an integral part of the African initiatives
in Christianity. The mid-twentieth century witnessed the rapid proliferation of indigenous
religious movements in Africa. Within Christianity, the most radical reinterpretation of
the faith and indigenization of forms occurred in the independent movements initiated by
African prophets. These prophets invoke a profound sense of homo ex machina: they
were extremely charismatic individuals who were able to relate to the hopes and
aspirations of the people. They were able to attract many followers. The independent
religious movements that were formed by these prophets have been interpreted by many
scholars as an authentic African understanding of the Christian faith. They were able to
create religious movements that were symptomatic of the yearnings of Africa to feel at
home within Christianity. They were also veritable responses to the religious, political,
economic, and psychological domination engendered by colonialism.

Lumpa Church

One of the early prophetic movements that had a millennial note was the Lumpa Church,
established by Alice Lenshina Mulenga (c. 1919-78) in Zambia. She was from the
Chinsali District in northern Zambia. Alice Lenshina, the wife of Petro Chintankawa,
came back from the dead in September 1954 with a religious calling. She studied in the
same primary school at the Presbyterian Mission of Lubwa as Kenneth Kaunda, whose
father had been its first African minister. She started her mission after her incredible
religious experience. She was seen as a visionary prophetess and healer who spoke about
the imminent return of Jesus Christ. Like Simon Kimbangu (1889-1951) in Zaire
(Congo), she was able to draw many former teachers and catechists to her movement. She
called her mission Lumpa, meaning, in the Bemba language, the highest, the supreme, or
to excel or to go far. For a while, she stayed within the Presbyterian Church. Within two
years, however, her strong antiwitchcraft views and millennial impulse brought about a
separation with Presbyterianism.

She promised spiritual wholeness and a new life to those who abandoned traditional
magic and witchcraft to follow her. She condemned polygamy, sorcery, and divination.
Like Isaiah Shembe (c. 1870-1935) in South Africa, she was an inspired composer of
hymns in Bemba. Lenshina established a holy village at Kasomo called the New Zion.
Many people believed that God had given her a sacred book specifically for Africans,



Entriesatoz 7

since white missionaries had hidden the book that should have been given to them. Her
followers were opposed to government taxation and political authority. They believed
that the end of all things was near and, increasingly, pulled away from a sinful world. The
Lumpa Church was proscribed in 1964 after staging an armed insurrection against the
government, now led by Kenneth Kaunda, shortly before Zambia gained independence
from Britain in October 1964. Alice Lenshina died in detention in 1978. Shortly before
her death, she complained that her political proclivities obscured her original message of
conversion and intense spirituality.

Apostolic Church of John Masowe

Another religious movement with messianic and millennial tendencies was formed by
Shoniwa or John Masowe (1915-73) in October 1932, in the Hartley district of southern
Rhodesia (Zimbabwe). He called himself John the Baptist and claimed to have been
resurrected from death and consequently gifted with healing and prophetic powers. He
emerged from this experience with a new identity, wearing long white garments and
carrying a staff and a Bible.

He moved from village to village baptizing people who accepted his message of
healing and a golden age. The golden age involved political and spiritual liberation for
the peoples of Africa. He commanded his followers to refrain from wage labor for the
colonial authorities and to confront colonial religious and political structures. He
promised a new glorious period of freedom, justice, and self-sufficiency. He rejected all
Christian sacraments except baptism. As the leader of the religious movement, he had the
prerogative of baptizing all new converts. His followers worship Jehovah, observe Old
Testament dietary rules, and keep the Sabbath. Polygamous marriages are encouraged,
and John Masowe is called the “Word,” “Spirit,” or “Star of God.” His followers, also
known as vahosanna (the “hosannas”) or as Basketmakers, live in their own separate
communities. They make baskets, install their own electric generators, and make
furniture and metalware of different kinds. Women wear white gowns and turbans, while
men go around with long beards and shaven heads. Under political threat in southern
Rhodesia, the Apostolic Church of John Masowe, immigrated to the Korsten suburb of
Port Elizabeth, South Africa, in 1943. Masowe is often referred to as the “secret messiah”
because his followers did not know his precise whereabouts much of the time.

After the late 1940s, he only made sporadic appearances to baptize new converts.
Many stories developed around him, the most enduring one was that he had died and then
returned to life. In 1960, his church was abolished in South Africa. Most of his members
moved to Lusaka and Nairobi. Masowe died in Ndola, Zambia, in 1973 leaving behind a
compelling millennial promise of freedom and a golden age. The general consensus
among scholars of African religions is that the figure of Masowe is one of the strangest in
history. He moved from one country to another creating much lore around himself and
for much of his life his whereabouts were unknown. Even after his death, his messianic
and millennial ideas were perpetuated as a means of strengthening the faith of his
followers. His widespread acceptance was rooted in the messages of hope, healing, and
abundant life he offered to his followers.
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Watchtower

The most persistent millenarian movement in sub-Saharan Africa is the organization
called the Watchtower, or Kitawala. This movement is closely connected to the American
Jehovah’s Witnesses who started their missionary foray in Africa in the twentieth
century. Since 1910, several Watchtower movements sprang up across eastern, central,
and southern Africa. The Watchtower movement in Africa is unique because it does not
consider itself a church, or even a sect, but an organization. It teaches that it is the
religious responsibility of every member to try to convert nonbelievers, especially the lost
followers of other religions. It neither seeks any accommodation with the world nor
expects affirmation by the state. The best known was the Watchtower group established
by Elliot Kamwana of Nyasaland (in present-day Malawi) in 1908. This group hoped for
the coming of a spiritually glorious age. The group was also a formidable response to
colonial ideological hegemony.

The basic doctrinal foundation of the Watchtower movement is the imminent
expectation of the end of all things when the Kingdom of God will be established on
earth, to be ruled over by Christ and the witnesses of His truth. Earthly principalities and
powers represent the power of the Devil who is the invisible ruler of the earth. These
powers will eventually be defeated by Jesus Christ and all His Hosts in the battle of
Armageddon (this is an ever-present reality represented by political chaos in the world).
This is the absolute truth. Members are encouraged to await the Kingdom. The gory news
of the First World War was a ringing suggestion that Armageddon was, indeed, at hand.
Members believed that Jesus Christ will soon return (the precise date has been changed
several times). In this new spiritual dispensation, sickness, death, and war will disappear.
This promise of an imminent golden age was very appealing in many countries during the
colonial period in Africa. The Watchtower movement was against colonial
authoritarianism. It was particularly critical of the blatant racism of colonial authorities in
southern and central Africa.

The millennial agenda set forth by the Watchtower movement in many parts of Africa
is a sort of expectation that social and economic problems would be obliterated by a
supernatural intervention. Members of this movement define the state as basically evil.
They are to avoid all commitments to it other than the common civic duty of paying tax
and keeping the peace.

The Watchtower movement is still prominent in Zambia, Zaire, Tanzania, and Angola.
They are organized in village groups under the control of a charismatic prophet. They are
closely connected to the people at the grass roots. They have given a credible expression
to the hopes and aspirations of common people. This movement has a long history in
Africa. The relationships between African political elites and the Watchtower movement
has to be seen against the background of a protracted and continuing involvement of this
movement in Africa. The movement, as it known today, consists not only in recruits to a
well-organized sect managed from the United States, but in age-long members who have
brought up their families as Witnesses. Many African nations do not see the movement as
foreign and exotic but as a local means of addressing the yearnings of the people.
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Islam: The Maitatsine Sect

The Maitatsine religious movement in northern Nigeria best represents the millennial
impulse in Islam in Sub-Saharan Africa. Maitatsine was the name given by the people of
Kano in northern Nigeria to Muhammadu Marwa, the leader of an Islamic sect that
started a riot in that city in December 1980. The name is derived from a Hausa phrase he
usually used against his critics, Alla ya tsine maka albarka, meaning, “May God deprive
you of his blessing.” Because the group was wary of outsiders, and because the riots in
Kano gave rise to bizarre innuendoes, little reliable information exists about the
movement or its leader.

Muhammadu Marwa was reportedly from the region of Marwa, a city in northern
Cameroon. He is said to have come to the city of Kano in 1945, but nothing is known of
his activities in the city until the early 1960s. By this time, he had gained considerable
reputation for Qur’anic interpretation and commentary, and was given the honorific title
of “Mallam Mai Tafsiri> meaning someone well versed and well respected in the
interpretation of the Qur’an. The religious and political situation in Kano in the years
after Nigeria’s independence in 1960 was chaotic and Muhammadu Marwa took full
advantage of this precarious situation. He told people to resist the message of orthodox
Islam. In 1962, the ruler of Kano, Emir Muhammadu Sanusi had Marwa brought before a
Muslim judge on allegations of illegal preaching and an offense known in Arabic
jurisprudence as shatimati, or abusive language. Marwa was sentenced to three months in
prison and was later deported to Cameroon. In the late 1960s, Marwa returned to Kano.
He lived in an area of Kano called Yan Awaki. Many of his followers lived with him.
Many young people were attracted to Marwa’s radical message. Many of his followers
were also Qur’anic students, known as almajirai or gardawa.

This sect clearly falls within the mahdist-millenarian tradition. The idea of a Madhi,
one rightly guided by God, is well established in Sunni and Shi’ah Islam. The idea rests
on the affirmation that at a certain point in time a Deliverer or Savior would come to
reestablish order, peace, justice, and true religion to a morally corrupt world torn asunder
by dissension. This Deliverer or Savior is the Madhi. In restoring justice and peace, the
Madhi will also reshape Islam into its pristine form. The belief that a Madhi would come
to destroy the infidel, get rid of injustice, ensure prosperity and wellbeing, and bring
about the ascendancy of Islam has been well entrenched in the minds of many Muslims in
West Africa since the latter half of the eighteenth century. Maitatsine was able to tap into
this deep-seated religious belief. He saw himself as the forerunner of the Madhi.

Apart from indicting both religious and political authorities, Maitatsine condemned all
those who enjoyed modern Western consumer goods such as television sets, radios,
watches, and automobiles. He rejected the Hadith and preached against facing Mecca
during the salat, the daily prayer requirement in Islam. He also condemned any Muslim
who includes “Allah Akbar,” meaning “God is Great,” in his or her prayer. There were
reports that after his death, copies of the Qur’an found in his house had the name of the
Prophet replaced by his own. Maitatsine’s followers believed that he was their true
prophet. They called upon Muslims in northern Nigeria to stop mentioning the name of
Prophet Muhammad whom they referred to as an Arab. Marwa accepted the Qur’an as an
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authentic source of religious teaching and instruction, but as a prophet he also claimed
the prerogative to promulgate new religious commandments, or new interpretations of the
Qur’an.

Many people saw Marwa’s message as a menace. There were persistent rumors that
Marwa planned to take over the city’s two mosques. On 26 November 1980, the governor
of Kano State issued an ultimatum stipulating the breakup of the community Marwa had
built in the Yan Awaki section in Kano. The governor did not however take any
immediate action on the expiration of this ultimatum. In December 1980, there was a
violent encounter between the followers of Maitatsine and the Nigerian police. Almost
four thousand people were killed in this mayhem. The Nigerian army was finally called
upon to douse this raging fire of bedlam and confusion. Marwa was shot in the leg, and
died as a result of his injury. His followers buried his body but it was later exhumed and
cremated by the government in the vain hope of permanently eliminating this movement.
In October 1982, another violent occurrence connected to Maitatsine took place in the
city of Maidiguri in northeastern Nigeria. Other disturbances occurred at Yola in March
1984 and in Gombe in April 1985. There are stories that Maitatsine followers continue to
operate surreptitiously in northern Nigeria.

There is no gainsaying the fact that millennial movements have had an exciting history
in many parts of Africa. They have been very attractive to many followers who longed
for the coming of a golden age; a time when the rule of God will reign supreme.

Akintunde E.Akinade

See also Islam
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Age of Mary

The Age of Mary refers to a conglomeration of apocalyptic and millennial beliefs
associated with the popular Catholic piety springing from alleged apparitions and
miracles of the Virgin Mary in the nineteenth and twentieth centuries. Devotees, a
politically conservative, loosely knit group within the larger church, describe the Age as a
special, circumscribed time in history when the Mother of God comes to her children to
grant them special favors and to herald the Second Coming of Jesus Christ. They explain
the present and the near future in millennial and apocalyptic terms, although the exact
contents of their eschatological convictions change with historical, sociological, and even
personal circumstances. Throughout the Age, believers associate Mary with sentimental
piety, ultramontane Catholicism, and Victorian moral values, while they connect her
enemies to atheistic rationalism, cultural secularization, and moral decline. Many of the
believers point to the Enlightenment and the French Revolution as the intellectual sources
of what they see as cultural degeneration in the nineteenth and twentieth centuries.
Ultimately, the devotional life and apocalyptic imaginings of the Age constitute an
ongoing romantic response to societal changes brought on by the Industrial Revolution.

Development of the Idea of the Age of Mary

The idea of the epoch first became popularized in midnineteenth-century France. Pious
writers connected an apparent surge in Marian devotion with the idea that Mary and the
values of the church had conquered Marianne, a feminine figure representing
democratization in France and the ideals of the French Revolution. Believers saw
eschatological implications in the Marian renewal, which signaled for many of them the
nearness of the Second Coming of Christ. Following the guidance of eighteenth-century
prophets, some devotees took Rome’s 1854 declaration of the Dogma of the Immaculate
Conception (which announced as an article of Catholic faith that Mary was conceived in
her mother’s womb without the stain of original sin) to mean that a millennial triumph of
the church through Mary was actually underway. Although believers clearly saw and
disliked anticlericalism, anti-Victorian values, and extreme positivism, all of which they
understood as intellectual vestiges of the Enlightenment and the Revolution, they
nonetheless felt confident that the new sentimental piety in the country signaled victory
for the faith and the church, a victory they described in millennial terms. In many ways,
the confidence and optimism they expressed in Marian piety could be likened to the same
many others of the period felt for science and invention.

Although the nineteenth century first popularized the idea of an Age of Mary, the
notion has its roots in the European missions of Tridentine Catholicism. The Council of
Trent (1545-63) mandated that every Catholic learn at least the rudiments of the faith.
Missionaries traveled to remote villages across Europe until the early nineteenth century
to teach the peasant population the catechism, encourage the devout life, and replace
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practices they considered to be pagan or superstitious with ones deemed to be less so. The
missionaries fostered, among other practices, a highly spiritualized Marian piety as both a
means to a holy life and as an alternative to local religious practices that Tridentine
reform could no longer tolerate. Reformers replaced devotion to saints of doubtful
historical origin with devotion to Mary. Although the Virgin had long been associated
with salvation, in particular with saving undeserving sinners from the fires of hell at the
last possible moment, she became connected in the Tridentine era to a lifestyle of
righteousness that brought one closer to Christ inwardly and revealed one’s salvation
outwardly. Connecting her to the church’s mission to universalize the faith and to convert
the entire world, some Tridentine writers began to associate her not only with individual
salvation but also with the ultimate redemption of the social body.

The most directly influential of these authors on nineteenth- and twentieth-century
ideas of an Age of Mary is the French missionary, Louis-Marie Grignion de Montfort
(1673-1716). De Montfort’s Treatise on the True Devotion to the Blessed Virgin,
unpublished until its discovery in 1842, became a French devotional bestseller, going
through no less than fourteen editions by 1895. De Montfort wrote that an “Age of Mary”
would precede the Second Coming of Christ; and he characterized the epoch as a period
of revelation of the glories of Mary and warfare between her and Satan. God, he argued,
wished Mary to be known in the latter days as both the pinnacle of creation and chief
guide to Jesus Christ. She would battle demons and be joined by the elite “Apostles of the
Latter Times,” her faithful children, who would destroy heresy, convert many people, and
be the greatest saints in the history of Christianity. In many ways, de Montfort’s s
prophesies are heir to the most influential apocalypticist of the Middle Ages, Joachim of
Fiore (c.1135-1202), who taught that an Age of the Holy Spirit would preface the Second
Coming. De Montfort’s ideas about an End Times spiritual battle between Mary and
Satan, a special elite who would provide devotional leadership for the Last Days, and
Mary as a herald of the End Times struck a chord with the nineteenth-century Marian
faithful who understood widespread devotion to the Madonna and Rome’s declaration of
the dogma of the Immaculate Conception as evidence that the Age of Mary had dawned.
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Age of Mary piety has participated
in nationalistic fervor ever since the
French understood nineteenth-
century apparitions within their
borders to be special gifts from the
Blessed Virgin. Seer Mary Ann Van
Hoff of Necedah, Wisconsin, who
began seeing the Madonna in the
1950s, drew this portrait of the
“Mother of God” superimposed over
“The Father of Our Country.” Van
Hoof claimed that the Virgin Mary
appeared to Washington himself
during his lifetime and predicted
that his country would eventually
endure a horrific and bloody “Fifth
Siege.” VAN HOOF, MARY ANN.
(1977) MY WORK WITH NECEDAH,
4 VOL, NECEDAH, WI: FOR MY
GOD AND MY COUNTRY.
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AGE OF MARY VS. ERA OF AIRLINE TRANSPORTATION
A staple of Age of Mary apocalyptic scenarios of the past two and a half decades has
been a “great miracle” to occur at Garabandal, Spain. Visionary Conchita Gonzalez
will announce the date eight days in advance. Such short notice puts non-European
devotees in a bind, as the writer of this letter to the editor, published in Garabandal
in the early 1990s, explains:

...[T]he time in which one will be able to make travel arrangements
and set his personal affairs in order so that he can attend the Miracle
will be very short. It would seem to be of great advantage, and
perhaps even necessary, to have all travel arrangements made ahead
of time. However, it is almost impossible to make firm travel
commitments with a commercial carrier ahead of time when
departure time is contingent on a future happening of a now
uncertain date.

I am wondering whether you might have established some
arrangements for providing such travel services....

Although the Garabandal staff regretfully could not help at the time, at least one
Marian organization, the 101 Foundation, now plans to charter planes to Spain once
the date of the miracle is announced. The price is $1000 before the warning (a future
worldwide experience of seeing one’s sins as God sees them) and $1500 afterwards.

Christy A.Cousineau

By the last two decades of the nineteenth century, the Age was associated with a series of
highly publicized French apparitions, beginning with one to a novice of the Daughters of
Charity in Paris in 1830. Despite the widely divergent circumstances and messages
accompanying each of these sets of visions, devotees connected them together into an
interrelated narrative in which Mary was granting special favors to the historical period.
Producing new shrines, devotions, and sacramentals, her appearances were understood as
a sign of the millennial Triumph of both church and country during an age of anti-
Christian rationalism. The humble faith of the visionaries offered a romantic alternative
to the scientific expertise that was setting the foundation of the Second Industrial
Revolution. Devotees connected the visionary events to nationalistic pride and
understood the celebrated French apparitions to signal the glories of Gaul and her role as
the “Eldest Daughter of the Church.” The annual national pilgrimage to Lourdes, France
(the most famous worldwide apparition site of the nineteenth and twentieth centuries),
attracted groups of people representing countries from around the world and revealed the
extent to which Marian millennialism was tied to nationalistic fervor. At the same time,
brewing underneath the chiliastic anticipation was persistent apocalyptic anxiety: the
Madonna gave stern warnings in some of her appearances about punishments to befall
society if there was no repentance.
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Age of Mary in the Twentieth Century

French devotional literature and members of religious orders carried their version of
Marian piety to other countries, including the United States. During the first half of the
twentieth century, the phrase “Age of Mary” went into decline, although devotees in
France and other countries to which the devotion had spread still understood the
apparitions of the period to form an interrelated narrative. Writers added new church-
sanctioned visionary experiences to the on-going apparition saga: one to three shepherd
children in Fatima, Portugal (1917), one to five children in Beauraing, Belgium (1932),
and one to a young girl at her home in Banneaux, Belgium (1933). Devotional materials
continued to follow many of the trends present in the nineteenth century, although
without explicit millennial allusions. Relentless references to miraculous cures, especially
at such healing shrines as the apparition site in Lourdes, France, continued to offer ample
evidence to the devout reader that rationalism and science had crippling limitations in the
face of the Virgin Mary. The endless cures critiqued secular culture as well, since many
devotees understood atheistic rationalism to be at its roots. Pious writers also continued to
set visionary meaning within the realm of contemporary happenings. The apparitions at
Banneaux, for example, where the Madonna called herself the “Virgin of the Poor,” was
understood as a compassionate gift from a heavenly Mother sympathizing with her
children as they suffered during the Great Depression.

After World War 11, the idea of the Age gained a newfound popularity during the cold
war, and in America the phrase “Age of Mary” enjoyed its greatest prominence between
1945 and the Second Vatican Council (1962 to 1965). Believers invested the notion so
heavily in ideas of a future apocalypse that some embarrassed Catholic writers sought to
redefine the concept as simply a time of special devotion to the Virgin. During this
period, the “Age of Mary” implied not only the general sense that the Madonna is a
special benefactor of the people of the industrial era, but also that she has come
specifically to save the planet from the immediate threats of communism and nuclear
catastrophe. Many Western Catholics imagined the Madonna as an angelic warrior Virgin
protecting them against the horrors of satanic Bolshevism. They turned to the narrative of
the 1917 apparitions to three shepherd children in Fatima, Portugal, for ritual practices to
save the world from communism and a possible nuclear apocalypse. They imagined that
an unrevealed “secret” of the Virgin to one of the seers contained prophesies of
impending apocalyptic doom. Believers also awaited another Fatima prediction, the
millennial “Triumph of Mary’s Immaculate Heart,” a postcommunist period of earthly
peace and religious devotion to the Madonna. The narrative of the apparitions at Fatima
was so important to cold-war Marian devotion that some commentators claimed that the
Age of Mary had its origins in the 1917 visions in Portugal. At the same time that
believers worried about the communist threat from without, they also grew increasingly
more anxious about the secular threat from within. They criticized fashions, the media,
consumerism, leftist political movements, and other aspects of Western culture that
appeared to jeopardize traditional morals. Secularization seemed to be leading society
increasingly on a downward slide, one that would end in communist takeover or
supernatural punishment.

The interpretation of Vatican Il and the political turmoil of the sixties promoted
spiritual values that clashed with those that had supported Marian devotion in the 1950s
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in the West. The more intellectual, antiauthoritarian, individualistic American
Catholicism that arose during the period had little room for imagining God sending fiery
punishments. The idea of a Marian Age declined, but did not disappear. Disaffected
Catholics, alarmed at the spread of what they saw as a degenerative spirituality, took
comfort in devotion to the Madonna and accompanying apparition narratives. They
considered many of the changes in the church to be further signs of the nearness of the
apocalypse. Organizations such as the Blue Army (which had risen after World War 11 to
pro mote the messages of Fatima) continued to publish anti-communist tracts hinting at
the potential for nuclear attack and an unspecific future apocalypse based on the
unrevealed secret. Other associations, such as The Workers of Our Lady of Mount
Carmel and Our Lady of the Roses, sprung up to promote new apparition narratives and
their popularization of new End Times scenarios.

By the late 1980s, the notion of an “Age of Mary” took root again in American
devotional life. The meaning of the Age changed from a Virgin saving the planet from
heinous communism to a Madonna pleading with her children to give up the prideful sins
that abject rationalism had brought into the world. Inspired in part by a deeply Marian
pope who both negotiated with communist leaders and criticized the consumer-driven
West, believers turned to new apparition narratives as they grappled spiritually with a
complex and changing political landscape. The popularization of the story of the Virgin’s
appearances to six young people in the town of Medjugorje in the former Yugoslavia
marked this important turning point. The apparitions, beginning in 1981 and still ongoing
as of late 1999, formed a narrative which embodied Pope John Paul 11’s critique of East
and West by both portraying Marxist repression and criticizing American-style
materialism. The initially hostile communist Yugoslav government imprisoned the parish
pastor and a publicist of the messages, but eventually permitted pilgrims to visit the town,
who returned home to describe an idyllic pastoral village offering spiritual nourishment
to a world obsessed with material consumption.

Although the transformation of Russian communism through glasnost and the eventual
collapse of the Soviet Union has not completely allayed anxieties about a communistic
takeover among believers, it has led most to spend more time focusing on the supposed
ills of Western society as signs of the upcoming apocalypse heralded by Mary and her
Age. The renewed emphasis on societal conversion, the employment of emerging
computing technologies, and the willingness of devotees to accept roles as leaders in the
postVatican Il church all helped popularize new apparition sites and apocalyptic
scenarios. The abrogation of canon laws in 1966 requiring that all publication and
dissemination of information about private revelation be approved by church authorities
made it easier for the newly energized faithful to write newsletters, organize conferences,
and establish prayer groups based on preternatural experience without fear of
ecclesiastical sanction. As the list of visionaries and available material proliferated, many
devotees understood the growth as renewed pleas from heaven for conversion and as yet
another sign of an impending denouement to the Marian epoch. Marian compilers, such
as Michael H.Brown in The Final Hour (1992), Ted and Maureen Flynn in The Thunder
of Justice (1993), and Thomas W.Petrisko in Call of the Ages (1995), integrated the new
apocalyptic stories and apparition accounts with the long-standing Age of Mary narrative.
They describe Mary’s many mystical appearances to diverse visionaries at the end of the
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twentieth century as wake-up calls for the need for conversion and as portents
announcing the proximity of Armageddon.

The Age of Mary and Millennial Expectations

In part because of the large assortment of prophesies and in part because the institutional
church rarely sanctions or condemns Marian predictions, conviction in a particular series
of upcoming events can vary widely from believer to believer. Those who have
apocalyptic leanings, much like their Protestant evangelical cousins, generally expect that
the widespread life of material comfort industrialization and secularization brought to
Western culture will erode through a series of tumultuous events, such as war, financial
collapse, catastrophic climatic change, or the establishment of an oppressive one-world
government. Next, divine forces will intervene to purify society of the supposed ill
effects of secularization. Heaven will send final, supernatural calls to repentance and
conversion; a purifying punishment; and, finally, a millennial utopia.

The most popular version of this future narrative in the last decade of the twentieth
century is perhaps best summarized by the Flynns in the subtitle of their devotional
manual as “the Warning, the Miracle, the Chastisement, [and] the Era of Peace.” The first
of the set, the warning, will be a terrifying interior experience sent from heaven to
members of the entire human race, who will see their sins and understand them as they
would before the eyes of God. Shortly thereafter, great miracles will occur at the
apparition sites of Medjugorje and Garabandal, Spain. If neither the warning nor the
miracles lead to general repentance, then a chastisement will visit the earth, most likely in
the form of the Three Days of Darkness, when, for seventy-two hours, there will be no
light, whether natural or artificial. Electric and fire-based technologies will fail, and many
people will die in the planetary chaos. The chastisement deprives the world of control
over fire, a fundamental technology which fueled the Industrial Revolution and ensuing
cultural changes. After this destructive punishment, a chiliastic era of peace will reign.
Although notions of what the millennium will look like are various and often vague, the
reiterating theme of agricultural utopia suggests a world in which believers are finally
rescued from the perils of industrial life. Thus we can read the Age of Mary of the last
decade of the twentieth century much as we would read its nineteenth century
manifestations as longing for a nostalgic and romantic return to a time before the
onslaught of rationalism introduced the era of the machine.

Christy A.Cousineau

See also Bayside (Our Lady of the Roses), Fatima Cult, Marianism, Prophecy, Roman
Catholicism, Secular Millennialism
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Akkadian and Babylonian Apocalypses

The area of Akkad is now that of central Irag, while Assyria is in north-central Iraq and
Babylon is in southern Iraq. These three kingdoms were all of Semitic ancestry and
supplanted the previous Sumerian kingdoms of southern Iraq in 2350 BCE, when Sargon
of Akkad conquered them. His dynasty lasted approximately until 2000 BCE, and was
eventually supplanted by the Old Babylonian Dynasty (2000-1763 BCE). Over a period
of hundreds of years, the Assyrian dynasties came to dominate Irag, and eventually most
of the Near East between 746-607. Their domination was followed by that of the New
Babylonian Dynasty (626-539 BCE), known best for its part in taking the people of the
Kingdom of Judah (the Jews) into captivity. The New Babylonian Dynasty was
eventually overthrown by the Persians.

Babylonian apocalyptic texts in the Akkadian language are the oldest known to date.
They consist of purported predictions in an affected historical style. Whether they are
actually post eventum (after the fact) is the subject of a good deal of debate, since the
events described are frequently so vague that interpretation on the basis of historical
events is impossible. Some have been identified with the reign of Nebuchadnezzar |
(1124-1103 BCE) of the Old Babylonian Dynasty, who defeated the Elamites (a people
located in the mountains to the east of Babylonia, who were among the principal foes of
the Babylonians), and recovered the statue of the god Marduk, which the Elamites had
taken previously. While the following generalizations will not cover all of the prophecies,
the texts usually describe a situation of chaos brought about by the misrule of an evil
king, which leads to natural disasters and celestial omens on the part of the gods warning
the people to repent. Invaders come (either Elamites, Amorites, or Hittites), sacking and
destroying the land, frequently plundering the temples of the gods, and taking the
contents of these temples back to their own lands. There is then a renewal in the country,
and a new king or dynasty comes to the fore. The gods bless the new rulers and allow
them to retake the plundered treasures and return them to their rightful places either in
Nippur or Uruk or one of the other holy cities. These last are the liberation apocalyptic
prophecies which date from the time of Nebuchadnezzar I, prophesying the end of
kingdoms and the restoration of the primary position of the god Marduk and the city of
Babylon. Occasionally there are simply long predictions of the qualities of certain kings,
some good and some bad, accompanied by astrological omens.

The place of this literature is uncertain in the context of Akkadian life; there is no
evidence that these texts were designed for popular consumption. Usually the parallels
are to the Akkadian and Babylonian omen texts, which saw history cyclically, and thus
found value in lore of this nature, as it was bound to happen again in the future. Some
have also seen these texts as part of the beginnings of apocalyptic literature, which was to
blossom over a thousand years later. It is possible that the texts represented some form of
conflict between the religious and royal elite, but there is no evidence concerning this.
There is no evidence of literary dependency at this point between Akkadian/Babylonian
apocalyptic and either Jewish apocalyptic or Zoroastrian apocalyptic. Later Assyrian
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rulers also used apocalyptic texts of the imperial type, usually glorifying the ruler and
giving him divine legitimacy. Prophecies are recorded concerning the later Assyrian
rulers Esarhaddon and Assurbanipal (681-650 BCE), which are sometimes oracles of
encouragement or dominion: “Mullissu [a prophetess] has said: you [Esarhaddon] shall
rule over the kings of the lands; you shall show them their frontiers and set the courses
they take” (Parpola 1997, 38). This type of apocalyptic literature is important because it
formulated the type of what imperial (progovernment) apocalyptic patterns would be like
for all time: the sin-punishmentrepentance-renewal-victory process so central to Biblical
and Muslim apocalyptic cycles.

David Cook

See also Apocalypse
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Anabaptists

The name “Anabaptists” was given by its opponents to a loosely connected grouping of
evangelical Christians in the sixteenth century. It is a translation of the German
“Wiedertaufer,” and means rebaptizers. The name was first applied to a group that
formed in Switzerland around Conrad Grebel and, after Grebel’s death, Michael Sattler,
in the 1520s. It is now applied, especially in English-speaking scholarship, to much of the
so-called Radical Reformation of the sixteenth century.

The Radical Reformation, sometimes called the “left wing” of the Reformation, is
considered one of four major types of church grouping to grow out of the breakaway
from Rome alongside of Lutheranism, the Reformed churches (Zwinglian and Calvinist),
and Anglicanism. The term “radical” is appropriate to the degree that, at least in
externalities, the Anabaptists and others made a cleaner break with Roman Catholicism
than the other branches of the Reformation. On the other hand, parallels between their
stress on discipleship and medieval asceticism suggest that their understanding of
Christianity remained structurally close to that of the Middle Ages.

Anabaptism is primarily associated with apocalypticism because of an experiment in
theocratic rule at Minster, Germany, 1534-35, that ended in its bloody suppression. This
incident has been called the “most sensational expression of popular apocalypticism in
the sixteenth century” (Barnes 1996:64), and the movement as a whole “the gravest
danger to an orderly and comprehensive reformation of Christendom” (Williams
1992:xxviii). Millennialism—chiliasm in the strict sense of an explicit belief in a
thousand-year reign of Christ on earth before the last judgment—was rare but did surface
in a few figures.

Location in Time and Space

The Reformation began when Martin Luther (1483-1546), an Augustinian monk and
theology professor, began to question many of the teachings and practices of the Church
of Rome. Yet Luther believed—as did almost all Western Europeans of his time—that
this church was the church that Jesus Christ had founded. Nevertheless, he began to call
his fellow Christians out of what he called the Babylonian captivity of that church.

Soon, however, the Reformation took on aspects that Luther, a basically conservative
man, could not control. He began a bitter controversy with Swiss reformer Ulrich Zwingli
(1484-1531) over the meaning of the bread and wine in the Lord’s Supper. But in one
point they were agreed: other leaders and groups that tried to move the Reformation
closer to their vision of the true church were even more dangerous than the “papists.”
Prominent among these were the Anabaptists.

The key difference between mainstream reformers such as Luther and Zwingli on the
one hand and the radicals on the other was a different understanding of the church.
Despite their criticism of Rome, Luther and Zwingli still held to medieval picture of the
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church as basically synonymous with the population of a Christian state. The “radicals”
sought a church that was made up of committed believers.

Luther and Zwingli’s resistance to radical groups such as the Anabaptists was based
not only on theological, but also on strategic considerations. They were aware that Rome
could mobilize the military might of the Holy Roman Empire to crush religious
nonconformity. It had only been a century since Bohemian reformer John Hus (c. 1372-
1415) had been burned at the stake. Luther and Zwingli knew that without the support of
princes and city councils that they could suffer the same fate. To allow the Reformation
camp to further splinter could jeopardize the support of the nobility and burghers that
they needed—especially if those splinter groups believed, as some of them did, that the
day of God’s vengeance upon the mighty of the world had come and that they were its
instruments.

The first identifiably Anabaptist movement arose in Zirich among zealous erstwhile
supporters of Zwingli. They became disillusioned with him when it became clear that he
would defer to the civil authorities of the city in the matter of concrete reforms such as
the abolition of images and the mass. Disappointed over Zwingli’s hesitation, they
presented him with a program calling for a church of believers, in which real
sanctification would be promoted. In the course of 1524, infant baptism became an issue,
possibly because of the influence in Switzerland of writings by Andreas Bodenstein von
Karlstadt, a former colleague of Luther’s, and Thomas Miintzer, who would soon gain
notoriety for his role in the Peasants” War.

The founding act of Anabaptism was Conrad Grebel’s baptism of Georg Blaurock, a
former priest, in Zurich on 21 January 1525. This adult baptism occurred immediately
following the Ziirich government’s decision that this group’s objections to infant baptism
were unfounded, and were considered acts of defiance by Zwingli and the city council.

Although the beginning of the movement can be precisely located in time and space, it
was not a unitary movement. Current scholarship identifies six major, and twenty lesser,
movements, which can be broadly grouped into three families: the Swiss Brethren (those
stemming from Conrad Grebel and Michael Sattler); the groups inspired by Hans Denck
and Hans Hut, beginning at Augsburg in 1526; and the Melchiorites, inspired by the
apocalyptic preaching of Melchior Hoffman. Within these broad groupings there are
many groups, “most of them making exclusivist claims and condemning the others”
(Stayer 1996:32). Anabaptist congregations were radically decentralized, a trait common
to many of their descendants today.

Key Beliefs and Actions

The Anabaptists combined a literal understanding of the Bible with a belief in the direct
inspiration of ordinary people by the holy spirit. This view of scripture included a
mistrust of university-trained theologians. Anabaptist leader Pilgram Marpeck chided
Caspar Schwenckfeld in a letter written in 1544 for the lack of the simplicity that Christ
said was necessary to receive God’s revelation:

Just as God has always begun so will God conclude: with the faithful and
simple people. Thus, He will save man by means of true language and
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teaching. All the more so, because the world in these last days is
becoming increasingly more crafty and more cunning, more scribal and
more evil. Therefore, God also conceals His true, unadulterated, pure
understanding of salvation behind so much deeper, truer simplicity, and
brings about the realization of faith in Christ in the simple hearts....
Therefore, to learn the language of the simple, faithful, truly believing
hearts is now, in these last dangerous times, when the fullness of the
Gentiles has come in, a thousand times more necessary and useful than to
learn Latin, Greek, Hebrew, or other languages. (Marpeck 1978:371)

One result of this emphasis was a willingness to reopen all theological questions,
especially those whose resolution in earlier centuries had depended more on
philosophical argumentation than appeal to clear scriptural teaching. For this reason,
some combined their Anabaptism with anti-Trinitarianism, and a few adopted the practice
of the seventh-day Sabbath.

The belief that there would be an outpouring of the spirit in the last days was not only
grounded in scriptures such as Acts 2:17-18, but also on the prophecies of Joachim of
Fiore, a twelfth-century Cistercian monk who divided history according to a Trinitarian
scheme. He understood his own day as the waning of the second age, the age of the Son.
This would be succeeded by a third age, the age of the Spirit.

Based on Acts 3:21, Anabaptists expected that the age immediately preceding the
return of Jesus Christ would be one of the restitution of all things. To them, this meant
above all a restoration of the faith and practice of the New Testament church. Ever since
the conversion of Roman emperor Constantine in the fourth century, the church had no
longer been a sect of committed believers, a church of martyrs, but a state church. In such
a church, the distinction between clergy and laity would disappear; in its place, the direct
inspiration of the Holy Spirit would guide men and women in matters of faith and
practice.

Anabaptists understood Christianity as obedience to Christ. They placed more
emphasis on ethical practice, as outlined in the Sermon on the Mount and the idealized
view of the early church in the book of Acts, than on dogma. This concentration on
ethical practice led to social radicalism as well as a withdrawal from civic duties.

The understanding of the nature of the church as a gathering of committed believers,
in combination with the emphasis on strict ethical practice, resulted in the practice of
shunning. Anabaptists and their successors have retained an understanding that moral
failure not only affects the individ ual in his or her relation to God, but is also in some
way a sin against the fellowship he or she has pledged to uphold.

All Anabaptists lived with the certainty that they were living in the last time. The
prophecy in 2 Timothy 3:1-5 that in the last days perilous times would come was so
ingrained in Anabaptist thinking that the phrase “these dangerous last days” was a
common expression among them to refer to the times they lived in. They shared this
expectation, however, with many of their contemporaries, including Luther, so that while
it is a characteristic trait, it was not unique to them. In addition, a distinction between
activist and contemplative forms of apocalypticism can be made. On the one hand, there
were those such as Bernhard Rothmann, theoretician of the Minster Anabaptists, who
believed that just as Elijah slew the prophets of Baal (1 Kings 18:40), so now the time of
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God’s vengeance had come, and his true followers on earth were to be the instruments of
it. On the other hand, many Anabaptists, such as Menno Simons, believed in passively
waiting for God to establish his kingdom.

The first Anabaptist known to have set a date for the end was Hans Hut, who believed
that Jesus Christ would return on Pentecost 1528 and that the elect would then
exterminate the godless. The most widespread scenario was that of Melchior Hoffman,
who expected the end of the age in 1533.

Growth and Spread during the Reformation

The Zurich authorities suppressed and scattered the first Anabaptist group, but not before
an Anabaptist conference led by Michael Sattler drafted a statement of beliefs in
February 1527, known at the Schleitheim Confession. In the meantime, similar
movements sprang up in other German-speaking areas and in the Netherlands. The
movement was condemned at the Diet of Speyer (April 1529), attended by leaders of
both Protestant and Catholic areas. Emperor Charles V instructed imperial officials to
deal severely with them, but the severity of repression varied widely from area to area.
Protestant civil leaders generally had less zeal to execute dissenters than did Catholic.

Strasbourg, a relatively tolerant city, became an early center of Anabaptism. Melchior
Hoffman, in his interpretation of the book of Revelation, proclaimed the city the location
of the spiritual temple that would be attacked by the beast (the pope), the dragon (the
emperor), and the false prophet (the monks), but successfully defended, leading to the
return of Jesus Christ to establish his eternal kingdom.

By the time Hoffman’s predicted date of 1533 arrived, Anabaptist expectations
centered on another city. Minster, in northwest Germany, despite being a bishop’s seat,
had been receptive to reform. When Anabaptist refugees arrived there in September 1532,
they were received readily, and leading clergy, led by Bernhard Rothmann, accepted their
views, although baptisms were not carried out because Hoffman had suspended the
practice pending the onset of the end. Melchiorite apostles sent from Holland by Jan
Matthijs, who had resumed baptizing, arrived there in January 1534. Within a few days of
their arrival, they baptized most of the clergy there and roughly one-quarter of the
populace. Matthijs sent Jan of Leiden with revelations and instructions, then traveled
personally to the city in February. On 23 February, the Anabaptists gained control of the
city through civic elections. Matthijs moved immediately to suppress dissent by declaring
that all who refused baptism should be killed. City leaders, supported by Jan of Leiden,
argued that they should be merely expelled without their possessions. Many accepted
baptism at this point, but others left.

Anabaptists from other parts, especially the Netherlands, responded to an appeal to
gather there to escape God’s wrath, but many of them were turned back on the way by
authorities. When the expected end did not come on Easter (5 April), Matthijs went out of
the city with a few followers to attack the combined Catholic-Lutheran army that by then
had assembled to besiege the city and restore its prince-bishop, Franz von Waldeck. If
God routed the numerous enemy through these few, Matthijs would be vindicated,
despite his failed prediction. Instead, he and his men were killed. Nevertheless, some
expected that he would rise and visibly ascend to heaven. This did not happen, and Jan
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van Leiden was proclaimed king in early September 1534. He reinforced the community
of goods that Matthijs had instituted; in addition, he instituted polygamy. The Anabaptists
were betrayed from within the city and the bishop was restored in June 1535.

Meanwhile, Anabaptists in Holland, inspired by the example of Minster, twice
attempted to take over Amsterdam. In reaction, the city, once tolerant of religious dissent,
began repressive measures, through which Anabaptists of all kinds, peaceful as well as
violent, suffered.

Survival to the Present Day

Miinster can be regarded as a turning point in the Anabaptist movement. In its wake,
many recanted. Others fled to Moravia, where the ruling lords desired colonists, or to
Poland and, later, the Ukraine. The pacifist Anabaptists in the Netherlands and northern
Germany rallied under the leadership of Menno Simons, a former priest, and his helper
Dirk Philips. Although these men and others continued to believe they were living in the
endtimes, they refused all attempts at date setting and categorically rejected all thought
that humans should actively seek to bring God’s kingdom.

Anabaptists continued to be harried on the Continent. The Peace of Augsburg (1555)
allowed for Lutheranism and Catholicism in the empire—but not Anabaptism (nor the
Reformed followers of Zwingli or Calvin, for that matter, although they were later
included among the tolerated religions). The Anabaptists found political freedom first in
Holland under William of Orange (1574), then in England. The effect of Dutch tolerance
was, first, a dramatic increase in numbers. By 1700 there were 160,000 baptized
members in the Netherlands. The second effect, though, was assimilation. Now called
Mennonites, they were strongly influenced by the Enlightenment, and by 1837
membership had declined to about 15,300.

Persecution in Switzerland continued into the eighteenth century. Anabaptists there
left for southern Germany, Alsace, the Netherlands, and North America (beginning in
1663). In contrast to their brethren in Holland and northern Germany, who became
urbanized and included many successful businessmen, the Anabaptists in southern
Germany and Alsace lived in semiclosed rural communities with an agrarian economy.

By World War I, Mennonite communities in Russia numbered over 120,000 members
and were largely autonomous. In the Soviet Union the communities were either destroyed
during World War |1 or dissolved by the government soon after. Because of the German
ancestry of many, they were eligible to be repatriated to the Federal Republic of
Germany. Many had earlier emigrated to North and South America.

Mennonites, Hutterites (as the Moravian Anabaptists came to be called), and the
Amish (a breakaway from the Mennonites in the late seventeenth century), survived
through a strategy of withdrawal from society, combined with a rigorous internal
discipline. Although they can be found in many parts of the world, their largest
concentration is in North America.
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Major Anabaptist Leaders

Conrad Grebel (c. 1498-1526)

Grebel was a Zirich patrician with a humanist education at Basel, Vienna, and Paris who
was at first an enthusiastic supporter of Zwingli. The radicals crystallized into a group
under his leadership during 1524. His main interest was the practical reforms he believed
were the consequence of Zwingli’s preaching, such as the abolition of tithes, images, and
mass. His conviction that the church should be an assembly of committed believers grew
out of his disappointment when Zwingli bowed to the wishes of the city council to delay
action on these issues. Opposition to infant baptism became a further issue when a
Reformed pastor near Zirich began preaching against it and some families refused to
have their newborn infants baptized. After the city council con-demned this, Grebel
performed the first adult baptism in January 1525. He was imprisoned, then escaped, but
died of the plague while a fugitive.

Melchior Hoffman (c. 1500-1543?)

Hoffman was a furrier from Swabia (southwestern Germany). He became a Lutheran lay
preacher in the Baltic lands, especially the present-day Tartu, Estonia, but his radical
apocalyptic version of Lutheranism led to his banishment in the summer of 1526. Before
leaving, he completed his first major written work, a commentary on Daniel 12. We do
not know who baptized him, although he had contact with Hut-Denck Anabaptists in
Strasbourg in 1529 and may have been baptized there. He identified himself with the
angel (the Greek word also means messenger) of Revelation 14:6-7, who proclaimed the
everlasting gospel, as well as with the angel of Revelation 10:1-7. He brought
Anabaptism to northern Germany and Holland in 1530 and gained many followers. He
taught that the world would end in 1533 and that the new age would begin in Strasbourg.
When he returned there to await the end he was imprisoned and probably died there in
1543, although there is some evidence that he recanted and returned to his home city of
Schwabisch Hall.

Jan Matthijs (c. 1480-1534)

A baker from Haarlem, Matthijs rose to prominence among the Melchiorites in
Amsterdam, to which he had secretly fled with his young mistress (he had abandoned his
legal wife, who had not shared his religious views). In the uncertainty of 1533, when
Hoffmann’s prediction of the end of the age had not been fulfilled, Matthijs claimed that
God had revealed to him that he was Enoch and that he and “Elijah” (Melchior
Hoffmann) were to be the two witnesses of Revelation 11. He moved to Leiden, where he
met Jan Bockelszoon, and from where he sent out pairs of apostles to rally the
Melchiorites. Two Matthijs apostles arrived in Munster on 5 January 1534 and achieved
immediate success. Matthijs went there personally in February and became the dominant
figure in the city. He initiated the destruction of images and the burning of books to
purify the city before the day of God’s wrath on the world, which would come that
Easter. When this did not occur, he went out of the city to confront the enemy with a
handful of supporters and was Killed.
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Thomas Muntzer (c. 1490-1525)

Miintzer’s relation to Anabaptism is controversial. He was never formally a part of the
movement, although Luther saw him as one. While Mennonite historians long kept their
distance, in more recent times they have reassessed his role. An early supporter of Luther,
his first notoriety was as a reformation preacher in Zwickau, an economically depressed
mining and weaving town in Saxony, where he stressed the direct access of all to God.
Lack of education was no hindrance, since the Spirit of God spoke in each person. After
he was expelled from Zwickau, he moved to Prague, where, in 1521, he published his
Prague Manifesto, in which he called on the people of that city to initiate a true, spirit-led
reformation. As opposition grew, he left that city, eventually settling in All-stedt, in
Thuringia, where, as pastor, he had an opportuniiy to work as a reformer. He published
his first two booklets, which were read by Grebel and his circle in Zurich. In one of them,
he attacked infant baptism. He was asked to preach before Duke John, and used the
occasion to expound Daniel 2 and to try to enlist the Saxon court for his views. At that
time, the Peasants’ War began, and Miintzer saw in it the beginning of God’s judgment
on the world. He joined the peasants, was captured at the decisive battle of
Frankenhausen, and beheaded.

Bernhard Rothmann (d. 1535?)

The leading reformer, preacher, and theologian in Miinster, Rothmann was won over to a
Melchiorite Anabaptism when refugees arrived in the city in September 1532. His
defense of believer’s baptism, Confession of the Two Sacraments, may have been
influential in causing Jan Matthijs to end Hoff-man’s suspension of the practice.
Rothmann and others were then baptized by the Melchiorite apostles when they arrived in
January 1534. Rothmann was the leading theological apologist for the Anabaptist
experiment in theocracy during the next eighteen months. He elaborated and modified the
Melchiorite endtime scheme. Although his death was not confirmed, it is likely that he
died when Miinster was overtaken.

Michael Sattler (C. 1490-1527)

Together with Conrad Grebel, Sattler is identified as founder of one of three main
groupings of Anabaptists, the Swiss Brethren. A former Benedictine prior, he joined the
Zdirich group in 1525. The Schleitheim Confession (February 1527), a document in which
the main tenets of the Swiss movement are set out in seven articles, was prepared under
his leadership. Schleitheim is a village on the Swiss border near Schaffhausen.
Interestingly, it lies directly across the Wutach River from Stuhlingen in Germany, where
the Peasants” War had broken out in 1525. He was executed in Rottenburg on the Neckar
in May 1527.

Menno Simons (1496-1561)

A Dutch priest, Simons long sympathized with the Anabaptists and finally joined the
movement in 1536. He rallied the Anabaptists in the Netherlands and northern Germany
after the Munster debacle. Born into a peasant family in Friesland, he entered the
priesthood in 1524; and seven years later, became the parish priest of his hometown,
Witmarsum, although by this time he was known as an evangelical preacher. During his
first year in the priesthood he began to doubt the real presence of Christ in the Eucharist.
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His subsequent study of the Bible and the writings of Martin Luther led to other
convictions, such as the need for believer baptism and a church committed to living a
holy life. The turning point in his life came in 1535 when members of his parish,
including Peter Simons, who may have been his brother, were killed when a cloister they
had occupied was stormed. When Munster fell a few months later he spoke out on behalf
of those whom he felt were misguided spirits. He went into hiding and spent a year
deciding what the future course of his life should be. After being asked to lead a group of
pacifist Anabaptists he traveled widely and wrote prolifically. He died in Oldesloe,
northeast of Hamburg, where he had established a base of operations late in life. The
Mennonites take their name from him.

Anabaptist Membership

Anabaptists in Switzerland and southern Germany were originally urban rather than rural.
In the early days of the movement, there was a fairly high proportion of leaders with
intellectual or pastoral backgrounds. This changed significantly after 1550, as the effects
of persecution took their toll. At no time, however, were the Anabaptists numerically
significant.

In Austria, Anabaptism appears to have drawn its support from the peasantry. Some
estimate that as many as two-thirds of the population of the Upper Inn in Tirol, especially
among the miners, held Anabaptist beliefs in the 1520s. One prominent convert was
Pilgram Marpeck, an imperial mine inspector. Many either recanted or fled in the face of
Habsburg severity, and the movement quickly lost its potential to gain a mass following.

As for Holland, most early Anabaptists there were artisans, a segment of society
especially hard hit by the social, economic, political, and religious problems of the third
and fourth decades of the sixteenth century. “The large numbers of artisans who joined
the Anabaptist movement, their enthusiastic adoption of apocalypticism, their almost
complete lack of an educated leadership, and the desperate nature of their hope and
migrations, all attest to the fact that most of those who joined the Anabaptist movement
in the Netherlands did so out of a profound sense of crisis” (Waite 1990:29).

Descendants of the Anabaptists have nourished a martyrology of their forebears in the
sixteenth century. Modern research, however, has reduced the number of those executed
for Anabaptist belief. Claus-Peter Clasen has been able to document 845 certain and
probable executions of Anabaptists in Switzerland, southern and central Germany, and
Austria between 1525 and the Thirty Years’ War; he concedes the possibility of two or
three hundred additional executions. Estimates for the Netherlands vary from fifteen
hundred to at least twenty-five hundred.

Cultural, Social, and Political Aspects

The belief that the end of human history was approaching was widespread in the early
sixteenth century. Luther, for one, believed it, and accepted the conviction of some of his
followers that he was the spiritual Elijah who was to come before the return of Jesus
Christ. While there were some religious leaders who did not have a great interest in it



Entriesatoz 29

(Erasmus and Zwingli are two examples), they were in the minority. The Anabaptists
shared the conviction of their time.

The return to scripture as norm for faith and practice was common to the whole
Reformation, as well. In the Anabaptists it found its most thoroughgoing adherents,
combined with an insistence that scripture—newly available in the languages of the
common people—could be understood, and therefore interpreted, by all.

The Anabaptists are often considered the first proponents of the separation of church
and state, and therefore the progenitors of religious freedom. While the influence of the
Anabaptist movement, both directly and indirectly via England, should not be
underestimated, its adherents hardly envisioned the religious landscape as it developed in
the United States. When their original vision of a society thoroughly renewed by the
gospel was denied, they recognized in themselves the restitution of the one true church of
the New Testament, not as one of a plurality of religions.

Summary

Endtime movements in Christianity are often characterized by a triad of beliefs: a literal
understanding of the scriptures; the conviction of living in the last generation (or that the
end is “near”); and that the essence of Christianity lies in convicted discipleship, leading
in many cases to a striving for perfectionism. These three elements were present in all
expressions of Anabaptism. Various strands differed as to whether one should passively
await God’s intervention, or whether the faithful should take action to help initiate these
events.

The name Anabaptist is a misnomer for two reasons. First, in the eyes of those who
practiced believer baptism, it was the only true baptism. Only for their opponents, who
maintained the efficacy of infant baptism, was it a repeat baptism. For this reason, recent
German-language scholarship prefers to refer to them as Taufer (Baptists). English-
language scholarship has not followed in this practice, to avoid confusion with the more
widely known Baptist churches that had their origin slightly later in England. Second,
and more importantly, it is reductionist. It focuses on one tenet and does not describe the
whole program (although that tenet is emblematic for the overall program). The
Anabaptists were an endtime-oriented movement, yet to consider them only in those
terms would be equally reductionist.

Henry Sturcke

See also Protestantism
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Ancient World

Millenarianism or millennialism is the belief in the end of this world or age and the
arrival of a New Age or New World of perfected harmony, free of tragedy, suffering,
evil, and even death itself. This view of the future is to be distinguished from notions of
an escape or release from this world, and an entrance into a perfected existence in a
heavenly realm beyond, though these views are often intertwined and related. The earliest
fully developed expressions of millenarianism in the ancient Western world are found in
the Prophets of the Hebrew Bible (OT), beginning in the eighth century BCE. The early
Christians expanded and developed these views, relating them to the Second Coming of
Jesus Christ and his one thousand year (Latin mille, “thousand”) reign before the creation
of a New Heavens and New Earth (Revelation 20-22). However, we can find elements of
millenarian thinking, or perhaps what might be called protomillenarianism, in ancient
Egyptian, Babylonian, Persian, Greek, and Roman texts as well. In the ancient Eastern
world, we also find within Hindu, Buddhist, and Taoist traditions, ideas about unfolding
cycles and epochs of history, but since they never involve the permanent transformation
of this world, but either an escape therefrom, or a merging into the cosmos itself, they are
not properly classified as millenarian—at least not in the Western sense. This article will
concentrate, accordingly, on the ancient Western world.

Near Eastern Millennial Visions

The Ancient Near Eastern (Egyptian, Babylonian, Hebrew) view of history generally
places emphasis on an ordered world, shaped out of primordial chaos, that is essentially
unchanging. The gods have created things so that humans have their place on earth, death
is an inevitable part of their lot, and the future, though subject to the periodic fluctuations
of floods, drought, war, and disease, is essentially immutable. History is an endless
repetition of the cycles of the past. The Sumerian poem of the Pickax (third millennium
BCE) puts it well:

The lord, he who truly created the normal order,
The lord, whose decisions are inalterable,

Enlil, who bring up the seed of the land from the
earth,

Took care to move away heaven and earth...
So that the seed from which grew the nations could
sprout up from the field...

So that humankind could arow from the earth. ..
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He introduced labor and decreed fate,
The pickman’s way of life...its fate decreed by father
Enlil. (Kramer 1944:51-53)

This order, established from the beginning, provides humankind its proper place. Within
that allotted place are decreed a whole set of fates or ways of life, here illustrated by the
lowly pickman. The duty of humankind is to affirm and fulfill that place, both in society
and in the larger cosmos, as servants of the gods. The ancient Mesopotamian hero
Gilgamesh (second millennium BCE), who vainly searches for the secret of eternal life, is
admonished at one point in his quest by the barmaid Siduri:

Gilgamesh, why do you wander?

The life you pursue you will not find.

When the gods created humankind,

Death for humankind they decreed,

Life in their own hand retaining.

You Gilgamesh, let your belly be full,

Make merry by day and by night,

Of each day make a feast of rejoicing,

Day and night dance and play. (Gilgamesh Epic 10.3)

In ancient Egyptian texts the ordered cycle of the seasons, with the regular flooding of the
Nile, mirrored the balance within the cosmos, created and guaranteed by the gods. The
birth of Rameses 1l (1300 BCE) was celebrated by his divine father Amum-Ra: “I have
put justice (ma’at) into its place, so that the earth is made firm, heaven is satisfied, and
the gods are content” (Breasted 1907:4, 26). This general view of things is echoed in the
older parts of the Hebrew Bible-as Psalm 115:16-17 puts it: “The heavens are Yahweh’s
heavens, but the earth he has given to human beings. The death do not praise Yahweh,
nor do any that go down into silence.” After the Flood, humans are given the guarantee:
“As long as earth endures, seedtime and harvest, cold and heat, summer and winter, day
and night shall not cease” (Genesis 8:22).

It is against this decidedly nonmillenarian view of history that one can find minor
deviations. The Middle Kingdom (second millennium BCE) delivered Egypt from the
severe social disruptions of civil war and anarchy so that the pharaohs who reestablished
order were celebrated with a sense of messianic salvation. In the most important text of
this type, The Prophecy of Neferti, foretells the downfall of the Old Kingdom and the
reestablishment of order by Amenemhet I, the first king of the new dynasty. Both society
and nature are disorder in this text:

Lo, the great no longer rule the land...
All happiness has vanished,

The land is bowed down in distress...
I show you the land in turmoil:

The weak is strona-armed.
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One salutes him who saluted...

The beggar will gain riches,

The great will [will rob] to live...

Dry is the river of Egypt,

One crosses the water on foot...

Re will withdraw from humankind:

Though he will rise at his hour,

One will not know when noon has come;

No one will discern his shadow. (Pritchard: 1969
444-45)

The text closes with a triumphant celebration of Amenemhet I: “It is then that a King will
come from the south, Ameni, the triumphant, his name. Rejoice you people of his time....
Asiatics will fall to his sword, and the Libyans will fall to his flame, and the treacherous
of heart will be in awe of him,...and justice will come into its place while wrongdoing is
driven out” (Pritchard 1969:446). Although one might call this text protoapocalyptic,
because of its declaration of hope and sudden deliverance in the midst of despair, it lacks
a fully developed millenarian view of the future. The “salvation” or transformation
brought by the new pharaoh is still wholly of this world. It is essentially the
reestablishment of the order that has always prevailed since creation.

One also finds, in Middle Kingdom texts from Egypt, the possibility of a blissful
afterlife in a world beyond, but any actual transformation of this world, with its ordered
cycles of birth, death, and duty, is never envisioned. This holds true throughout the
Ancient Near Eastern world—whether one is dealing with Egyptian, Babylonian, or
Hebrew views of the cosmos.

Greco-Roman Millennial Visions

One finds a remarkably similar view of the cosmos and the human place therein in our
oldest Greek materials. Hesiod’s Theogony (eighth century BCE) celebrates the removal
of chaos in the founding of earth, “the ever-sure foundation of all.” Zeus banishes the
Titans, guaranteeing to humankind that the present order will last forever (lines 713-35).
The Homeric Hymns (eighth century BCE) likewise celebrate the earth as the abiding and
proper place for humankind, with the established cycle of the seasons of nature
maintained forever for the benefit of all creatures (1936:456-57).

Plato’s “Great Year,” which became a commonplace in Classical Greek materials,
does represent a type of “end of the world” thinking in this otherwise orderly scheme of
things. When all the cycles of the planets and constellations complete an entire revolution
(usually put at about 36,000 years), there was to be a “return” to the beginning (Timaeus
39D, Cicero, The Nature of the Gods 2.51). Given Hesiod’s scheme of a Golden Age,
followed by the declining epochs of silver, bronze, and iron, this notion of a kind of
“revolution of the ages” offered a remote hope for future renewal (Plato, Republic 546).
The Book of Daniel gives a decidedly apocalyptic interpretation to such a scheme, with
its succession of four kingdoms (Babylon, Persia, Greek, and Rome), followed by the
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eternal Kingdom of God (Daniel 2). Josephus, the first-century CE Jewish historian,
adapted these Greek ideas to his own apocalyptic notions of resurrection of the dead: “to
those who observe the laws, and if they must needs die for them, willingly meet death,
God has granted a renewed existence and in the revolution of the ages, the gift of a better

life” (Against Apion 2.218; Jewish War 3.374).

We do find a fully apocalyptic adaptation of Greek cosmology in the Latin Asclepius,
a second-century BCE work of Egyptian provenance and related to the Greek Corpus

Hermetica. There the disciple Asclepius is told:

Such will be the old age of the world: irreverence, disorder, disregard for
everything good. When all this comes to pass...the God whose power is
primary... will take his stand against the vices and perversion in
everything, righting wrong, washing away malice in a flood or consuming
it in fire or ending it by spreading pestilential disease everywhere. Then he
will restore the word to its beauty of old so that the world itself will again
seem deserving of worship and wonder. (Copenhaver 1992:82-83)

Book Il of the Sibylline Oracles (second century BCE), weaves together Greek and
Hebrew traditions, predicting a time of moral decline, unprecedented disasters, wars, and

cosmic disruptions, followed by the Kingdom of God:

And then, indeed, he will raise up a kingdom for all

ages among men,

He who once gave the holy Law to the pious,

To all of whom he promised to open the earth and the world
And the gates of the blessed and all joys

And immortal intellect and eternal cheer. (3:767-71,
Charlesworth 1983:1, 379)

Virgil (first century BCE) takes these general Greek ideas of the transformation of the
world and adapts it to Roman political propaganda, celebrating the age of the Emperor

Augustus. His Fourth Eclogue celebrates the arrival of a messianic world ruler:

The great order is born anew from the line of the ages.
The Virgin has now returned; Saturn’s reign has returned;
Now a new offspring is sent from Heaven on High.

You alone grant favor at the birth of the boy,

By whom the iron age shall cease,

And a golden race shall rise up on the world...

The Iranian prophet Zarathustra (sixth century BCE), or Zoroaster as the Greeks called
him, is apparently the first Western figure to develop a fully eschatological view of the
future that included a cosmic battle between the forces of good and evil, the cleansing of
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the world through fire, resurrection of the dead, and final judgment, and a new
transformed immortal world of perfect harmony for the righteous of all ages.

Judeo-Christian Millennial Visions

Isaiah’s “Little Apocalypse,” (chapters 24-27) contains all of these elements, and most
scholars see it as a later interpolation, heavily influenced by Persian ideas, inserted into
the main body of Isaiah’s eighth-century BCE work. Within the Hebrew tradition Isaiah
2:1-4 and 11:1-9 appear to be our earliest texts that reflect a rather fully developed
messianic millenarianism. The Prophet sees a time when Jerusalem becomes the spiritual
capital of the world and as a result the nations “beat their swords into plowshares, and
their spears into pruning hooks, nation shall not lift up sword against nations, neither
shall they learn war any more” (2:4). This universal reign of peace and justice is ushered
in by a Messiah of the lineage of King David, and the world is transformed into a utopian
harmony that effects both humans and animals: “The wolf will dwell with the lamb, the
leopard shall lie down with the kid, the calf and the lion and the fatling together, and a
little child shall lead them...for the earth will be full of the knowledge of Yahweh, as the
waters cover the sea (11:6-9).

Such hopes and dreams of apocalyptic transformation of the world and the arrival of
the Kingdom of God, are found in a host of Jewish texts from the third century BCE into
the early Christian era. The book of Daniel (second century BCE) predicts the coming of
the Kingdom of God that will stand forever, including a resurrection of “those who sleep
in the dust, some to everlasting life, and others to everlasting shame and contempt”
(Daniel 2:44; 12:2-3). 1 Enoch (third-second century BCE) traces human history from
Noah’s Flood to the Messianic kingdom, which the author expects to arrive shortly after
the Maccabean revolt (1 Enoch 83-90). 2 (Slavonic) Enoch (first century BCE) is one of
our earlier texts that appears to predict that the present world is to last seven days of a
thousand years each, modeled upon the six days of creation with the seventh day of
Sabbath rest.

It is the New Testament book of Revelation, written in the last decades of the first
century CE, that offers us our first clear and explicit scheme of a one thousand year
messianic reign, or millennium, followed by a final judgment and the creation of a New
Heavens and New Earth (Revelation 20-22). The author John writes:

I saw an angel coming down from heaven...he seized the dragon, that
ancient serpent, who is the Devil and Satan, and bound him for a thousand
years...so that he would deceive the nations no more, until the thousand
years were ended...They [righteous martyred dead] came to life and
reigned with Christ a thousand years. The rest of the dead did not come to
life until the thousand years were ended. This is the first resurrection....
(20:1-6)

This scheme of six thousand years of human history, to be culminated in a one thousand
year “Sabbath” seems to be in the mind of the unknown author of the New Testament
book of Hebrews (4:4-11) and is possibly implied in 2 Peter 3:8-9 where the author
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recommends patience in waiting for the End: “a day with the Lord is a thousand years,
and a thousand years is a day.” The letter of Barnabas (second century CE) declares:

the Lord will make an end of everything in six thousand years, for a day
with him means a thousand years...so then children, in six days, that is in
six thousand years, everything will be completed... when his Son comes
he will destroy the time of the wicked one, and will judge the godless, and
will change the sun and the moon and the stars, and then he will truly rest
on the seventh day. (15. 3-5)

This general scheme of things becomes the pillar of all millenarian-oriented Christian
traditions, even into the modern age.
James D.Tabor
See also Judaism, Zoroastrianism
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Antichrist

Many cultures believe that evil is present in the world. There are many myths that
describe figures who personify evil, and how their existence impacts the course of events.
The Western world is no different, and a fascination with evil can be found throughout
the history of Christianity, from its beginnings up to the present day.

In Christianity, beliefs about evil are shaped by a rich lore of legends about Satan and
Antichrist. They are two different entities. As God sent Christ to earth to do his work, so
Satan sends Antichrist to do his. Like Christ, Antichrist is often conceived of as a human
being who is able to do things ordinary humans cannot. Traditional Christian eschatology
holds that a period of wickedness will precede salvation and the final judgment. In the
endtime period of wickedness, Antichrist will reign on earth. If a Christian believes that
the end is near, it is quite likely that he or she has identified a contemporary political
figure as Antichrist. Nero, Muhammad, Napoleon, and Hitler, among others, have all
been called Antichrist. But to better appreciate Antichrist we need to survey its biblical
origins.

The Prehistory of Antichrist

In the Hebrew Bible, evil, like everything else, comes from God: “I am the Lord, and
there is none other. | make the light, | create the darkness; author alike of well-being and
woe” (lsaiah 45:6-7) (the Hebrew word for “woe,” ra’, can also be translated as “evil”).
Evil is not attributed to a demonic figure. One does however find “Satan” in the Hebrew
Bible. There it is not a proper noun, but satan, a Hebrew word that means “adversary.”
The adversary is a member of God’s heavenly court (see Job 1; Zechariah 3). The satan
questions God or his faithful, but he is not evil.

More important than the satan for the development of the Antichrist myth is the
legend of the final tyrant. Ezekiel 38-39, written in the sixth century BCE, tells the story
of Gog, king of Magog, which was far to the north of Israel. It prophecies that one day
Gog will lead his country and other nations in an ultimate battle against Israel. Then God
will vanquish Gog and his armies. It was later understood that this final war between Gog
and Israel would take place in the endtime (see Revelation 20:8). Daniel 7, written in the
second century BCE, became a central text for Antichrist speculation. In this chapter
Daniel has a vision of four beasts. The fourth is the most powerful and has ten horns.
Then a “little horn” will sprout from the beast, displacing three of the original ten horns.
The fourth beast is understood as symbolizing a tyrannical “kingdom on earth” and the
little horn will persecute the faithful and insult God (7:23-4; 11:36). Then the horn will
be dethroned and judged, and the faithful will rule the entire world. People who in their
own times identify a tyrant, such as Hitler, as the little horn or the fourth beast of Daniel,
often believe they are living in the endtime period of wickedness preceding the final
judgment and salvation.
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In the second century BCE, Jews increasingly began to believe that there was an evil
entity, separate from God, who was responsible for the wickedness of the world. This
entity was known by various names: Mastema, Beliar, or Belial; Belial being the most
common. Belial is mentioned quite frequently in the Dead Sea Scrolls, most of which
date to the first and second centuries BCE. The authors of these texts, members of a
Jewish sect known as the Essenes, feared Belial. In the Community Rule, which explains
the rules the group lived by, it is explained that these rules are to be followed “in order
not to stray from following him [God] for any fear, dread, grief, or agony (that might
occur) during the dominion of Belial” (1:18). The War Scroll describes the final
eschatological battle between the Gentiles and the Dead Sea community, led by angels. It
emphasizes that the Gentiles represent wickedness manifest in the world and are the
“army of Belial” (1:13; cf. 2 Corinthians 6:15).

Antichrist, the New Testament, and Early Christian Literature

The word “Antichrist” occurs only five times in the New Testament. These occurrences
are found in the First and Second Epistles of John, which were probably written at the
end of the first century CE. Their author believed that there are many antichrists: “You
were told that an antichrist was to come. Well, many antichrists have already appeared,
proof to us that this is indeed the last hour” (1 John 2:18). This is related to the
widespread belief that the final days will be characterized by false prophets and deceit
(cf. Matthew 24:23). 1 and 2 John use the word “antichrist” to describe heretics—those
who deny “both the Father and the Son”
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The Great Red Dragon and the
Beast from the sea. William Blake,
C. 1805.

NATIONAL GALLERY OF ART,
WASHINGTON, D.C.

ONE WORLD ECONOMY
The Antichrist’s economy will be a cashless society in which every financial
transaction can be electronically monitored. John, author of the book of Revelation,
describes the situation: “He causes all, both small and great, rich and poor, free and
slave, to receive a mark on their right hand or on their foreheads, and that no one
may buy or sell except one who has the mark or the name of the beast, or the
number of his name” (Rev. 13:16-17).

The cashless society may ostensibly be presented to the world as a way to control
drug lords, tax evaders, and the like, and so it will be. It may be presented as a
foolproof way to end theft or as the ultimate in convenience for the shopper who can
go to the supermarket without even a wallet. He will simply have his hand or
forehead scanned by an electronic device that reflects the amount of cash he has in
the bank, makes the deduction for his purchase, and gives him a current balance.
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This scenario doesn’t sound nearly as far-fetched as it used to, does it? My bank
today offers a debit card; even today | don’t need money to go to the grocery store.
Everything is scanned these days, from library cards to thumbprints, and it doesn’t
require a great leap of imagination to see how this cashless, computerized system of
buying and selling will be placed into operation. A day is coming when you will not
even be able to buy Rolaids without the proper approval, without having a mark
upon your hand or forehead scanned.

Source: Hagee, John. (1996) Beginning of the End: The Assassination of Yitzhak Rabin
and the Coming Antichrist. Nashville: Thomas Nelson Publishers.

(1 John 2:22; 4:3; 2 John 7). The term “antichrist” here does not refer to a mythological
figure who personifies evil.

The Antichrist legend is based on texts that include a mythological figure of evil.
Second Thessalonians, probably written at the end of the first century CE, describes
Christians being led astray. It attributes this rise of waywardness to “the man of
lawlessness, the son of perdition, the adversary” (2:3-4). He is also called “the wicked
one.” He will perform “counterfeit miracles” for those who would not accept “the love of
truth” or salvation, leading them astray (2:10). Many also have interpreted the
“abomination of desolation” (bdelugma tes eremoseos) of Mark 13:14 as the Antichrist
(see also Matthew 24:15; also Daniel 9:27 and 11:31). Mark 13, Matthew 24, and Luke
21 are parallel accounts of the final tribulations and the return of Jesus. The abomination
of desolation in these stories (except Luke) is a sign that the unparalleled distress of the
endtimes is beginning.

The main source for the Antichrist legend is the Book of Revelation, although it does
not use the word “Antichrist.” It was probably written at the end of the first century CE
on the island of Patmos (1:9). The book depicts the tribulations before the Day of
Judgment. When seven angels blow their trumpets in succession, the fifth trumpet signals
the unlocking of the Abyss; this unleashes an army of locusts led by their emperor,
Abaddon (Hebrew for "destruction"; 9:1-12). Revelation 11 predicts that the beast
(therion) that comes out of the Abyss will kill two prophets sent by God. The people,
under the sway of the beast, will celebrate the death of these prophets. Revelation 12
depicts a dragon that represents Satan (12:9; 20:2) that is hurled by the archangel Michael
into the Abyss. While the dragon continues to wage war against the faithful (12:17),
much of this work is continued by a beast who emerges from the sea (13:1). Borrowing
imagery from Daniel 7, this beast will have seven heads and ten horns. The dragon hands
over its authority to this beast (13:2). It will make boasts and blasphemies for forty-two
months (a symbolic length of time taken from Daniel 7:25 that represents a period of
persecution) and acquire power over “every race, people, language and nation” (13:7).
All whose names are not written in the Book of Life will worship this beast. Then a
second beast shall appear. He is understood as a false prophet who will trick Christians
into worshipping the first beast (13:14; 16:13; 19:20; 20:10). He encourages people to
make a statue of the first beast and makes it illegal for anyone to buy or sell anything who
is not branded with the mark of the first beast (13:17). This mark is the number 666.

While many believe that this is the mark that will identify the beast, in Revelation the
mark is a sign of the beast that is upon all the people who are under his power. This
number in Hebrew (where each letter also has a numeric value) spells out “Nero Caesar.”
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Nero (b. 37 CE), emperor of the Roman Empire, was reviled by Jews and Christians
because he persecuted them. The Martyrdom of Isaiah, a Jewish text written originally in
the second century BCE with sections added in subsequent centuries, identified Nero
with Beliar (see 4:1-7). The Sibylline Oracles, which contain Jewish and Christian
prophecies expressed in pagan style, predict that one day Nero will return to commit acts
of unparalleled destruction (4:119-129; 4:138-9; 5:137-160, and others). It is dated to
the second century BCE with later additions. It also associates Nero with Beliar (3:63).
None of these early legends about Nero use the word “Antichrist” but utilize traditions
about Beliar and the final tyrant that are antecedents to the Antichrist myth. The historical
connection between Nero and Antichrist is clear in Armenian, for example, where the
word for Antichrist is nerhn, which is based on the word “Nero.”

The beast is identified with Rome in general in Revelation 17. This chapter contains a
vision of the Whore of Babylon riding the beast with seven heads and ten horns
mentioned in chapter 13. She represents the Roman Empire and is “drunk from the blood
of the saints,” a reference to Rome’s persecution of Christianity (17:6). Here the beast is
interpreted allegorically. An angel tells John that the seven heads signify seven emperors
(of Rome) and the ten horns signify ten kings of nations who will be allied with Rome.
The beast is taken prisoner in the final eschatological battle between good and evil. He
and the false prophet are thrown alive into the lake of burning sulfur (19:20). Then the
dragon is thrown into the Abyss, after which begins the 1,000 year reign of Christ on
earth (the origin of the term “millennialism™). The beast’s rise to power signals the
coming of Christ, and the beast’s s downfall.

Other early Christian literature shows the development of the Antichrist legend. The
Didache, a collection of Christian teachings from the end of the first century CE, ends
with the assertion that in the final days “the deceiver of the world” will claim to be the
messiah, perform miracles, and will acquire power. The second century CE Apocalypse
of Peter also predicts that false Christs will appear in the endtime and that there is one
“deceiver who must come into the world and do signs and wonders in order to deceive”
(chapter 2). The Apocalypse of Elijah, which may come from the second or third
centuries CE, predicts that the “son of lawlessness” (a term from 2 Thessalonians) will
come and perform every miracle that Christ performed except raising the dead (3:5-13).
The “son of lawlessness” will be killed by Enoch and Elijah, which will advent the
millennial reign of Christ on earth (5:30-39).

The first systematic treatments of Antichrist were written by Saint Irenaeus (c. 130—c.
200) and Hippolytus (c. 170- c. 236). Irenaeus’s discussion of Antichrist is found in his
five volume Against Heresies (c. 175-80), a work of orthodox theology that is polemical
against gnosticism (see esp. 5:30:1-4). Hippolytus’s views can be found in his
Commentary on Daniel and On the Antichrist, both written around 200 CE. On the
Antichrist is the oldest known treatise on this topic. In it, Hippolytus writes that “the
Deceiver seeks to liken himself in all things to the Son of God. Christ is a lion, so
Antichrist is a lion; Christ is a king, so Antichrist is also a king. The Savior was
manifested as a lamb, so he too, in like manner, will appear as a lamb, though within he is
a wolf” (chapter 6). Antichrist is a warped imitation of Christ. The biblical stories about
an evil ruler and deceiver coming to power at the end of days never call these figures
Antichrist. A long-standing tradition holds that these stories describe with different
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names the same figure—Antichrist. This is a tradition to a great extent established by
Irenaeus and Hippolytus.

Antichrist in History

There have been many other important contributions to the Antichrist tradition, of which
only a few can be mentioned. The Latin Tiburtine Sibyl, which circulated widely as early
as the fourth century CE, helped popularize the belief that Antichrist will appear before
Jesus’ return. Adso, a French monk, wrote in 950 a vita (life) of Antichrist, in the manner
that vitas were written of saints. In the fifteenth century Book of Lismore, written in
Ireland, Antichrist is a monster, 600 fathoms high, with fire coming from his nose, a
mouth that goes down to his chest, and wheels on his feet.

While accounts of Antichrist generally agree that he will wield power at the end of
days, there are significant differences of opinion on more specific details. One tradition
holds that Antichrist will be a Jew, from the tribe of Dan (one of the twelve tribes of
Israel). Exegetically, this is based on Jeremiah 8:16 and Revelation 7:5-8, which names
the tribes of Israel who will be spared from the coming destruction. Dan is not
mentioned. This identification of Antichrist is also based on the anti-Semitic view that
Jews are anti-Christian. There is also a tradition that Antichrist is a Catholic. Critics of
the papacy have named the pope Antichrist as early as the thirteenth century. The papal
Antichrist is a centerpiece of Luther’s theology, and a standard feature of the Protestant
polemic against Catholicism. There is also a tradition that Antichrist is a Muslim.
Christian foes of Islam have often identified Muhammad as Antichrist. Some
Fundamentalists at the end of the twentieth century asserted that Saddam Hussein was
Antichrist.

Judaism and Islam have figures that parallel the Antichrist. The Jewish “Antichrist” is
Armillus. The name is probably related to Romulus, the mythological founder of Rome,
and perhaps the tradition of the (Roman) final emperor. Armillus will fight Israel and be
slain by Messiah ben David. Islam has many traditions about a figure named Dajjal. He
will wage war against Islam, perform miracles, and spread apostasy. According to some
traditions he is king of the Jews. Most traditions hold that Dajjal will be slain by Jesus,
who is revered in Islam as an eschatological prophet. The arrival of both Armillus and
Dajjal, like the Christian Antichrist, is a feature of the tribulations that characterize the
endtime.

Antichrist at the End of the Twentieth Century

The twentieth century was rich in Antichrist speculation, which showed no sign of
abating at century’s end. One of the basic convictions of Fundamentalism and
premillennialism is that the current generation is the terminal generation, or not far from
it. Premillennialism holds that the Tribulations are at hand and that Christ will return
before his millennial reign begins. For premillennialists, events foretold in biblical
prophecy about the endtime unfold in our own time. Televangelists such as Jerry Falwell
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and Pat Robertson endorsed such views at the end of the twentieth century to thousands
of supporters.

Premillennialists often view the rise of secularism and modernity as the apostasy and
lawlessness that is a feature of the endtime. Father Vincent Miceli, in his Antichrist
(1981), complains how modern thought has led people astray from the church. He writes
that the modern world “has a deathwish to be dominated by the Antichrist.” In this view,
women’s liberation, counterculture morals, New Age religion, or the political left are
proof of Antichrist’s influence. Peter Lalonde, in his One World Under Antichrist (1991)
sees the stamp of the beast everywhere in modern culture, regarding MTV and the
Teenage Mutant Ninja Turtles as the work of Antichrist

During the cold war, Fundamentalists routinely wrote the Soviet Union into their
views on Antichrist and the endtimes. The final war of Gog and Magog in Ezekiel
prefigured for them the nuclear war between the United States and Russia (Reagan’s evil
empire). In the final days of the Soviet Union, Gorbachev was occasionally taken to be
Antichrist

Premillennialists also often view the modern political and economic institutions of our
time as the reign of Antichrist. The formation of the United Nations in 1948 is interpreted
in light of Revelation 13’s beast who will acquire power of the entire world. The
European Economic Community (EEC) is viewed similarly. Hal Lindsey in his The
1980s: Countdown to Armageddon (1981), viewed Greece’s induction to the EEC as its
tenth member as the fulfillment of the ten horns of the fourth beast of Daniel 7. He
asserted that Antichrist will lead the EEC and is currently a member of the EEC
Parliament. A similar distrust in the world economy is seen in Mary Stewart Relfe’s
When Your Money Fails (1981). She calls the modern economy the “666 System” and
identifies the ubiquitous bar code as the mark of the beast (Revelation 13:17). Similarly,
premillennial preachers such as John Hagee today tell their congregations that the “one-
world government” of the Antichrist is “New World Order.”

Conclusion

Such assessments of current events assume that Antichrist is either among us now or will
arrive soon. Pat Robertson in 1981 wrote that “[T]here is a man alive today,
approximately 27 years old, who is now being groomed to be the Satanic messiah”
(Fuller 1995:166). The Reverend Jerry Falwell in January 1999 proclaimed that the
Antichrist is alive today and a male Jew. Astrologer and psychic Jeanne Dixon asserted
that Antichrist was born on 5 February 1962. Movies such as Omen (1976) and rock
musicians like Marilyn Manson and his Church of Antichrist Superstar show that the
American fascination with Antichrist extends beyond premillennialists.

Naming the Antichrist is a venerable Christian practice. The Antichrist legend gives
the Christian a paradigm of evil that legitimates the hatred of an enemy. The Christian
can mythologize his or her foe by placing him in an eschatological scenario where evil
threatens the faithful but is ultimately vanquished. According to this view the Bible
provides a “road map” to the endtime tribulations that will precede salvation and final
judgment. Antichrist is an important feature of this map. If a person believes that we are
living in the final days, the question is not if Antichrist will appear, but how soon.
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Matthew Goff
See also 666, Messianism, New World Order, Premillennialism
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Apocalypse

The word “apocalypse” comes from the Greek, apokalypsis, which means unveiling
hidden information or revealing secret knowledge concerning unfolding human events.
The word “revelation” is another way to translate the idea of apokalypsis. Thus, the
words “apocalypse,” “revelation,” and “prophecy” are closely related. Prophets, by
definition, are apocalyptic.

In its more common and generic usage, the word “apocalypse” has come to mean the
belief in an approaching confrontation, cataclysmic event, or transformation of epochal
proportion, about which a select few have forewarning so they can make appropriate
preparations. Those who believe in a coming apocalypse might be optimistic about the
outcome of the apocalyptic moment, anticipating a chance for positive transformational
change; or they might be pessimistic, anticipating a doomsday; or they might anticipate a
period of violence or chaos with an uncertain outcome.

Apocalypticism relates to millennialism in complex ways. The period immediately
prior to a millennial date can be marked by people turning inward in preparation for
apocalyptic events, removing themselves from society, and in extreme cases, committing
suicide. Conversely, some who believe the end of time means there will be literally no
time for punishment, may act out on their anger by demonizing or killing their enemies.
Other people swept up in apocalyptic millennial expectation target scapegoated groups
for discrimination or violence to ritually cleanse the society, or push it toward the final
showdown. During the period after an anticipated millennial transformation, people can
turn outward, and express anger over failed expectations by blaming scapegoated groups
for having prevented the transformation. Others might express their disappointment by
turning inward and reformulating some continuing basis for apocalyptic beliefs. Some
become disillusioned altogether.

The Varieties of Apocalypse

In Christianity, the Apocalypse usually refers to a gigantic global battle with Satanic
forces that are defeated by the faithful, followed by a millennium of godly rule. The
apocalyptic tradition also exists in Judaism, Islam, and other religions that predated
Christianity. Christian premillennialists often generate apocalypticism through their
expectation that the endtimes bring the return of Christ who reigns for one thousand
years. Christian postmillennialists can be apocalyptic in their quest to take over secular
society and hold it for the thousand years they believe is required to bring the return of
Christ.

All millennial movements are apocalyptic in some sense, even when positive and
hopeful; but not all apocalyptic movements are millennial. Apocalyptic themes can be
found today in the Christian Right, the Patriot and armed militia movements, and the far
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right. Apocalypticism can also be found among New Age devotees, environmental
activists, and UFO groups.

Apocalyptic themes are certainly evident in popular culture where films such as
Armageddon and Apocalypse Now and the TV series Millennium name the tradition
while mainstreaming the ideas. Films including Rambo, Mad Max, Red Dawn, Die Hard,
Terminator, and their sequels reinterpret apocalyptic visions while obscuring their
origins. The X-Files film and its related TV series are quintessential apocalyptic
narratives. Buffy the Vampire Slayer stomps incarnate evil in a weekly TV series.
Prophetic scripture provides the paradigm for sensational scripts. What is entertainment
for some, however, is spiritual and political reality for others.

This is not a new phenomenon in U.S. history. Apocalyptic ideas of demonic
possession fueled the witch-hunts that swept New England starting in the 1600s. Now
Salem, Mass-achusetts—which put suspected witches to death—is a center for modern
witchcraft and other New Age beliefs. Many antislavery abolitionists around the time of
the Civil War were mobilized by Christian apocalyptic beliefs, and that theme was
reflected in the rhetoric of “The Battle Hymn of the Republic.”

Given its widespread influence in both historical and contemporary culture and events,
it is surprising that apoca-lypticism has not been studied further. According to Landes,
apocalyptic activities rarely “receive more than a passing mention in ‘mainstream’
analyses, and even fuller discussions tend to ‘fence off’ the phenomenon from the
analysis of the truly consequential deeds of the age. Given that, in favorable
circumstances, apocalyptic beliefs can launch mass movements capable of overthrowing
(and forming) imperial dynasties and creating new religions, such an approach seems
rather inadequate” (Landes 1996:49). For instance,

SELECTIONS FROM THE NEW TESTAMENT (RSV) ABOUT THE
APOCALYPSE

Isaiah 2.4

4. He shall judge between the nations, and shall decide for many peoples; and they
shall beat their swords into plowshares, and their spears into pruning hooks;
nation shall not lift up sword against nation, neither shall they learn war any
more.

Isaiah 11.1-9

1. There shall come forth a shoot from the stump of Jesse, and a branch shall grow
out of his roots.

2. And the Spirit of the LORD shall rest upon him, the spirit of wisdom and
understanding, the spirit of counsel and might, the spirit of knowledge and the
fear of the LORD.

3. And his delight shall be in the fear of the LORD. He shall not judge by what his
eyes see, or decide by what his ears hear;

4. but with righteousness he shall judge the poor, and decide with equity for the
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meek of the earth; and he shall smite the earth with the rod of his mouth, and
with the breath of his lips he shall slay the wicked.

5. Righteousness shall be the girdle of his waist, and faithfulness the girdle of his
loins.

6. The wolf shall dwell with the lamb, and the leopard shall lie down with the kid,
and the calf and the lion and the fatling together, and a little child shall lead
them.

7. The cow and the bear shall feed; their young shall lie down together; and the lion
shall eat straw like the ox.

8. The sucking child shall play over the hole of the asp, and the weaned child shall
put his hand on the adder’s den.

9. They shall not hurt or destroy in all my holy mountain; for the earth shall be full
of the knowledge of the LORD as the waters cover the sea.

Revelation 21.1-5

1. Then I saw a new heaven and a new earth; for the first heaven and the first earth
had passed away, and the sea was no more.

2. And | saw the holy city, new Jerusalem, coming down out of heaven from God,
prepared as a bride adorned for her husband;

3. and I heard a loud voice from the throne saying, “Behold, the dwelling of God is
with men. He will dwell with them, and they shall be his people, and God himself
will be with them;

4. he will wipe away every tear from their eyes, and death shall be no more, neither
shall there be mourning nor crying nor pain any more, for the former things
have passed away.”

5. And he who sat upon the throne said, “Behold, I make all things new.” Also he
said, “Write this, for these words are trustworthy and true.”

Kovel observes that many historians have overlooked the apocalyptic dimensions of
anticommunism, especially its dualism and conspiracism (Kovel 1994). Damian
Thompson, argues that “Richard Hofstadter was right to emphasise the startling affinities
between the paranoid style and apocalyptic belief—the demonisation of opponents, the
sense of time running out, and so on. But he stopped short of making a more direct
connection between the two. He did not consider the possibility that the paranoia he
identified actually derived from apocalyptic belief” (1996:307).

There have been numerous theories put forward for explaining apocalyptic beliefs,
including psychological fac tors, social or economic crisis, natural disasters or other
hardships, relative deprivation, and loss of status. Strozier (1994) takes the psychological
approach, claiming apocalyptic thinking reflects a broken self-identity within a person,
leading to an inability to deal with the present on a personal, societal, and metaphysical
level. Lamy (1996) and Thompson (1996) argue that while apocalyptic millennialism has
many sources, it generally can be tied to some type of societal conflict or resistance to
change. Fuller says apocalyptic fervor is complex, and part of a “literary and theological
tradition,” that is “transmitted through a variety of cultural institutions that are relatively
immune” to certain “social or economic forces” (1995:9-10, 191-200). Fenn sees
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apocalyptic rituals both as a way to mediate social change and transfer power between
generations; and to challenge, at least metaphorically, death itself.

According to Fenn, fascism is a virulent form of apocalyptic belief rooted in resistance
to the transformation of economic and social relations: “Fascist tendencies are most likely
to flourish wherever vestiges of a traditional community, bound together by ties of race
and kinship, persist in a society largely dominated by large-scale organizations, by an
industrial class system, and by a complex division of labor. Under these conditions the
traditional community itself becomes threatened; its members all the more readily dread
and demonize the larger society” (1997:224). Wistrich (1985) also traces the apocalyptic
paradigm of Nazism and writes of the millennial roots of their plans for a thousandyear
Reich.

O’Leary has constructed a theory of how millennial rhetoric is used to manage
concepts of time, authority, and evil. Thus the “mythic narrative of Apocalypse can be
used to justify the existence of evil on a cosmic scale by pointing to the promised
restoration of an earthly Kingdom of God, while individual experience of evil is itself [a
sign and a] proof...that the cosmic drama of evil is nearing its resolution” (1994:20).
Apocalyptic beliefs that demonize, says O’Leary, flow from a specific literal viewpoint
regarding how good and evil function in society, and how and when God exercises
ultimate judgment. “The problem is not the mythological character of Revelation; rather,
it is that any interpretation of the [apocalyptic] myth (whether by skeptics or by
dogmatists) that reduces it to literal and factual content inevitably distorts the deliberately
metaphorical language of prophecy” (1994:42). O’Leary calls this the tragic
interpretation of apocalyptic myth and says only a sense of comedic can compete by
accepting the irony that God’s judgment of good and evil has already occurred, is
occurring even now, and is always about to occur, thus making calendar dates and
specific timetables beyond the ability of humans to predict.

Revelation Interpreted as Apocalyptic Narrative

Christian apocalypticism is based on many sources in the Bible, including the Old
Testament Books of Daniel and Ezekiel, and the New Testament Gospel of Matthew. The
primary biblical source, however, is the Book of Revelation, the last book of the
Christian New Testament. Revelation, the chronicle of an apocalyptic vision, was written
about 95 CE, but parts derive from prophetic elements of the book of Daniel and other
Old Testament books. The identity of John of Patmos, the author of Revelation, is
disputed, but most experts suggest it was not the same John, the disciple of Jesus, who
authored the fourth Gospel.

Revelation describes in graphic terms what will happen when an angry God finally
intervenes in human affairs at the end of time. The narrative describes the end times as a
period of widespread sinfulness, moral depravity, and crass materialism. The Four
Horsemen of the Apocalypse ride in bringing God’s wrath in the form of wars, disease,
civil strife, and natural disasters. Satan’s chief henchman appears in human form as the
Antichrist, a popular world leader who secretly harbors sympathy for the Devil. He
promises peace and unity of all nations under one world government, but it’s a trick. His
agents are tracking down and punishing Christians who refuse to abandon their faith.
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Satan’s allies receive a mark—the Mark of the Beast—represented by the number 666.
This period of hard times are called “the Tribulations” and culminate in a final
cataclysmic doomsday confrontation of massed armies in the Middle East, at a place
named Armageddon. Good triumphs over evil at the battle of Armageddon, ushering in a
millennium of Christian rule.

The narrative of Revelation provides important clues for understanding the rhetoric
and actions of devout Christians who are influenced by apocalypticism and
millennialism. Among Christians, belief in an actual coming apocalypse is particularly
strong among those Fundamentalists who not only read the Bible literally, but also
consider prophetic Biblical text to be a coded timetable or script revealing the future.

Those that believe the Apocalypse is at hand can act out those theological beliefs in
social, cultural, and political arenas. An example might be when believers view current
world events as “signs of the endtimes” or see those with whom they disagree as agents
of the Antichrist. Apocalyptic movements in the United States often have reflected a
Manichaean framework of absolute good versus absolute evil that leads to demonization
of opponents. Kaplan notes: “A manichaean framework requires the adherent to see the
world as the devil’s domain, in which the tiny, helpless ‘righteous remnant’ perseveres
through the protection of God in the hope that, soon, God will see fit to intervene once
and for all in the life of this world” (1997:171).

This perspective can promote a passive, fatalist response, or can lead some to be
proactive and interventionist, seeking to prepare the way for the anticipated
confrontation. Believers can be optimistic or pessimistic about the outcome. Today,
apocalyptic themes influence many diverse Christian groups, including those who do not
think the endtimes are close at hand. Paul Boyer (1992:148-49) argues that Christian
apocalypticism must be factored into both cold war and post-cold war political equations.

The mainstreaming of apocalypticism received a major boost when, in 1983, Ronald
Reagan cited scriptural authority to demonize the Soviet Union as an “evil empire.”
Halsell (1986) noted that some evangelists, including Jerry Falwell, Hal Lindsey, and Pat
Robertson, hinted that use of atomic weapons might be part of the inevitable final battle
of Armageddon. There are hundreds of books with apocalyptic themes aimed at Christian
evangelicals and fundamentalists, see, for example, Lindsey and Carlson (1970), Lindsey
(1997), Graham (1983), and Jeffrey (1994). By the time the 1974 prophecy book,
Armageddon, Oil, and the Middle East Crisis was revised and republished during the
Gulf War, it had sold over one million copies.

Two Apocalyptic Traditions in Christianity

Quinby argues that “Apocalypticism in each of its modes fuels discord, breeds anxiety or
apathy, and sometimes causes panic,” and that “this process can occur at the individual,
community, national, or international level.” “What makes apocalypse so compelling,”
argues Quinby, “is its promise of future perfection, eternal happiness, and godlike
understanding of life, but it is that very will to absolute power and knowledge that
produces its compulsions of violence, hatred, and oppression” (1994:162).

Yet not all contemporary Christian interpretations of Revelation promote apocalyptic
demonization. Within Christianity, there are two competing views of how to interpret the
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apocalyptic themes in the Bible. One view identifies evil with specific persons and
groups, seeking to identify those in league with the Devil. This view easily lends itself to
demonization. A more positive form of interpreting apocalyptic prophecy is not based on
demonization; it is promoted by those Christians who see evil in the will to dominate and
oppress. Apocalyptic thinking, in this case, envisions a liberation for the oppressed. The
two interpretations represent a deep division within Christianity.

Even some relatively conservative and orthodox Christians look to the prophetic
tradition of siding with the poor and oppressed, and these themes can be found in both the
New and Old Testaments. This is the tradition of the social gospel in Protestantism and
liberation theology in Catho-licism. It can be found in today’s Sojourners group and the
tradition of “prophetic anger” coupled with “evangelical populism.” Social justice activist
Daniel Berrigan uses apocalyptic discourse in the Bible as a tool in challenging
oppression, corruption, and tyranny. Philosopher René Girard argues that the New
Testament can be used to help unravel scapegoating. Author and activist Cornel West
identifies himself with a prophetic tradition rooted in African-American Christianity and
the struggle for black civil rights. The Rev.Martin Luther King, Jr. preached from this
tradition when he spoke truth to power.

Within mainstream denominations, independent evangelical churches, progressive
Christian communities, and followers of liberation theology are many Christians who are
painfully aware of those historic periods when some Christian leaders sided with
oppression and used demonization as a tool to protect and extend power and privilege. It
is not accurate to stereotype all Christians as continuing that heritage. Some of the most
vocal critics of apocalyptic demonization and conspiracist scapegoating come from
within Christianity. One such critique by Gregory S.Camp is impressive both as a
historical and theological work. Camp warns of the “very real danger that Christians
could pick up some extra spiritual baggage” by credulously embracing conspiracy
theories (1997:190).

Conclusion

O’Leary points out “the study of apocalyptic argument leads to the conclusion that its
stratagems are endless, and not susceptible to negation through rational criticism”
(O’Leary: 221-22). He suggests patience, a sense of tragedy in history, and a sense of
humor in interaction as the best strategies for mending communities that experience the
trauma of apocalyptic confrontation.

Christian apocalypticism refers to a broad range of ideas. The dangerous dynamic
arises primarily among the sector of Christians who combine biblical literalism,
apocalyptic timetables, demonization, and oppressive prejudices. Scapegoating that is
generated or enhanced by apocalyptic fears has distinctive features and targets.
Scapegoating always needs to be taken seriously when it bullies its way into political and
social discourse. Any group can be framed as doing evil or being evil, given enough
creative energy on the part of the scapegoater. Apocalyptic views that demonize by
naming specific groups of people as evil pose a threat to civil society.

The history of apocalyptic fervor is written by those secure in their knowledge that all
previous predictions of terminal cataclysm have turned out to be false. After all, if the
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end of time ever arrives, it will leave behind no historians or sociologists, thus making
skepticism an appealing and safe alternative. While believers prepare for the spiritual
tsunami that will wash away both sins and sinners, skeptics make the assumption that it is
just another wave that will eventually collapse, seeping away through the infinite sands of
time. Yet no matter what we believe, we are all destined to experience the effects of the
apocalypse, because it invents itself in the maelstrom of the human mind, and no logical
arguments can stop the storm.

Chip Berlet
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The Apostles of Infinite love

The Apostles of Infinite Love is a schismatic conservative Catholic monastic order and
an apocalyptic Marian movement organized under the authority of a mystical pope,
Gregory XVII, whom disciples refer to as “Brother John.” The motherhouse of this new
order was established in 1958 on a 500-acre estate located 100 kilometers northeast of
Montreal in St.-Jovite, Quebec, where around five hundred monks and nuns reside. A few
small communities also are located in Quebec’s rural areas and in Latin America.

The original mystical pope was the late Michael Collins, known as Clement XV, who
also founded the Order of the Magnificat of the Mother of God in France (to which the
Apostles in Quebec are closely related). Gregory XVII is Clement XV’s successor.

The community at St.-Jovite sees itself as the Apostles living in the last days, and they
follow the thirty-three rules of Our Lady of Salette, as dictated in 1846 to Melamie
Calvat, the visionary of La Salette, France, whose prophecies were ratified by Pope Leo
X1 in 1879.

The Origins in France

Michael Collins (1905-75) was born in Bechy, France. He was a priest in the order of the
Congregation du Sacre Couer who, in 1935, received a vision of Jesus Christ celebrating
the mass. Jesus then proceeded to consecrate Collins as a mystical bishop. After founding
the Apostles of Infinite Love in 1933, Collins received a vision of the Trinity in 1950,
and was blessed with the “consecration pontificale.” Eventually, Collins adopted the title
Clement XV, the 108th consecrated pope, he whom St. Malachie had prophesied in the
sixteenth century under the title, flos florum. Clement XV appears to have demonstrated
considerable charisma, for his followers claimed they saw hosts of angels and saints swirl
around him and heard celestial voices. Statues came to life in his presence, and he
performed miracles of healing. Collins attracted a substantial following, distributed
mainly throughout French-speaking Europe and Guadalupe. The motherhouse, the Petit
Vatican de Marie Corédemptrice in Clemery Nomeny, has become a pilgrimage center.

Clement XV enlisted the sympathy of several Catholic bishops and cardinals, and his
charismatic claims were confirmed in 1966 by the Archbishop of Meaux, successor to
Saint Peter at Antioch and of Jacque Benigne Bossuet. After Paul VI ascended to the
papal throne, Clement XV launched a campaign criticizing the corruption of the Vatican.
With the assistance of his friend, Maurice Guignard, a Normandy food importer, he sent
out letters to European leaders and politicians denouncing Paul VI as a quadruple agent
who was working for the Nazis, Zionists, Fascists, and the Chinese simultaneously. His
letters impugned the “Antipope’s” private morals, claiming that he was a homosexual and
morphine addict who kept, in the heart of the Vatican, a brothel of little boys. He also
launched a vigorous campaign against the Hachette chain of bookstores and called the
Minister of Education a “pornographer.”
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The Mystical Pope’s Successor

According to an esoteric Catholic tradition, the secret of Fatima was meant to be divulged
in 1960. For Jean-Gaston Tremblay, a young priest, born in Rimouski, Quebec, in 1938,
one of Fatima’s secrets was that the successor of John XXIII would be a mystical pope
chosen by God not man, to direct His true church. Known as Pere Jean at the time,
Tremblay founded the Congregation des Freres de Jesus et de Marie in 1953 in Quebec,
based on the writings of an eighteenth-century mystic, Louis Mary de Monfort, namely
his True Devotion to Mary, which was rediscovered in 1842, Tremblay was also
influenced by the prophecies that issued from an 1846 apparition of the Virgin in La
Salette in France. The Virgin’s chief confidant was Melanie Calvat (1831-1904) an
“ignorant shepherd girl,” who wrote letters describing the prophecies she received, and
later codified them in a document presented to Pope Leo XIII at his request.

In 1949 Tremblay beheld a vision of a pope chosen by God. By 1960 he had gathered
together a community in Quebec of priests, monks, and nuns who disagreed with Vatican
I. Tremblay first met Collins in 1961 and recognized him as the mystical pope he had
seen in his vision, and they spoke of merging their two orders into one. In 1968 the
Virgin Mary appeared to an “unknown mystical individual” in Canada to reveal that the
successor of St. Peter was Father Jean of the Trinity, and he would someday hold the
name Gregory XVII. Clement XV confirmed these revelations and proclaimed Tremblay
as his legitimate successor. On 9 May 1969 they signed a document validating the
succession.

Membership

In 1978 the community in St.-Jovite numbered between 450-500 with 150 children, and
claimed fifty-five missions in Latin America. Since members have taken vows of silence
and, more specifically, are not permitted to talk about their former lives, it is impossible
to conduct membership surveys or interviews. It appears that most are elderly and were
already in monastic orders (Grey Sisters, Dominicans) before joining. The membership is
divided into Apostles, Disciples, and Cenacle Homes, representing three degrees of
commitment. The Apostles are celibate brothers and sisters who vow poverty, chastity,
and obedience. They combine a contemplative life with a more active life of selling
calendars door-todoor, teaching children, and performing charitable acts. Their children
(from before their celibacy), the “Juvenists” (youth between the ages of seven and
sixteen) and the “Cherubim” (younger children) board on the premises and attend the
monastery school. The Disciples are men and women still living in nuclear families, who
reside in trailers or small houses near the monastery. They wear a distinctive habit and
share all their goods in common. All attend the daily masses and work side by side.
Disciples follow the same thirty-three rules as the Apostles, but these are adapted to their
secular and married state. The Cenacle Homes comprise families who live in the secular
world, retain their own property, but receive the mass in their own homes. Gregory XVII
has ordained married men and women as “sacramental priests” who are authorized to
administer the sacraments in their own homes, but not to preach or offer spiritual
guidance. Many couples also have been admitted to the diaconate.
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The monastery is almost self-sufficient, since the Apostles build their own buildings
out of granite blocks, fieldstone, and logs, repair their own cars, weave their own fabric
and sew their medieval-style garments, grow their own food (making their own wine,
bread, pickles, and cheese) operate a printing press, and have their own radio and
television. They have their own hydroelectric plant and, until the mid-eighties they ran
their own school.

The Apostles are traditionalists in some respects. They celebrate the Roman mass of
St.Pius V, observe the rosary, and adore the sacred Host, but in other respects they are
modernists. Gregory XVII ordains women as priests and allows priests to marry. The
Apostles have a charter from the Quebec government and are recognized as a religious
corporation.

Beliefs

The aims of the Apostles are threefold: to warn humanity about the coming chastisement
for those who live in sin; to gather monastics and laity into a new order detached from the
wicked spirit of the age to follow the example of St. John the Evangelist in all his purity
and simplicity; to rally after destruction and “purification” of the world in the rebuilding
of a united Christendom.

Gregory XVII’s millenarian expectations are based on the revelations of the Virgin
Mary at Salette. In his 270-page encyclical Peter Speaks to the World (first published in
1975), the mystical pope cites the Virgin’s warning that “Rome will lose its faith and
become the seat of the Antichrist.” Due to the secularization and liberalism of the
Catholic faith since Vatican Il, he argues, the Church of Rome has fallen into apostasy
and has become the “tarp of the Antichrist” (Gregory XVII 1993). This leaves him, the
mystical pope as the supreme ruler of the universal church in the Last Days. The small
size of the Apostles as well as the persecution they have suffered, is regarded as proof
that they are the righteous remnant destined to escape the impending Divine wrath, while
the rest of humanity will be destroyed. Gregory XVII compares his following to Noah’s
family, and his “True Church of Jesus Christ” to the Ark, and quotes Our Lady of Salette:
“Fight, children of light, you little number who see; for behold the time of times, the end
of ends” (Gregory XVII 1993).

In the Apostles’ apocalyptic drama there will be three stages: the “First Chastisement”
when the “Antipope” will be installed in Rome, and the true Christians will be reduced to
a tiny, persecuted remnant. Cataclysms and tribulations will mark this stage resulting in
the death of a significant portion of humanity, and the communists, or some other alien
power, will rule the world. Next, the mystical pope or his successor will lead a crusade
against the forces of the Antichrist, depose the atheistic world order, and establish a New
Catholic Christendom on earth. The “Period of Peace” will follow, in which millions
convert to the renewed Catholic faith and a peaceful and prosperous theocracy will rule
the earth. The “Second Chastisement” soon follows this utopian phase when, due to
humanity’s lapse into sin and apostasy, wars and natural disasters will break out
signifying God’s renewed Wrath, and the Day of Judgment will conclude history.

The Virgin Mary plays a central role in this final apocalyptic drama for, by true
devotion to her, the Apostles will bring about her reign on earth. Like the first apostles in



Encyclopedia of millennialism and millennial movements 56

the primitive church, Mary will be their leader, during which she will produce the
greatest saints of the latter times. In an interesting version of bridal theology, the
prophecy claims that the Holy Spirit is her “faithful and inseparable Spouse,” and will
only enter into a human soul permeated with love for her, and will then “perform starting
wonders in our souls.”

The Apostles’ literature awards the Virgin Mary a firm place in the Trinity, thus
creating a kind of Quaternity that “feminizes” the godhead. Clement XV claimed he
beheld the Virgin merging simultaneously into the Father, Son, and Holy Spirit, and
suggested: “She is all of three Persons... she now permeates the interior of all Three”
(Gregory XVI11 1993).

Conflicts and Controversies

Gregory XVII is guided by a “voice from the sky” that warns him, among other things,
that he will be humiliated “like Me climbing to Calvary and...your mitre will be a crown
of thorns” (1993). For the Apostles, this prophecy has been confirmed in a series of legal
battles, negative news reports, and criminal charges leveled against them and their pope.

First, their internal schools and childcare methods and facilities have been a source of
concern since 1967, and the Quebec government and the Laurentian School Commission
have launched investigations. In 1968 the Social Services investigated the children’s
quarters and reported finding them unduly Spartan. In 1974 the Minister of Education
decided the school did not fulfill the provincial requirements and refused to reissue a
permis d’enseignement.

A dramatic series of custody battles have generated conflict and the roots of this
conflict lie in the patterns of commitment and communalism peculiar to this group.
Married couples are permitted to join and cohabit together as disciples but, as their
commitment deepens, they take vows of celibacy and become Apostles, and their
children are raised in same-sex children’s quarters, taught and presided over by monks or
nuns. When one parent decides to leave the monastery, he or she will then sue for custody
of the children, one side accusing the other of brainwashing and child abuse, and the
other reluctant to surrender their children to a wicked world about to receive the wrath of
God. In 1967-68 Gregory XVII was charged with “sequestration des enfants” or
abducting the seventy children that a judge had placed under the protection of the court.
Some of these children were eventually found, as they had been placed in different
houses belonging to the Order.

In 1977 there was a police raid on the St.-Jovite Monastery, in response to a private
complaint by one father, a Mr. Currier, who had been granted legal custody of his three
children but was denied permission to visit and had no knowledge of their whereabouts.
After twenty warrants to appear in court had been served and ignored, Gaston Tremblay
was charged with “sequestration des enfants” and warrants were issued against him, the
mother, and other members. The police flew over the walls of the monastery in
helicopters and arrested “accomplices” who were then imprisoned. Pope Gregory was not
to be found, but a year later in April 1978 he was picked up accidentally by traffic police
and was sentenced to six months in prison on 10 August 1978 for the illegal detention of
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children and contempt of court. One of the children was returned to his father, and the
other two remain within the Order.

On 14 April 1999, sixty police cars drew up at the monastery in St.-Jovite with
warrants for the arrest of four Apostles, two nuns who were charged with the physical
abuse of girls, one monk wanted for sexual abuse of minors charges, and one pope
wanted for gross indecency charges; all allegations by ex-members who were once
children raised in the monastery, involving events that allegedly occurred between 1964
and 1975. Finding the suspects absent, the police seized documents and searched the
premises. Fourteen children were taken into custody, and Gregory XVII turned himself in
a week later and, as of September 1999, was awaiting trial.

Susan J.Palmer
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Armageddon Time Ark Base

To the members of the Armageddon Time Ark Base Operations (ATA), a ufology
religion located in Weslaco, Texas, it is not the aliens who are to blame for the sorry state
of planet Earth, but earthlings. The group believes that humans were placed on Earth by
extraterrestrial “cosmic engineers” under the direction of a prime creator and given free
moral will over six thousand years ago. Since then the inhabitants of planet Earth have
been found by the “outer dimensional” beings to be abusing themselves and the Earth, a
consequence of deficient evolution. Enslaved by costly and time-wasting experimental
research and industrial development, humans have created a new world of waste,
pollution, disease, war, and death.

Freely borrowing from the Book of Revelations, the ATA commonly employs
apocalyptic language in reference to corrupted humanity as “Babylon” and the final
collapse of human civilization as “Armageddon.” The ATA predicts the inevitability of
planetary collapse, a time in which they will escape the destruction of the planet in their
“Time Arks” (spaceships), presumably at some time prior to Armageddon.

There is a conspiracy element to the beliefs of ATA, as well. For example, the group
sees in the emergence of national and international political and economic organizations
the specter of “Big Brother.” An article entitled “State of Time Station Earth,” from the
Internet website of the Armageddon Time Ark Base, reveals details of this cosmic
conspiracy:

The jailers who force the humatons to sweat and exist in this stone age
“juzgado”...are the false prophets of the many of the End Time, who are
preventing you from knowing by restricting you to belief and faith, and
the Big Brother Police State to insure that you remain in the Dark Stone
Age of The Wheel, with its friction, pollution, disease and death as a
reward for being a good bondslave. (ATA 1997)

While most ufology religions share the concern over the fate of the Earth and its
inhabitants and predict that the aliens will prevent global destruction or initiate some
form of evolutionary or cosmic transformation, ATA is less sanguine about the salvation
of Earth or humankind. Likewise, Heaven’s Gate theology referred to the ultimate
destruction of the planet Earth as a “spading under,” while Armageddon Time Ark Base
sees it as a “chiropractic adjustment” of the Earth’s “spine.” The only way to survive this
destruction is to evacuate, as the Heaven’s Gate group believed they were doing in their
mass suicide. For Armageddon Time Ark Base, the evacuation of the Earth will occur
when group members don their space suits and blast off from Earth in their own
spaceships, allegedly being built by the group in preparation for “S-day.”

Philip Lamy
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Art

The related themes of the Apocalypse, the Last Judgment, and the millennium have
inspired twenty centuries of Western art. Other religious traditions, among them
Buddhism and Hinduism, skillfully use art to portray the tortures of the damned and the
bliss of the saved. Representation of demonic forces is, likewise, a staple of primitive and
folk art, some of it remarkably poignant. Christianity, however, is nearly unique in its
extensive artistic treatment of apocalypticism. This does not surprise, since eschatology is
far more important to its theological and historical heritage than for other world religions.
The other Abrahamic faiths, Judaism and Islam, share at least some of Christianity’s
preoccupation with the Last Judgment. However, their religious scruple on visual
representation of divine images inhibits creation of sacred art. Most importantly, they
possessed nothing comparable to the Christian doctrine of the Second Advent for
thematic inspiration.

Eschatological Christian art especially thrives because of that religion’s
extraordinarily vivid sacred texts which treat with the Apocalypse. The most notable
among these is, of course, the late-first-century CE Revelation to John, a book crammed
with lurid imagery, which all but cries out for artistic representation. The evangelist’s
mention of “a woman clothed with the sun, with the moon under her feet, and on her head
a crown of twelve stars” (Revelation 12:1) is merely one of dozens of motifs that for
centuries have inspired artists. Eschatological passages in the Gospels, as well, offer
inspiration. So potent, though, is Revelation in summoning the imagination, and so liable
is its imagery to fanciful representation, that Byzantine Christianity quietly withdrew the
book from circulation. In the West, however, it proved a creative fount for artistic
expression.

Antiquity

Aurtistic representation of apocalyptic and millennial themes appeared in mosaic form on
Roman churches as early as the fourth century CE, as well as on sarcophagi, small
ivories, and other minor art works. The motifs were usually taken from Revelation and
several entered Christian iconography. The Alpha and Omega symbol, S, which one
historian calls “probably the oldest apocalyptic symbol in art,” and which expresses
Christ’s stature as the beginning and end of all things (“I am the Alpha and the Omega,”
Revelation 1:8) became especially common. The S, which closes the Greek alphabet,
symbolized Christ s agency in bringing Creation to its close at the Parousia. It was,
however, only one of several eschatologically significant signs used by artists and
craftsman of the ancient world.
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The Middle Ages

Apocalyptic art abounded throughout the long medieval era, which followed the end of
the ancient world in Western history. Motifs drawn from Revelation are common in
surviving illuminated manuscripts, small work such as caskets and ivories, stained glass,
and, most especially, the carving and stonework of the great cathedrals. From the early
Middle Ages until the fourteenth century, Romanesque and then Gothic cathedrals were
commonly decorated with statutes and bas-relief, which illustrated such apocalyptic
themes as the dragon (Revelation 12:3) or the rider of death (Revelation 6:8). During the
later Middle Ages, apocalyptic imagery drew heavily from the Gospel of St. Matthew.

The great Christian themes of judgment and apocalypse were leavened in medieval art
by the even more prominent teachings of mercy and compassion. An example is the
tympanum of the central bay in the south portal at Chartres. Here, Christ sits in judgment.
But, he prominently displays as well his wounds suffered willingly on behalf of
humanity. At his either side, St. John and the Virgin still beseech mercy, even though the
world is about to end, to show that, as Emile Méle observed, “Grace is stronger than
law.” The damned are, indeed, led dolefully away to their fate; but, the eye is also drawn
to the saved, raised from death and overwhelmed with light and joy. Christ’s return in
judgment, in other words, is not solely the Day when “there will be great tribulation, such
as has not been from the beginning of the world until now” (Matthew 24:21). For those
who persevere in the faith, it will be a time of unutterable happiness and fulfillment. For
Christians, in other words, the apocalypse is not dreaded but welcomed.

Apocalyptic themes were so common in late medieval art that even such an inherently
grim subject was translated by skilled artists into a thing of beauty. The artists chosen by
Jean, Duc de Berry, in the fifteenth century CE to illustrate his Trés Riches Heures
lavished their talents on a gorgeous rendering of the fourth rider of the Apocalypse. They
portrayed Death as a handsome nobleman, seated upon a white charger, who drives from
their tombs a skeletal troupe of the dead. The arisen cross a verdant lawn, to the
astonishment of a group of soldiers, whose armor is gorgeously rendered with
shimmering gold leaf. Behind the scene are dainty turreted and crenellated battlements,
and beyond these loom forested hills and a clear sky, both done in rich blue. Here, the
apocalypse entertains as much as terrifies.

The Renaossance and Reformation

Renaissance art continued the traditional reliance on religious themes. Now, however,
artists worked with everincreasing skill and sophistication to render the Apocalypse for
appreciative patrons. Fra Angelico (1387-1455) created a magnificent Last Judgment,
dominated by a Christ in Glory who at the end of all things summons his saints, while the
damned trudge disconsolately into Hell. Hubert Van Eyck (?-1426) elaborated the sae
thing in an extraordinary painting in which Death, portrayed as a bat-winged skeleton,
dominates the center plane. Here, terror is restored to the Apocalypse.
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Apocalyptic art was common as well during the Reformation and often used as
religious propaganda. Woodcuts combined with the newly invented printing press to
produce countless illustrations, some sophisticated, more quite crude, which depicted the
pope or Luther as the Antichrist or some notorious beast from Revelation. The German
engraver Albrecht Direr (1471-1528) used his grotesque but hugely impressive manner
to create well-known renderings of St. John’s Apocalypse. His technically superb work
so strikingly, if somewhat slavishly, portrayed the Last Judgment that it smothered other
representations for generations, except for a few hardy or immensely talented artists. It
took an EI Greco, especially his stylized Opening of the Fifth Seal with its typically fluid
and elongated human torsos, or a Corregio, working on an immense scale inside the
cupola of the church of St. Giovanni in Parma, to successfully separate from Durer’s
endlessly reproduced engravings.

Eighteenth and Nineteenth Centuries

Religious themes faded somewhat in Western art during the Enlightenment, among them
the Apocalypse. Prophecy briefly returned to fashion as a fit subject for artistic treatment
toward the nineteenth century, though more for its spookiness than religiosity, as part of
the Romantic movement. William Blake’s metal relief etchings for his own Europe: A
Prophecy (1794) offered striking millenarian imagery, which, while it drew on Christian
eschatology, essentially purloined its elements to illustrate the artist’s own idiosyncratic
philosophy.

During the nineteenth century, millennial prophecy inspired works of craft, often by
humble folk, which dispensed with the stereotyped themes of Christian iconography to
honor Scripture with mundane but beautiful forms. The American Shakers, technically
the Millennial Church of the United Society of Believers, rested on the literal
interpretation of the Bible, most especially passages of prophecy and revelation, favored
by the founder, “Mother” Ann Lee Stanley. She taught that the millennium was at hand
and insisted her followers lead a life of utmost simplicity, in imitation, as she believed, of
the earliest Christians. Her eschatological faith was manifested by believers in their
creation of exquisitely simple things for everyday use. Items as mundane as a common
chair, or even a broom, were crafted into objects of haunting grace and honesty.

The American artist Edward Hicks (1780-1849) produced dozens of representations
of the millennial era, drawn from the prophecy of Isaiah: “The wolf shall dwell with the
lamb, and the leopard shall lie down with the kid...and a little child shall lead them”
(Isaiah 11:6). Hicks painted variations on this theme, nearly all of which gently portray
an infant surrounded by slightly comical, naturally fierce beasts, now rendered benign in
God’s “Peaceable Kingdom.” His is perhaps the most widely known visual representation
of the millennium.

The Twentieth Century

The twentieth century saw an enormous outpouring of millenarian folk art, more so than
ever before in history, in the American evangelical and Fundamentalist communities.
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Themes drawn from Revelation were illustrated and repro duced countless millions of
times to illuminate confusing prophetic imagery for believers. A typical portrayal showed
a bizarre multiheaded “beast from the sea” (Revelation 13:1-4), replete with requisite
horns and diadems, ferociously breaking through the waves. The simple draftsmanship
and literal representation of such productions disqualifies them as serious art. They do,
however, belong in the long and vital tradition of Western folk illustration. Like their
distant medieval counterparts, these works are essentially didactic and in their naive
fashion serve as efficient teaching tools for believers. As such, the twenty-century
Western tradition of apocalyptic and millennial art has never been more alive than at the
dawn of the twenty-first century.

Robert K.Whalen
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Asia

Millenarian expectation of an age of redemption, in which the evils and travails of a
wicked world will be miraculously supplanted by a utopian order of supreme justice and
moral perfection, is as deeply rooted in the societies of Asia as it is in those of the
Western world. As in the West, it is often believed that this new age will be ushered in by
a messianic deliverer, whose sacred mission is conceived to manifest the will of a
transcendent, providential spiritual reality. In Asia, this form of millenarianism normally
draws its shape and inspiration from Hinduism, Buddhism, Confucianism, or one of the
lesser religious or philosophical traditions of the Asian world. Historically, millennialism
in Asia was embodied most commonly in radical religious movements that were directed
principally toward fundamental social reform or political rebellion—movements which
frequently culminated in peasant uprisings against intolerable economic inequities or
dynastic corruption and incompetence.

China

Ancient China presents us with one of the earliest and most influential prototypes of
Asian millenarianism in the form of the “mandate of Heaven.” This cosmic principle of
dynastic succession was enshrined in a set of compilations associated with the venerated
philosopher Confucius (551-479 BCE), who looked backward to a golden age of
antiquity for ideal models of public and private morality. The legendary past envisioned
in the Confucian Classics dated back to the twenty-third century BCE and was marked by
the rule of the sage-kings Yao and Shun and the virtuous founder of the Xia dynasty, YY.
The worldly authority of these early cultural heroes was sanctified and sustained through
their ritualized linkage with the providential power of Heaven (Tian), and their pervasive
wisdom and benevolence was seen to epitomize the highest ideals of human culture.

According to the Confucian History Classic (Shujing), the Xia dynasty established by
YY was eventually deposed when its last ruler, the cruel and tyrannical King Jie, had so
abused his powers that Heaven transferred the mandate to rule to Tang, the virtuous
founder of the Shang dynasty. King Tang brought Heaven’s retribution to his evil
predecessor and reconstituted the traditional moral framework of Chinese society.
Likewise, the degenerate final ruler of the Shang dynasty lost the mandate of Heaven and
was overthrown by King Wen, the upright founder of the Zhou dynasty, whose lineage
still reigned in China at the time of Confucius.

Winning and retaining the mandate of Heaven thus became the basis of political
legitimacy in traditional China, and the public perception that the ruler had forsaken the
virtuous benevolence of the “son of Heaven” provided political contenders with a
cosmological justification for political rebellion. Throughout the succeeding centuries,
this millenarian scheme would be repeated time and time again and remain one of the
major cultural forces sustaining the cyclical pattern of China’s dynastic history.
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By the end of the Han dynasty (206 BCE-220 BCE), popular Daoism (Taoism) had
emerged as the basis of another form of Chinese millennialism. The origins of Daoism
are traced by most historians to the teachings of the philosopher Lao-Tsu, a contemporary
of Confucius. Lao-Tsu’s teachings, which in many respects were the very antithesis of
Confucianism, were recorded in the Classic of the Way and Its Power (Dao De Jing).
Whereas Confucius stressed the importance of maintaining a rigid social hierarchy
sustained by an elaborate observance of traditional rites and proprieties, Daoism longed
for a primitive egalitarianism that was free of the oppressive strictures, superfluous
conventions, and pretentious ritualism of the Confucian order. In the centuries following
LaoTsu’s original formulation of his philosophy, a form of folk Daoism emerged that
combined his teachings with a pantheon of folk deities and an emphasis on the power of
magical spells and practices.

Daoism thus evolved into the ideal vehicle for peasant protest against the growing
political oppression and economic inequity of late Han socieiy; particularly when the
cosmological significance of the times was confirmed by calamitous portents such as
comets, floods, earthquakes, and poor harvests. The Yellow Turban uprising of 184 BCE,
a name derived from the head-dress adopted by its members, was one of the earliest
examples of this sort of popular Daoist millenarianism. The messianic patriarch of the
movement, Zhang Jue, deliberately invoked the communal egalitarianism of the Daoist
golden age by naming his sect the Great Peace (Taiping). This sect focused its worship
upon the Lord Huang Lao, a deified synthesis of Lao-Tsu and the legendary sovereign
Huang Di (the Yellow Emperor). The group also practiced the confession of sins and
spirit possession and believed in the protective virtues of magic potions and amulets. At
the height of their power, the Yellow Turbans claimed 360,000 armed supporters and
were suppressed by the Han only after great cost and struggle.

As Mahayana Buddhism spread from the land of its birth in India to penetrate the
farthest reaches of East Asia, it too provided a fertile vision and ideology for millenarian
movements. Among the most noteworthy of these were the diverse religious sects, which
historians group together as White Lotus societies. This form of millenarian Buddhism
assumed great importance as a distinctive religious tradition during the middle of the
fourteenth century, at which time the

THE CHINESE “MANDATE OF HEAVEN” CONCEPT

Heaven and Earth is the parent of all creatures; and of all creatures man is the most
highly endowed. The sincere, intelligent, and perspicacious [among men] becomes
the great sovereign; and the great sovereign is the parent of the people. [But] now,
Zhou, the king of Shang [dynasty], does not reverence Heaven above, and inflicts
calamities on the people below. He has been abandoned to drunkenness, and
reckless in lust. He has desired to exercise cruel oppression. Along with criminals he
has punished all their relatives. He has put men into office on the hereditary
principle. He has made it his pursuit to have palaces, towers, pavilions,
embankments, ponds, and all other extravagances, to the most painful injury of you
the myriad people. He has burned and roasted the loyal and good. He has ripped up
pregnant women.

... The iniquity of Shang is full. Heaven gives command to destroy it. If I did not
comply with Heaven, my iniquity would be as great.
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I, who am a little child, early and late am filled with apprehensions. | have
received charge from my deceased father Wan [King Wen]; | have offered special
sacrifice to God [Shangdi]; | have performed the due services to the great Earth;—
and | lead the multitude of you to execute the punishment appointed by Heaven.
Heaven compassionates the people. What the people desire, Heaven will be found to
give effect to. Do you aid me, the one man, to cleanse forever [all within] the four
seas. Now is the time!—it may not be lost.

Source: History Classic, “The Books of Zhou,” “The Great Declaration [of King Wu, co-
founder of the Zhou dynasty].” Legge, James, trans. (1991) The Chinese Classics. Vol.
I11. Taipei, Taiwan: SMC Publishing, 283-88,

Mongol Yuan dynasty was violently overthrown by the founders of the Ming dynasty.
These early White Lotus sects of heterodox Buddhists anticipated the return of the
messianic Buddha Maitreya, who at the end of an era of unprecedented calamity and
tribulation would bring salvation to the faithful and establish a new order of supreme
justice and felicity.

The rebellious Red Turbans of the lower Yellow River region, whose leader Han
Shantong was regarded as an incarnation of the Maitreya, were among the most notable
of these millenarian sects. Beginning in 1351, following a period of repeated flooding in
the region, the Red Turbans led a series of massive peasant insurrections that spread
widely throughout the central provinces and contributed greatly to the eventual overthrow
of the Yuan. Even the vigorous Ming dynasty founder himself, Zhu Yuanzhang, was a
former monk who had been deeply influenced by messianic Buddhism and had once
allied his forces with the Red Turbans.

By the middle of the sixteenth century, White Lotus sectarians began to focus their
worship on an Eternal Venerable Mother (Wusheng Laomu), a figure drawn from Chinese
folk religion that was described as the progenitor of all humanity. According to sectarian
literature, this Eternal Venerable Mother arranged for her descendents to live in the
“Eastern world,” where, in time, they became “indulged in vanity and lost their original
nature.” Wishing for her children to return to their “original home in the world of true
emptiness,” she vowed to send the Buddha Maitreya (Mile fo) to guide them back to the
“Pure Land.” This was to occur after the duration of a lengthy historical era of thousands
of years known as a “kalpa,” at the end of which the world would succumb increasingly
to wickedness and disorder until, finally, a cosmic catastrophe would destroy all evil and
clear the way for the followers of the Eternal Venerable Mother to rise to power.

This latter form of White Lotus sectarianism provided the ideological impetus for the
massive peasant rebellions of the late eighteenth and early nineteenth centuries. During
this period, Chinese society was beginning to degenerate under the pressures of an
expanding population and the declining leadership of the Qing dynasty, causing many
among the lower classes to turn to White Lotus religious sects for mutual support and
joint resistance. In 1774, a martial arts and healing expert named Wang Lun invoked the
support of the Eternal Venerable Mother during his leadership of a major rebellion that
managed to capture several towns before Qing forces were able to muster the power to
suppress them. A rash of similarly inspired uprisings occurred between 1796 and 1803,
until they too were brutally suppressed by the imperial government. In the autumn of
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1813, yet another White Lotus sect calling themselves the Eight Trigrams likewise arose
to overthrow the Qing and establish a new era of “endless blessings.”

Southeast Asia

Millennialism in Southeast Asia followed some of the same patterns as those in China,
particularly in Vietnam where the sinicized social and political orders were deeply
influenced by such notions as the mandate of Heaven and other aspects of the Confucian
or Daoist traditions. Millenarian movements in Southeast Asia also absorbed a range of
influences from Hinduism and Islam, both of which contributed greatly to the rich
cultural landscape of the region. The idea of the Hindu avatara (Divine incarnation),
drawn from the classical works of India such as the Ramayana and the Bhagavad Gita,
maintained that gods or cultural heroes of India’s past will incarnate themselves as great
messianic leaders during times of social crisis or decline. It is not surprising, therefore, to
find even in Vietnam a pagoda keeper of the early sixteenth century declaring himself to
be a reincarnation of Indra and winning a large enough following to nearly overthrow the
decadent Le dynasty rulers.

Islamic traditions recorded in the Hadith also held out the promise of a messianic
figure, or Mahdi, who would appear during a time of great social turmoil and spiritual
degeneracy to reunite the faithful and revitalize the fortunes of the Muslim community. In
nineteenth-century Java, Prince Dipanagara, a regional kyai (venerated teacher of Islam)
from a priyayi (Javanese aristocratic) background, amalgamated native and Islamic
millenarian ideas by claiming the messianic title of the pre-Islamic ratu adil, or just king,
who in Javanese folklore would arrive during a period of severe decline to institute a new
age of justice and prosperity. In 1825, Prince Dipanagara won devout and determined
support among his countrymen for a revolt against the Dutch, whose colonial
encroachments had severely disrupted the traditional order of Javanese society. This Java
War, as it is known, was won by the Dutch only after five years of bitter fighting, after
which the Dutch colonial authorities took measures to channel such popular religiosity by
establishing a strictly regulated religious bureaucracy for native Islamic clerics.

In Burma and Siam (Thailand), religious millennialism was most likely to be shaped
by ideas drawn from the classical Buddhist tradition, particularly those notions associated
with the archetypal cakkavatti, or Universal Ruler. Modeled upon orthodox accounts of
the reign of the Indian emperor Ashoka, who ruled during the glory days of the Mauryan
dynasty in the third century BCE, the cakkavatti was venerated as the ideal patron of the
Buddhist sangha (monkhood) and the supreme propagator of the dharma (religious law).
Southeast Asian Buddhists, like their counterparts in China, also believed in the Buddha
Maitreya, who would arrive at the end of the kalpa to inaugurate an era of peace and
justice. These two key traditions were frequently combined to form the ideological basis
of premodern millenarianism in the Buddhist kingdoms of mainland Southeast Asia.

The founder of the Kongbaung dynasty in eighteenthcentury Burma imbued his
military campaigns with millenarian significance by taking the title of Alaung Mintayagi,
or embryo Buddha, and justified a major war against the Thai kingdom of Ayutthaya on
the basis that the Thai rulers had not fulfilled their traditional obligation to support
Buddhism. His son and successor, Bodawpaya (c. 1781-1819), claimed the title of both
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Maitreya and cakkavatti, declaring himself to be the long-awaited messianic harbinger of
a new religious epoch destined to succeed the allotted five thousand year span of the
current religion. Even as late as 1931, a former monk, fortune teller, and practitioner of
folk

Buddhists praying at Shwedegun
Pagoda in Yangon, Myanmar
(Burma). Buddhism has been a
source of numerous millennial
movements across Asia. STEPHEN
G.DONALDSON.
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EXCERPT FROM THE BHAGAVAD GITA 4:5-8

5. I have been born many times, Arjuna, and many times hast thou been born. But |
remember my past lives, and thou hast forgotten thine.

6. Although I am unborn, everlasting, and | am the Lord of all, I come to my realm
of nature and through my wondrous power | am born.

7. When righteousness is weak and faints and unrighteousness exults in pride, then
my Spirit arises on earth.

8. For the salvation of those who are good, for the destruction of evil in men, for the
fulfillment of the kingdom of righteousness, I come to this world in the ages that
pass.

medicine named Saya San led a massive peasant-based rebellion against British
colonialism in Burma during which he declared himself a Min-laung, (embryo king) and
Setkya-min (Burmanization of cakkavatti). Saya San further inspired the religious frenzy
of his followers by adopting all the paraphernalia of divine kingship, even building a
humble palace that incorporated all the symbolic imagery of a traditional Buddhist
capital.

Christian-Inspired Millennial Movements

During the era of Western colonialism, Asian millennialism even found expression
through the religious symbols and ideas of Christianity. In the Philippines, a country that
had been largely converted to Catholicism in the early years of Spanish colonialism, the
popularization of Catholic teachings through the public dramatization of Christ’s passion,
death, and resurrection (Pasyon), generated a popular faith in the essential
interconnectedness of the human and divine and opened the possibility of appropriating
the messianic imagery of Christ as the basis of anticolonial rebellion. The Pasyon also
introduced an eschatological scheme to the Filipino peasantry by suggesting a biblical
progression of three eras (panahon) presided over by the Father, Son, and Holy Spirit—
the latter ending with the cataclysmic arrival of the apocalypse and the return of Christ.
The most sensational radical movement associated with these beliefs was that which
began as the Cofradia de San José (Confraternity of St. Joseph). Under the leadership of
Apolinario de la Cruz, a charismatic lay brother who was deeply inspired by Catholic
mysticism, the movement grew independent of church control and rapidly attracted a
mass following as Apolinario became increasingly recognized as a messianic holy man,
or a Tagalog Christ, with traditional powers of healing and invulnerability. Retreating to
the sacred slopes of Mount Banahao, Apolinario organized his followers into a vast
commune to prepare for the impending apocalyptic upheaval and lay the foundations for
the new order that would succeed it. Proscribed by Spanish church authorities in 1840,
the Cofradia was finally suppressed with great violence once its heretical independence
had begun to openly challenge the cultural and political hegemony of the Spanish
colonial authorities. Its teachings were nevertheless kept alive as survivors of the
movement were scattered to the remote villages and enclaves of islands to the south.
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The Taiping Rebellion of nineteenth-century China was undoubtedly the most
spectacular example of Christian-inspired millennialism in Asia. The leader of the
Taiping’s, Hong Xiuquan, fashioned a messianic image for himself on the basis of some
Protestant missionary tracts presented to him while attending the imperial examinations
in Canton in 1833. Correlating the evangelical message contained in these tracts with an
independently experienced vision of his own, Hong Xiuquan claimed to be the younger
brother of Christ, commissioned by the Lord of Heaven to slay the devil-demons
(Manchus) whose rule had brought ruin to China and, finally, to establish a Christian-
based Heavenly Kingdom of Great Peace (Taiping Tianguo). This task would involve
purifying China of the influence of those false religions (Confucianism and Buddhism),
which throughout Chinese history have led the people astray from the worship of the one
true (Judeo-Christian) God.

The rapidly disintegrating condition of Chinese society around the mid-nineteenth
century opened the possibility for the rise of revolutionary alternatives to Manchu (Qing)
rule. It is not that surprising, therefore, that Hong Xiuquan’s puritanical, communistic
ideology was able to win a large enough following to mount a serious challenge to the
Qing dynasty rulers. Establishing his “Heavenly Capital” at Nanjing in 1853, the Taiping
rebels came very close to overthrowing the Qing state and revolutionizing the traditional
ethical and religious foundations of Chinese society. But, ironically, Hong Xiuquan was
unable to win the support of Western missionaries and merchants in China, who became
increasingly suspicious of his heretical claims and imperious behavior. In the end, this
allowed the Qing to rebound and with Western aid crush the Taipings after a decade of
unceasing war and devastation that caused as many as twenty million deaths.

Conclusion

Throughout the centuries, millennialism in Asia has assumed many forms, and while it
has normally been fashioned on the basis of beliefs and traditions indigenous to the
region, it has often seized syncretically on millenarian conceptions embodied in the
religions and philosophies of the West. Some historians have even interpreted the 1949
Communist Revolution in China as a combined expression of traditional Chinese and
Marxist millenarianism. On the other hand, millenarian movements have arisen also as an
effort to reaffirm those cherished religious traditions that in the colonial era and afterward
were subjected to the onslaught of alien cosmologies from the West. The millenarian
dimensions of some of the Hindu and Islamic fundamentalist movements currently
gaining ascendancy in South Asia have been interpreted as examples of this. Whatever
the case may be, the beliefs and aspirations associated with Asian millennialism appear
destined to continue to exert a profound influence on the fortunes of Asian society, just as
they continue to do in the Western world.

Michael C.Lazich

See also Aum Shinrikyo, Chen Tao, China, Islam, Japan, Zoroastrianism
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Assaulted Millennial Groups

An assaulted millennial group is assaulted by persons in mainstream society, because the
members’ religious views and actions are misunderstood, feared, and despised. The group
is assaulted because it is viewed as being dangerous to society. The group’s members are
not seen as practicing a valid religion worthy of respect. The group might be assaulted by
law enforcement agents or civilians. Today, such a group is likely to be labeled with the
pejorative term “cult.” While some assaulted groups bear part of the responsibility for the
violence that engulfs them, the primary responsibility for the violence rests upon those in
mainstream society who assault them. Mormons in nineteenth-century America, the
Lakota Sioux at Wounded Knee, the Israelites at Bulhoek, South Africa, and the Branch
Davidians of Waco, Texas, are examples of assaulted millennial groups and movements.

Assaulted millennial groups often contribute to the violence that engulfs them by
possessing arms. Also, the catastrophic millennial group’s radical dualistic worldview in
which stark good is seen as pitted against stark evil leads to an “us vs. them” perspective
that contributes to conflict situations. A millennial group’s allegiance to God over civil
authority increases the likelihood that the group will come into conflict with law
enforcement agents.

The unnecessary assault of millennial groups can be avoided if law enforcement
agents learn to recognize the power of religious commitment and how millennial beliefs
can contribute to violent episodes. Law enforcement agents can learn to handle millennial
groups more skillfully by consulting credentialed experts on religions.

Catherine Wessinger

See also Catastrophic Millennialism, Progressive Millennialism.
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Aum Shinrikyo

Aum Shinrikyo, or Aum Supreme Truth as it refers to itself in English, is a Japanese
millennial movement founded in the 1980s by the blind charismatic prophet Asahara
Shoko (b.1955). It had about ten thousand members in Japan, of whom just over one
thousand had renounced the world to live in Aum’s communes. It gained international
notoriety in 1995 because of the attack it carried out using sarin nerve gas on the Tokyo
underground. It transpired that Aum had committed a number of other attacks on
opponents and had manufactured chemical weapons on a large scale, apparently in order
to defend itself against what it believed was a vast conspiracy against it and in order to
fight in the sacred war between good and evil that it believed would engulf the world and
herald the end of contemporary materialist civilization. Aum is highly significant in
millennial terms because of its espousal of weapons of mass destruction (the first case, it
is believed, by a private organization) and because it is a movement that began with an
optimistic form of millennialism that became progressively more catastrophic and
destructive in nature until it finally came to seek destruction and death on a grand scale.

Aum in the Japanese Context: Millennialism and Mission

Aum was one of the new religions that grew in Japan in the late twentieth century. It
combined elements of Buddhism, Hinduism, folk religion, and mysticism, and its
followers sought spiritual transcendence through yoga and meditation techniques.
Asahara himself claimed to have achieved supreme enlightenment when visiting India in
1986. He identified himself with the Hindu deity Shiva and was considered in Aum to be
a supremely enlightened being capable of transferring his spiritual power to others
through initiation rituals. The movement had a strong world-negating view, believing that
the material world was corrupt and evil and that the normal consequence of living in it
would be to absorb bad karma which would pull the spirit into lower spiritual realms after
death. The only way to avoid this was to withdraw from the world and engage in ascetic
practices to eradicate one’s bad karma. Aum developed a monastic system to this end, in
which members severed all ties with their families, took on a new religious name,
pledged absolute devotion to Asahara, and lived in Aum’s communes, where they sought
to purify their bodies and minds and to take on the spiritual power and characteristics of
their guru.

The movement was infused by a belief that the current age was coming to an end and
that the world was threatened by cataclysms that would herald a new age. Its
millennialism was also influenced by Christian images and by the prophecies of
Nostradamus, which had been translated into Japanese and had an effect on the popular
Japanese religious consciousness of the era. Originally Aum’s millennialism was
optimistic, and it believed that it had a mission to accomplish a peaceful transition to a
new and more spiritual age. Asahara’s early visions foresaw a cosmic struggle in which
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the forces of evil would be defeated by those of good, and in this cosmic struggle he and
his followers (who called themselves “true victors™) would save the world from imminent
disasters and play a leading role in the transformation into a new spiritual age. In the late
1980s Aum began to build “Lotus villages” (communes in rural Japan) that would be the
basis for the development of a utopian new world (Shambhala, named after the Buddhist
paradise).

The Development of Violent and Confrontational Millennial Views

Aum was unable, however, to attract the followers it believed necessary to accomplish
this mission, and became increasingly pessimistic in its worldview. Moreover it ran into
trouble due to conflicts with the parents of commune members who had cut ties with their
families. It fell afoul of the authorities for breaking various laws when it acquired the
land for its communes and faced several lawsuits as a result. This apparent rejection of its
message coupled with external opposition led Asahara to conclude that the world at large
was neither worthy nor capable of being saved, and that only the Aum faithful were
capable of salvation. He developed a persecution complex in which he believed that
hostile forces were conspiring against Aum; and while such interpretations helped
“explain” why his messages were not getting across to the wider public, they increased
the pressure on the movement and made it feel increasingly beleaguered.

Aum also developed a dark secret: a follower died accidentally during ascetic practice.
This death was covered up to prevent the news harming Aum’s reputation, but when
another follower who had been present decided to go public with the news, he was killed
by Aum devotees in order to silence him. The killing was legitimated doctrinally on the
grounds that it was necessary to kill him in order to save him from accruing the bad
karma that would have come through jeopardizing Aum’s mission, and to save him from
falling into the hells as a result. This was a catalyst to further cycles of violence inside the
movement that only came to light years later. Aum’s essentially polarized view of the
world became increasingly rigid as its fears of exposure grew, while Asahara’s visions of
the final struggle between good and evil became more dramatic and violent in scope as he
became convinced that a final war, Armageddon, would erupt in the 1990s. While it was
Aum’s sacred mission to fight against evil in this war, Asahara was convinced that it
faced enormous odds because the whole world was turning against it and because a vast
conspiracy was planning to destroy it using futuristic weapons. In this spiral of paranoid
visions, Aum further developed its doctrinal position that its “true victors” could Kill in
order to defend their mission and also to “save” the unworthy who, by living in this
corrupt world, were accumulating bad karma which would cause their inevitable fall into
the hells after death. Aum thus became enveloped in a philosophy of violence, backed
with deeds such as manufacturing chemical weapons that it planned to use in defense of
its mission.

Aum’s initial optimistic millennialism thus gave way to a bleak, catastrophic view, in
which the primary images that drove the movement’s leaders were those of destruction.
Its behavior became more and more confrontational, and by the spring of 1995 it was
widely suspected of having committed a number of attacks and murders of opponents and
an attack using nerve gas in Matsumoto, a town in central Japan. Police raids were widely
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expected, but before they could occur Asahara ordered a preventative strike on the Tokyo
subway using nerve gases made by the movement’s devotees. The station targeted was
right at the heart of Japan’s government office district and the use of nerve gas at the
nerve center of Japanese life thus appeared to be highly symbolic. Twelve people were
killed and thousands injured. Immediately afterward Aum’s centers were raided by the
police and 180 leading members, including Asahara, were arrested. Several of the most
senior figures, including Asahara, have been charged with crimes including murder, and
several face the death penalty as a result.

The Future of Aum

The arrest of Asahara and other senior figures in the movement in 1995, and the public
revelation of their activities, were severe blows to Aum. The majority of followers, who
had been unaware of their leaders’ activities, left the movement. Within a year the
number of faithful had dropped to around nine hundred, a figure that appears to have
remained fairly constant. Aum’s status as a registered religious organization was revoked
in 1995, although members are still allowed to meet and pursue collective worship.
Asahara officially stepped down as leader in 1996 and, while incarcerated, has no contact
with current members. Reflecting the common belief of Japanese new religions that
charisma is an inherited trait, however, his two young sons are officially now the leaders
of the movement. But Asahara remains a major focus of worship for members, many of
whom believe that whatever activities Aum was involved in were parts of an inspired or
divine plan whose truth will become known eventually. While many feel unhappy at
being deprived of contact with their guru, they remain unperturbed about his possible
fate: many assume he will be executed but consider that this fits in with their (and
Asahara’s) understandings of the corrupt nature of the world. They continue to espouse
an ascetic path of world rejection, to focus on their ascetic practice, and to believe in the
eventual occurrence of an apocalypse. The future of the movement is uncertain, given the
lack of Asahara’s charismatic presence and the hostility of the general public, which
makes proselytizing difficult. However, Aum’s current members also believe that the
events that brought their movement such infamy also have accorded it a profound
significance, bringing worldwide attention to its messages and enabling it “to be in the
history books.” As such, they feel that even if the movement disappears due to lack of
members in the future, it has attained a form of immortality and will not be forgotten.
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Shoko Ashara and close discples in
Russia in 1992. “SINRI” JAPANESE
MAGAZINE, 1992.

Besides further research into Aum’s history, a number of areas relating to Aum after
the subway attack require further research. The continuing faith of members in a guru
who has been publicly discredited, and the capacity of movements to survive catastrophes
as profound as that which engulfed Aum, are topics worthy of consideration, as is the
extent to which members who had been unaware of their movement’s criminal activities
have, after the fact, been able to accept the movement’s justifications for violence. In
addition the impact of the Aum affair on Japanese millennialism is worthy of further
study: the evidence on hand suggests that other millennial groups have, in the wake of the
affair, altered their perspectives away from the radical forms of catastrophic
millennialism prevalent in the early 1990s, to more benign forms.

lan Reader
See also Catastrophic Millennialism, Japan
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Baha’i Faith

The Baha’i religion and its precursor, the Babi religion, emerged from Shi’a Islam during
the nineteenth century in Iran. It has its own divine founders, scriptures, institutions,
practices, laws, principles, and calendar. Its followers number some six million
worldwide.

Its first stage—the Babi religion—began in Shiraz in 1844. The Bab (Arabic,
“Gate”—title of Sayyid ‘Ali-Muhammad, 1819-50) claimed to fulfill the eschatological
hopes of Shi‘ism, founded an independent religion, and said that he was the forerunner of
the supreme messiah for all faiths. Its second stage—as the Baha’i religion—was initiated
in Baghdad in 1863 and publicly proclaimed in Edirne in 1867 when the Persian Babi
exile Baha’u’llah (Arabic, “Glory of God”"—title of Mirza Husayn-*Ali Nuri, 1817-92)
said that he was the messenger promised by the Bab, and the expected messiah of all
religions.

Babi Phase

The Ithna-*Ashari (Twelver) branch of Shi’a Islam believed that the Prophet Muhammad
designated the lineage of ‘Ali and Fatimah as Imams to provide infallible guidance.
Persecutions of the Imams by non-Shi’a dynasties invested the imamate with messianic
import. Upon the death of the eleventh Imam in AH 260 (874 CE), his son Muhammad
alMahdi was believed to have gone into hiding. A series of four intermediaries, known as
babs (“gates”) or vakils (“trustees”) to name two designations, acted as his voice to the
faithful. Millennialist expectation for the return of the Hidden Imam was running high
one thousand years later in AH 1260 (1843-44). The Shaykhi school, led by Shaykh
Ahmad al-Ahsa’i (1763-1826) and Sayyid Kazim-i-Rashti (d. 1843), anticipated this
appearance relying heavily on arcane Shi’a philosophy and mysticism to express this
expectation. The mood of expectation went far beyond the confines of Shaykhi thought
and was expressed in a series of religious and cultural developments from popular
preaching to the Shah’s preoccupation with the Imam’s return.

From the Shaykhi movement came the initial followers of the Bab, among them Mulla
Husayn-i-Bushru’i (1813-49) who in 1844 first accepted Sayyid ‘Ali-Muhammad of
Shiraz as the Bab and the promised one. The Bab’s title signified a new gate to the
Hidden Imam, the gate to another messenger, the gate of God himself, or all three
simultaneously. He was later understood to be the possessor of a divine mission like that
of Muhammad, Jesus, and Moses. The Bab’s messianic role was attractive to a significant
minority of Persians, especially the merchant classes.

The Bab proclaimed the abrogation and replacement of Islamic law by the laws of his
own revelation, set down in such works as the Bayan. Thus there can be no question of
any claim to be a merely sectarian Shi’a development. It had assumed an independent
religious existence. The Mahdi, according to Islamic expectation, was to have authority
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over rulers and clerics. The Babi claims were inherently revolutionary in the eyes of the
Persian court and Islamic divines. State and religious authorities forced the Babis into a
defensive series of conflicts, and the Bab himself was executed in 1850 for his claims.
The Bab’s main intentions, according to Baha’is, were to break the strictures of Islamic
orthodoxy, to convince the world that he was a source of divine revelation, and to prepare
the way for another messenger whose appearance was imminent.

Bah’i Phase

Despite ferocious persecution of the Babis, the staying power of millennialism made
possible the survival of Babism and its transformation into a world religion through the
leadership of Baha’u’llah. He had become an early follower of the Bab and an articulate
exponent of his teaching. After the execution of the Bab, Baha’u’llah was influential in
the Babi community, despite being imprisoned in Tehran and then exiled to Ottoman Iraq
in 1853. Baha’u’llah announced in 1863 that he was “He Whom God shall manifest,” the
messianic figure promised by the Bab. Most Babis became Baha’is. He was successively
exiled to Istanbul, Edirne in Turkey, and the citadel of Acre in Syria (now Israel).

Baha’u’llah claimed to be the latter-day messiah for all religions. He proclaimed that
the millennial kingdom came into being spiritually at the assumption of his mission and
would be established by his followers in the visible world over a period of a thousand
years. The Baha’i faith focuses on the establishment of institutions, social structures, and
community life as a basis for global civilization.

The Baha’i World Centre in Haifa,
Israel, BAHAI WORLD CENTRE,
ARC PROJECT OFFICE.
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A PASSAGE FROM BAHA’l SCRIPTURE ANNOUNCING THE COMPLETION
OF ISLAMIC PROPHECIES
Among them are those who have said: ‘Have the verses been sent down?’ Say: ‘Yea,
by Him Who is the Lord of the heavens!” ‘Hath the Hour come?’ ‘Nay, more; it hath
passed, by Him Who is the Revealer of clear tokens! Verily, the Inevitable is come,
and He, the True One, hath appeared with proof and testimony. The Plain is
disclosed, and mankind is sore vexed and fearful. Earthquakes have broken loose,
and the tribes have lamented, for fear of God, the Lord of Strength, the All-
Compelling.” Say: The stunning trumpet blast hath been loudly raised, and the Day
is God’s, the One, the Unconstrained.” ‘Hath the Catastrophe come to pass?’ Say:
‘Yea, by the Lord of Lords!” ‘Is the Resurrection come?’ ‘Nay, more; He Who is the
Self-Subsisting hath appeared with the Kingdom of His signs’... They that have gone
astray have said: “When were the heavens cleft asunder?’ Say: ‘While ye lay in the
graves of waywardness and error’... And among them is he who saith: ‘Have | been
assembled with others, blind?’ Say: ‘Yea, by Him that rideth upon the clouds!’
Source: Bahad’u’llah. (1941, 1953, 1988) Epistle to the Son of the Wolf. Wilmette, IL:
Baha’i Publishing Trust, 131-34.

Baha’u’llah enunciated progressive theological and social principles in dozens of
scriptural volumes, including the Kitab-i-Agdas (Most Holy Book) and Kitab-i-lgan
(Book of Certitude): (1) God, the Creator, is unknowable to humanity except as his
attributes are revealed through a series of messengers or “Manifestations” (e.g., Moses,
Zoroaster, Buddha, Jesus Christ, Muhammad, the Bab, and Baha’u’llah). (2) The
fundamental aims and purposes of the world’s religions are one; their differences are due
to the exigencies of the times and places in which they appear. (3) The human soul is
immortal. The individual’s goal is to develop spiritual attributes that will permit the soul
to progress. (4) The social goal of humanity in this age is world unification and a
permanent lasting peace. (5) The social principles on which this unification depend
include elimination of prejudice, gender equality, moral rectitude, compulsory education,
elimination of extremes of wealth and poverty, harmony of religion and science,
development of an international language and script, sustainable development, and
individual initiative.

Baha’u’llah provided for succession of leadership and an administrative structure
regarded as divine in origin. He appointed his son, ‘Abdu’l-Baha (1844-1921), as head of
the religion, authorized interpreter of its sacred texts, and exemplar of Baha’i life.
‘Abdu’l-Baha in turn appointed his grandson Shoghi Effendi (1897-1957) as Guardian of
the religion and its authoritative scriptural interpreter. These leaders outlined the means
for creating an international elected administrative structure of local, national, and
international “Houses of Justice.” The council at the head of the faith, the nine-member
Universal House of Justice, has been elected every five years since 1963. It legislates on
questions not already revealed in Baha’i scripture or authoritative interpretation.
Obedience and loyalty to the successive heads of the religion is embodied in “the
Covenant,” which binds the believer to the community’s leadership. Baha’is consider the
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faith’s governance a pattern for a future world commonwealth to be established during a
thousand-year period.

The Baha’i faith was established in most of the Middle East and South Asia by the
1880s, reached Europe and North America in the 1890s, was flourishing in Latin
America, Africa, Asia, and the Pacific by the 1970s, and was well established in countries
of the former communist bloc in the 1990s. In 1999, there were elected national Baha’i
councils in 179 countries. Its world spiritual and administrative center is in the cities of
Haifa and Acre, Israel.

Millennialist Motif: Catastrophism and Progressivism

The Baha’i religion offers a test-case for sociological theory about millennialism in a
non-Christian context. Millennialism may be defined as imminent collective salvation
accomplished according to a divine plan, or the expectation of a future time free from
cares, imperfections, and suffering. Millennialism is a primary motif of the religion. The
Bab’s writings presupposed the eventual setting up of Babi state and community
institutions following the destruction of a corrupt contemporary order. Baha’u’llah and
‘Abdu’l-Baha advocated long-term creation of a divine world order with sacred
institutions. Shoghi Effendi reiterated this view, while raising in some of his work the
apocalyptic possibilities of World War Il and the cold war’s threat of nuclear cataclysm.
Baha’i scriptures make metaphorical use of many apocalyptic images from the Bible and
the Qur’an.

Millennialism in the Christian context has been defined as either premillennial (Christ
returns to establish the millennial kingdom suddenly) or postmillennial (Christ returns
after the believers have established the millennial kingdom). The Bab and Baha’u’llah
claimed to fulfill prophecies of the return of Christ; their appearance was to be followed
by the spiritual and earthly salvation of humanity. Baha’is nevertheless plan to construct
the millennial kingdom over a long period, rather than through immediate catastrophic
apocalypse.

In more generic terms, millennialism may be considered either catastrophic or
progressive. The Babi religion, which Shoghi Effendi termed a religious and social
revolution, represented to many followers the catastrophic expectation of an immediate
overthrow of the established order and its replacement by a divine one. Although the
Babis’ trust in a sudden break with the old order was dampened by the execution of the
Bab and the massacre of their fellow believers, their fervor served to ensure the
community’s survival through persecution into its global community-building phase. The
Baha’i religion into which the Babi movement evolved represents the progressive
expectation demonstrated by a community that internalizes spiritual principles and
constructs the “kingdom of God on earth” under a divine plan. The Baha’i Faith is thus
premillennialist by definition, operationally postmillennialist, and over time modulates
from catastrophic to pro gressive millennialism.

Although Baha’i millennialism is progressive and optimistic about the future, it retains
elements of catastrophism for the short term. Shoghi Effendi characterized modern
society as undergoing two processes: integration (represented by the Baha’i faith and
other progressive movements) and disintegration (represented by collapsing outmoded
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social structures). Integration is progressive, disintegration is catastrophic. Shoghi
Effendi, drawing on apocalyptic statements by Baha’u’llah, wrote that global unrest must
culminate in a world upheaval that will create a consciousness of world citizenship upon
which a lasting peace must depend. The Baha’i millennium is built out of the chaos of a
dying order inadequate to the needs of the time, through the kingdombuilding efforts of
Baha’is to spread their faith, and the hidden hand of God working behind the scenes.

Millennial Dating

Historicist premillennialism was the predominant method of interpreting biblical time
prophecy in the early nineteenth century in the English-speaking world. Through the day-
fora-year principle and the synchronization of all biblical texts that could be used in any
way for predicting dates, it was possible to extrapolate dates for future events based on
known historical occurrences. William Miller (1782-1849) used this method to predict
the return of Jesus Christ in 1843-44 CE. The coincidence of Miller’s prediction with the
Shaykhi expectation of the Mahdi in AH 1260 is significant for Baha’is by its apparent
confirmation of two disparate millennialist traditions and their methods of scriptural
prediction. The appearance of the Bab in 1844/1260 is thought to substantiate the Baha’i
claim that the new messenger fulfilled Christianity and Islam. It also confirmed a Baha’i
version of historicist premillennial time-prophecy interpretation of the Bible still widely
used as a tool to convert Christians to Baha'i beliefs.

The Bab devised the calendar used by Baha’is today. The year 2000 CE does not
equate to a millennial year in the Baha’i calendar, bridging as it does the Baha’i years
156 and 157. The end of the second millennium CE is a nonevent in the Baha’i calendar.
However, some statements in the Baha’i writings indicate that a form of political peace
called the Lesser Peace (see below) is to have been established by the end of the
twentieth century. This has caused speculation that such a political change requires
calamitous events first—a view that has not gained overwhelming influence due to
discouragement by the Universal House of Justice.

Millennial Kingdom

The word “millennium” rarely appears in authoritative Baha’i texts. Baha’u’llah is
termed the inaugurator of the long-awaited millennium when “the kingdoms of this world
shall have become the Kingdom of God Himself, the Kingdom of Baha’u’llah” (Shoghi
Effendi 1991:157). Baha’i authoritative texts anticipate a two-stage process toward the
millennium, with several milestones within each stage. The first is the Lesser Peace, a
political cessation of hostility entered into by nations independently of the Baha’is. The
second stage is the Most Great Peace, a millennial age in which a world commonwealth,
suffused with Baha’i ideals, unites all nations, races, and religions. The millennial
condition is thus envisioned as a stable, peaceful, and prosperous human civilization
operating under divine principles.

Baha’is also anticipate the appearance of future “Manifestations of God” (divine
messengers, prophets) at least one thousand solar years after Baha’u’llah was made



Entriesatoz 83

conscious of his divine mission in October 1852. The millennial kingdom is not a static
attainment of perfection, but a new integrative step in human social development. In the
particular instance of the appearance of the Bab and Baha’u’llah, Baha’is believe that
spiritual civilization will flourish and will not decline as has happened in religious cycles
of the past. Each new stage in human development nevertheless brings problems that
must be solved beyond the established system. Therefore Baha’is expect new divine
messengers approximately every thousand years. This appearance is viewed as a
perennial spiritual phenomenon—future religious development as cyclical progressive
millennialism. The coming of the next messenger does not currently engender specific
millennialist expectations for Baha’is.

Conclusion

The Babi-Baha’i religious development is based on a continuing and creative
millennialist motif. The religion has grown steadily in widely disparate cultures and
among people of every religious and social origin. Baha’i progressivism is attractive in
industrialized countries where growth nevertheless remains slow. Its spiritual life,
inclusiveness, empowering institutions, and growing social presence results in the
majority of its membership living in developing countries. India has the largest national
community of around two million; countries with large percentages of Baha’i population
include Guyana, Bolivia, Tuvalu, and Kiribati. The Baha’i community is completing a
major expansion of its world center, and has a growing number of houses of worship,
schools, and local centers. If the religion’s growth rate continues, it may surpass several
other world religions of small population during the early twenty-first century and
become more universally recognized.

William P.Collins

See also Islam
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Bayside (Our Lady of the Roses)

Since the mid-1970s, thousands of Catholic pilgrims have visited Flushing Meadows-
Corona Park in the borough of Queens, New York City, to attend the apocalyptic Marian
apparitions of Mrs. Veronica Lueken. For more than twenty years, until her death in
1995, Lueken communicated endtime prophecies from the Virgin Mary, Jesus, and
numerous saints, to humanity. The group of devotees that follow these visions call
themselves Baysiders, and the shrine as well the visitations from the Virgin Mary are
referred to as “Our Lady of the Roses.”

The Bayside phenomenon began on 5 June 1968, the day that Robert F.Kennedy was
assassinated. Lueken, a housewife and mother of five children from Queens, New York,
experienced a perfume of roses in her car as she prayed for the dying New York senator.
Shortly thereafter, she had a vision of St. Thérése of Lisieux, who later gave her sacred
writings and poems by dictation. On 7 April 1970, the Virgin Mary appeared to Lueken
in her home, instructing her to establish a shrine on the grounds of the St. Robert
Bellarmine Church in Bayside, New York, and promising to make a personal appearance
if rosary vigils were held there on 18 June 1970. The Virgin Mary requested that this
shrine be named “Our Lady of the Roses, Mary Help of Mothers.” The Virgin Mary also
promised to appear and speak through Lueken (who would act as a “voice box,”
repeating words from heaven) in the evenings of all the great feast days of the Catholic
Church, if vigils were faithfully kept on those days. In addition, the Virgin Mary told
Lueken to spread the messages from heaven throughout the world.

Beginning in 1970, vigils were held regularly at the Bayside shrine. Several hundred
missives were transmitted by Lueken until her death on 3 August 1995. She claimed that
she repeated the Virgin Mary’s messages word-for-word, although she often would add
her own descriptions of what she saw in her visions. In 1975 the apparition site was
moved from Bayside to Flushing Meadows-Corona Park, because of the objections of
church officials and Bayside residents to the Saturday night vigils. Despite the new
location, the visions are still referred to as the “Bayside apparitions,” and Lueken’s
followers continue to call themselves “Baysiders.” The number of Baysiders is difficult
to estimate. Throughout the 1980s and the 1990s, the shrine’s mailing list consisted of
roughly fifty-five thousand names worldwide; the shrine’s publications claim that there
are more than forty thousand Baysiders throughout the world.

The Bayside apparitions address a litany of subjects, but the most prominent topics are
the evils of contemporary society, corruption within the Catholic Church and the Vatican
itself, the urgent need for worldwide atonement, and especially, the approach of an
apocalyptic scenario. The apparitions assert that “a worldwide Warning, Miracle, and
fiery Chastisement in the form of a ‘Ball of Redemption’—a comet which will strike the
earth, and along with World War 11l and other disasters, will remove three-quarters of
mankind—are very near at hand” (Our Lady of the Roses Booklet n.d.: i). The signs of the
end are everywhere, according to the apparitions: nuclear weapons, natural disasters,
abortion, AIDS, famine, pornography, terrorism, communism, rampant murder and drug
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abuse, and corruption in the government and especially in the Catholic Church. The
coming worldwide cataclysm, or what Baysiders refer to as the “Great Chastisement,”
may be averted through personal penance, prayer, and a return to traditional Catholic
teachings.

Although the imminence of worldly annihilation is a predominant theme in the
Bayside messages, other disasters are emphasized as well, such as earthquakes, floods,
drought, famine, starvation, and epidemics, all of which are regarded as punishments
from God and further proof that the endtimes are at hand. Lueken’s apparitions also
provide divine commentary on a wide range of various satanic influences in American
society, including discussions of things like rock music, drugs, immodest dress, sex
education, television, the Illuminati, UFOs, and test tube babies. Some of the shrine’s
literature addresses contemporary issues, but much of the distributed material attempts to
establish the shrine’s legitimacy in terms of previous Marian apparitions and often
highlights the supernatural phenomena associated with the apparition site.

Lueken’s visions have antecedents in a tradition of apocalyptic Marian prophecies,
particularly the apparitions at Fatima (in 1917), and the ecclesiastically unsanctioned
apparitions at Garabandal, Spain (1961-65); San Damiano, Italy (1964-81); and
Necedah, Wisconsin (during the 1950s). According to Sandra Zimdars-Swartz, this
transcultural, apocalyptic tradition involves the belief that Mary’s recent appearances are
part of a pattern of endtime warnings that reveal an “all-encompassing divine plan”
occurring at the end of history before the return of Christ (1991:246). In these
apparitions, the Virgin Mary warns of imminent divine chastisements to be unleashed
because people are so sinful and have rejected God. The Bayside apparitions, possibly the
most apocalyptic of Marian visitations, represent an intensification of the eschatological,
anticommunist, and conspiratorial themes of this modern Marian worldview, with Mary
appearing in the roles of intercessor and nurturing mother, intervening on behalf of her
children to rescue them from the apocalyptic punishments of an angry God.

The Catholic Church traditionally has taken a very restrained position toward the
acceptance of Marian sightings, especially apocalyptic ones, sanctioning only a few of
the thousands of visions that have been reported. The Bayside apparitions are among
those that have not been approved. After an investigation in 1973 and again in 1986, the
Diocese of Brooklyn declared that it had no basis for belief that Veronica Lueken had
seen the Virgin Mary, and it issued a statement directing the faithful to “refrain from
participating in the Vigils’ and from disseminating any propaganda related to the
‘Bayside apparitions’” (Mugavero 1989:209-11).

Around the same time as this church declaration, Lueken’s detractors, some of whom
had once been Baysiders, accused her of being a charlatan, an occultist, a paranoid
psychotic, and a tool of satanic forces (Cuneo 1997:163-68). Other critics asserted that
she had consciously plagiarized or unconsciously imitated previous Marian messages,
such as those of Mary Ann Van Hoof, the seer in Necedah, Wisconsin during the 1950s.
However, these accusations and the lack of ecclesiastical approval of the apparitions did
not appear to discourage belief in the prophecies among Baysiders, and in fact may have
motivated many of them to increase their efforts to disseminate the Bayside messages and
gain acceptance for Lueken’s visions.

The Bayside apparitions are promoted at a grassroots level through mass-produced
religious tracts, books, videos, audiocassettes, radio broadcasts, cable television, and the
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Internet. Advertisements for the apparitions have appeared on highway billboards,
subway posters, national newspapers, and tabloid magazines such as the Weekly World
News. The shrine’s latest prophecy tracts, videos, and other devotional materials also may
be ordered twenty-four hours a day from various organizations affiliated with the
apparitions. Groups dedicated to promoting the Bayside messages have formed in
numerous cities in the United States and throughout the world; a radio program about the
Bayside prophecies, entitled “These Last Days,” airs in various cities in over thirty states;
and the Bayside prophecies have been translated into more than twenty languages.

Doomsday Admonitions and Conditional Apocalypticism

The most prominent theme in the Bayside prophecies is the imminence of divine
punishment and worldly catastrophe. The apocalyptic scenario presented in the
apparitions describes a global “Warning,” followed by a “Great Miracle,” and then a
“Chastisement” that will destroy three-fourths of humanity. Like other aspects of the
apparitions, Lueken’s predictions of these events have precedents in previous Marian
prophecies. Popular beliefs about a comet chastisement have been a part of Catholic folk
apocalypticism for years, and Lueken’s visions of the Warning are similar to descriptions
of the sun hurling toward the earth at Fatima, which was interpreted by some who
experienced it as a terrifying chastisement from heaven and a prelude to the end of the
world. Beliefs about the Great Miracle, said to occur in the sky after the Warning, are
also associated with other appari-tions. According to Lueken, if humanity does not
change its sinful behavior after this supernatural spectacle, the Chastisement will follow
and consist of two parts. The first will be World War 1ll; the second, a “Fireball of
Redemption” in the form of a comet unleashed by the fury of God. According to the
Bayside apparitions, as humanity becomes increasingly sinful and violent, God will repay
human violence with the violence of apocalypse.

Although the Bayside prophecies express the view that human history is unfolding
according to a divine endtime plan, the messages assert that human beings may avert the
day of doom if they act in accordance with God’s will and if God permits that the world
not be destroyed. Such beliefs are an expression of “conditional apocalypticism,”
characterized by the idea that apocalypse is imminent but may be forestalled if human
beings behave in ways prescribed by God or a superhuman power. In this scenario,
human will is effectual in averting worldly destruction when it corresponds to God’s
decrees.

Popular Roman Catholic prophecy beliefs, because of the emphasis on the personal
relationship between the saints in heaven and the faithful on earth, appears to be less
overtly fatalistic than other forms of apocalypticism (such as Protestant premillennial
dispensationalism), which assert that history is predetermined and that apocalypse is
inevitable and unalterable by human effort. Dispensationalists, for example, interpret the
signs of the endtime as noncausal markers on a foreordained timetable of irreversible
doom; the messages of Lueken, and other Catholic visionaries, maintain that apocalypse
is imminent but that the divine timetable may be postponed if people repent and return to
God’s ways. The apocalypse predicted by Lueken will occur at a specific historical
moment not because it is preordained to occur at that time but because of God’s anger at
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humanity’s increasing sinfulness. In this view, the Virgin Mary can petition God and
intercede on behalf of the faithful, and Baysiders, like many other Roman Catholics,
believe that through Mary the destiny of the world may be altered. But the Bayside
prophecies reiterate that if worldly sin reaches a specific anti-Christian critical mass,
Mary’s merciful pleas will be powerless to hold back the punishing hand of God.

In contrast to the apocalyptic anger of God in these apparitions, the tone of the Virgin
Mary is that of concern and love for humanity gone astray. Lueken’s prophecies fluctuate
between visions of devastation, with Mary depicted as a warrior deity who will lead the
battle against Satan and ultimately crush him beneath her heel, and Mary as
compassionate mother, pleading with her children to prevent the prophesied catastrophes
through repentance, prayer, and conversion. Despite the apocalyptic ethos and violence of
the visions at Bayside, Baysiders tend to emphasize the role of the Virgin Mary as the
forgiving and loving Mother, the Mother who nurtures all, who suffers and weeps over
her children, and protects them from the wrath of God the Father. Devotion to the Virgin
Mary, at Flushing Meadows Park and elsewhere, is appealing not only because it may
represent the worship of the feminine side of God, but perhaps because it expresses the
yearning for divine maternal protection otherwise denied in the Christian tradition
dominated by male deities and principles.

Emergent Folk Traditions and the Bayside Movement
Although the Bayside apparitions have antecedents in previous Marian apparitions, they

also have new elements that modify the existing corpus of beliefs and narratives and that
further contribute to the tradition of Marian sightings. One

THE MESSAGE FROM HEAVEN

Our Lady has been chosen by the Eternal Father to alert mankind now of the
scriptural predictions of a cleansing of the earth with fire unless mankind makes a
complete reversal of his sinful ways. A world-wide Warning according to Our Lady
shall precede this Chastisement in an effort to recall God’s children to a life of grace.
She has also promised that God will perform a great Miracle after this Warning, and
if men still refuse to change, then God will be forced to send the Chastisement.

The following pages contain excerpts of what Our Lord and Our Lady have said
on these and other important matters.

THE WARNING

On April 21, 1973, Veronica experienced the coming Warning while in ecstasy:
It’s as though everything has exploded in the sky. There is a great flash! Then it’s
very hot—very warm—and it feels like you’re burning. There is a huge explosion,
and the sky becomes very white...and then there are colors—blues, purples....
Finally, there is a voice within you: Your warning before the Chastisement, Flash,
fire, and the voice within you.

“Man will feel that the very powers of the elements have shaken the very
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foundations of his being. So great will be the impact of this Warning from the
Father but none will doubt that it had come from the Father.... It will be a major
awakening to many. The rumbling and the shaking of the elements will set fright into
many hearts.... Hearts will shudder with fear and men wiil drop from fright....
Many signs of an angry God will appear before you....”

On June 12, 1976, the Blessed Virgin Mary told Mrs. Lueken that the Warning
was at hand: “My child, you must pray more; do much penance, for the Warning is
coming upon mankind. There will be a tremendous explosion and the sky shall roll
back like a scroll. This force shall go within the very core of the human. He will
understand his offenses to his God. However, this Warning will be of short duration,
and many shall continue upon their road to perdition, so hard are the hearts
hardened now, My child....

BEWARE OF THE SUNRISE!

“As the day follows night, so shall this Warning follow soon. Bcware of the
sunrise! Do not look up to the sky, the flash!!! Beware of the sunrise! Do not look up
to the sky, the flash!!! Close your windows! Draw your shades! Remain inside; do not
venture outside your door, or you wiil not return! Pray! Prostrate yourselves upon
your floor! Pray with arms outstretched and beg for mercy of your God, the Father.
Do not seek or receive your animals into your homes, for the animals of those who
have remained of well spirit will be taken care of.

WHAT YOU SHOULD STORE
“O My children, how many will try to go back and restore their homes when it is
too late? Keep blessed candles, water, biankets, food within your homes. The candles
of those who have remained in the state of grace shall not be extinguished, but the
candles in the homes of those who have given themselves to Satan shall not burn!
Amen, | say to you, as night follows day a great darkness shall descend upon
mankind.”

TIMING OF THE WARNING
Jesus—*...1 give you one indication that the time is ripe: When you see, when you
hear, when you feel the revolution in Rome; when you see the Holy Father fleeing,
seeking a refuge in another land, know that the time is ripe.”

-Sept. 14, 1976
“As you know, as | have told you (which must remain secret until it is profitable to

be told—and I will tell you, My child), there is little time left before the Warning.”
July 25, 1978

“OUR LADY OF THE ROSES: MARY HELP OF MOTHERS,” INTRODUCTORY
BOOKLET. LOWELL, MI: THESE LAST DAYS.
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such element, for instance, is the belief in the concept of the Rapture, normally associated
with premillennial dispensationalism. Like dispensationalist beliefs, Lueken’s prophecies
imply that a select group of the chosen few will not have to endure the horrors of
apocalypse because they will have been raptured prior to this event.

Lueken’s extensive and detailed accounts of what she sees in her visions is another
distinctive aspect of the Bayside apparitions. In the past, most visionaries have briefly
described the Virgin Mary and conveyed Mary’s concise messages; Lueken not only
communicates lengthy messages from a pro fusion of saints and holy figures in the
Roman Catholic pantheon, but she describes the color of the sky, the clothing, the
gestures, and the expressions of these divine beings as well.

The widespread use of photography by Baysiders to document the miraculous
phenomena associated with the shrine is perhaps the most notable technological
innovation on previous Marian traditions concerning miraculous images. Since the 1970s,
taking photographs of the miraculous phenomena at the apparition site has been central to
the religious experiences of many of the shrine’s followers. Referred to as “miracle
photos” or “Polaroids from Heaven” by Baysiders, these images are said to contain
allegorical and apocalyptic symbols and are interpreted as divine communications
offering insights of prophetic and personal relevance. Like Marian devotees at other
apparition sites, Baysiders have adapted the image-making and apparitional qualities of
photography to document revelatory experiences, produce “proofs” of the endtime, and
reproduce tangible manifestations of the sacred.

Like many of the Baysiders’ beliefs and practices, the use of cameras to document
miraculous phenomena may be usefully thought of as an expression of folk belief, a
vernacular religious phenomenon promoted apart from institutional doctrines and outside
the official sanction of clerical authorities. Similar to other Catholic apocalypticists, the
Baysiders derive the ultimate authority for their beliefs not so much from current
doctrinal theology but from prophetic messages and charismatic experiences that exist
outside ecclesiastical sanction.

The Bayside Movement, Roman Catholic Traditionalism, and
Nativism

The Bayside phenomenon is an expression of the broader Roman Catholic traditionalist
movement that arose after the reforms initiated during the Second Vatican Council (1962
and 1965). Catholic traditionalism developed as a response to the liberalizing changes in
Church doctrine and policy, such as the Mass being said entirely in the vernacular, the
priest facing the congregation during the consecration of the Holy Eucharist, increased
participation in services by members of the congregation, and less emphasis on religious
ceremony and more on the word of God. Although the majority of Roman Catholics
welcomed these changes, the Council’s aggiornamento (“updating”) was regarded by
some as a betrayal of the Catholic faith and the abandonment of a rich heritage of sacred
traditions.

Like many traditionalist Catholics, most Baysiders regard Vatican Il as heretical or the
result of a conspiracy and reject its modernist theology, its liturgical changes, and its
sacramental rites. Although traditionalists may condemn Pope Paul VI, who approved the
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reforms of Vatican Il, the Bayside literature states that the authentic pope, Paul VI, was
poisoned and replaced by an imposter pope who, with his satanic allies, then
implemented the modernist changes in the church. Consequently, Baysiders believe that
they do not oppose the authority of the actual pope, Paul VI, because, they maintain, he
had nothing to do with the progressive reforms of the church brought about by the
“Antipope.”

Conspiracy theories about the changes instituted by the Second Vatican Council are a
persistent feature of traditionalist Catholic worldview. Traditionalist literature
consistently proclaims that the church is infiltrated by the evil forces and that the reforms
of Vatican Il are a part of a plot by the enemies of Christ to destroy the church, with
communists and Freemasons as ubiquitous conspirators. Like other traditionalists,
Baysiders regard the struggle for the restoration of traditional Catholic doctrines and rites
as a conflict between good and evil, an eschatological battle between the sinister minions
of Satan and righteous army of Christ.

The Bayside phenomenon is not unique among apocalyptic movements in its emphasis
on a return to previous traditions. Numerous apocalyptic groups in the past have
advocated a restoration of traditional values when accepted systems of meaning were
being destroyed by change or when the world was perceived to be in a state of severe
spiritual, moral, or cultural crisis. In such situations, established beliefs and practices are
reasserted, while individuals await the imminent and supernaturally ordained destruction
of the present world, which is regarded as irredeemably corrupt Ralph Linton identifies
such worldviews as expressions of “nativistic movements,” defined as any “conscious,
organized attempt on the part of a society’s members to revive or perpetuate selected
aspects of its culture” (1943:230). Although this concept is usually applied to non-
Western societies to describe responses to cultural contact, conflict, and oppression, it
seems to be an appropriate characterization of the themes expressed in the Bayside
apparitions as well as the behavior of Baysiders. Like previous nativistic movements
(such the Ghost Dance movement of various Native American tribes in the 1890s), the
emphasis on the restoration of traditions that characterizes the Bayside phenomenon is a
response to a sense of religious and cultural crisis, and especially a sense of loss—the
loss of one’s religious heritage and one’s religious identity.

The nativistic aspects of the Bayside apparitions are illustrated by the repeated
assertions that contemporary society is in a state of social crisis and decay. Lueken’s
visions enumerate the ways that traditional Catholic attitudes about God, morality,
community, family, sexuality, and the roles of women and men, among other things, have
been challenged or destroyed. The restoration of traditional beliefs, practices, and
spirituality is regarded as the only means of averting worldly annihilation. Like other
Marian apparitions, the Bayside visions condemn modernist and secularist ideas as the
source of contemporary ills, and give expression to traditionalist and supernaturalist
beliefs attacked by scientific and rational criticism.

Lueken’s Death and Schism in the Bayside Movement

After the death of Veronica Lueken in 1995, the Bayside movement not only lost its
charismatic visionary, but some of its direction and sense of purpose as well. Lueken’s
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followers have split into two groups and have fought over control of the Bayside shrine
facilities, permission to use the apparition site, and the shrine statue of the Virgin Mary,
among other things. One group, Our Lady of the Roses Corporation, is headed by
Lueken’s husband, Arthur, while the other group, Saint Michael’s World Apostolate, is
led by Michael Mangan, the former shrine director and workshop coordinator. Mangan
was told by the shrine’s attorney to resign his position in October 1997, after accusations
that he had been altering the actual content of Lueken’s messages, adding his own
personal interpretations, and stealing and misinterpreting some of Lueken’s miraculous
photos. Mangan also predicted that Lueken’s prophecy of the worldwide Warning would
be fulfilled in 1997 and that a revolution in Rome would occur. When nothing happened,
Mangan announced that the prayers of the faithful had postponed this global admonition.
Arthur Lueken’s group accused Mangan of being delusional and stated that the “Warning
97" message was not an officially approved Bayside prophecy. Mangan also was
accused of taking the shrine’s vans and computers, illegally withdrawing and spending
$130,000 of shrine money, and usurping Mr. Lueken’s authority by proclaiming himself
president of the shrine organization in a general mailing to followers.

New York park authorities initially granted Mangan control of the Bayside shrine for
prayer vigils and holy hours; Lueken won a court battle to keep the Lueken name, as well
as the shrine statue and other shrine materials. In 1998 the New York City Parks
Department ruled that the two groups must share the apparition grounds and alternate
control of each prayer vigil and holy hour. Throughout the rift, “miracle photos” have
played a central role, with new photographs produced by each group that are then used to
condemn the opposing faction. Both groups seem to agree, however, that the schism is a
part of a satanic plot to discredit the Bayside prophecies and demoralize Baysiders. Since
the conflict, attendance at the vigils and holy hours has decreased, and some followers
interpret the schism as the final sign that the end is at hand.

Daniel Wojcik

See also Age of Mary, Dispensationalism, Fatima Cult, Marianism, Nativist Millennial
Movements
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Burned-over District

Upstate New York, the area west of the Catskill and Adiron-dack mountains, was said to
have been repeatedly “burned over” by the fires of religious revivalism and millennial
enthusiasm in the first half of the nineteenth century. Excitement peaked during several
decades of rapid settlement and population growth that followed completion in 1825 of
the 363 mile long Erie Canal linking the Hudson River near Albany to Lake Erie near
Buffalo. The region’s foremost interpreter, Whitney Cross, characterized it as a “storm
center,” a “psychic highway” upon which congregated a diverse group of settlers, largely
from the hill country of western New England, a people “peculiarly devoted to crusades
aimed at the perfection of mankind and the attainment of millennial happiness” (1950:ix,
1). Virtually every religious and secular cause of the antebellum years either originated or
found strong support in this hotbed of revivalist and reform movements that may be seen
as a nineteenth-century analogue to what California would become in the twentieth
century.

Revivalism in the Burned-over District

The millenarian ethos of upstate New York, as well as of other similarly “burned-over”
regions extending from western New England to the upper Ohio Valley and beyond,
owed much to the distinctive post-Revolutionary War era revivalism known as the
Second Great Awakening. That movement increasingly rejected Calvinist
predestinarianism in favor of Arminian beliefs that individuals could and must actively
seek their own salvation, while looking toward the imminence of the kingdom of heaven
on earth. Revivalists such as Charles Grandison Finney conducted more than 1,300
revivals in New York state alone during the decade after 1825. Among the “new
measures” that Finney and others develop or utilized so effectively were direct, blunt
speech, “protracted meetings” where excitement built up night after night, testimony by
women in public meetings, and “anxious benches” in the front of churches where
individuals seeking to be converted could receive special attention. These revivals proved
most effective in areas largely settled by Yankees from western New England, who
combined a complex blend of moral intensity with deep but idiosyncratic religious
concern and credulity.

The period during which such revivals flourished was characterized by John Higham
(1969) as “an age of boundlessness” in which virtually every aspect of American
economic, political, social, intellectual, and religious life was in flux. As upstate New
York moved even more rapidly than the rest of the country toward economic and social
maturity following completion of the Erie Canal, individuals sought to come to terms
with rapid social change and find a new basis for order. Women, whose lives were
undergoing dramatic transformations as the developing market economy freed them to
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pursue concerns beyond simple survival, were a key factor in the religious enthusiasm,
contributing a substantial majority of those involved in revival activity.

Influential Groups of the Burned-over District

A precursor and contributor to the later excitements in the Burned-over District was a
group popularly known as the Shakers, which established its first settlements at
Watervliet (near Albany) and New Lebanon, New York, in the aftermath of the American
Revolution. Best known for their revivalistic shaking, their commitment to celibacy, their
successful communal settlements, their granting of full equality to women in religious
leadership, and their veneration of their founder Ann Lee, whom they viewed as the
second embodiment of Christ’s spirit in human form, the Shakers would exercise a
profound influence on later perfectionist and communitarian groups in the region.

Another precursor to the main millenarian activity in the region was the religious
movement started by Joseph Smith, a young farm boy from the Palmyra, New York, area.
He saw visions during the early 1820s, dictated his new scripture called the Book of
Mormon in the late 1820s, and founded his Church of Jesus Christ of Latter-day Saints,
popularly known as Mormons, in 1830. After leaving New York in 1831, the Mormons
settled in Ohio, Missouri, and Illinois. Eventually, led by Brigham Young, this “afterclap
of Puritanism,” as Ralph Waldo Emerson characterized the Mormons, would migrate to
the valley of the Great Salt Lake and settle much of the intermountain West after 1847 as
their controversial American Zion. The Mormons created a church-dominated society and
practiced their version of Old Testament patriarchal polygamy until 1890, after which
they began to give up both polygamy and direct church control over politics, gradually
reintegrating themselves into mainstream American society.

Leading up to and subsequently influenced by the devastating economic depression
precipitated by the banking Panic of 1837 were extreme millenarian and social reform
tendencies that Whitney Cross called “ultraism.” Drawing on revivalistic techniques that
stressed all-or-nothing commitment, numerous Finney-influenced revivalists and social
reformers such as Theodore Dwight Weld argued not only for religious but also for social
“perfection.” They became involved throughout New York in the large and highly
successful temperance movement, which demanded immediate and complete abstinence
from alcoholic beverages, and in the militant abolitionist movement, which called for the
immediate, uncompensated abolition of slavery. Also influenced by such concerns was
the social activism that expressed itself in the first women’s rights convention in America
at Seneca Falls, New York, in 1848. These and many other movements for radical social
reform would eventually have an impact far beyond the Burned-over District itself.

One controversial form of religious ultraism in upstate New York was that of the
Baptist minister William Miller. Aided by the skillful publicist Joshua Himes and others,
Miller eventually convinced at least fifty thousand direct followers and as many as a
million “skeptically expectant” others throughout the nation of his Bible-based prediction
that the world would literally end between 21 March 1843 and 21 March 1844. After the
world failed to end then or on a later, recalculated, 22 October 1844 date, the “Great
Disappointment” led to a falling away of supporters. Eventually, however, under the
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leadership of Ellen G.White, a successful Seventh-Day Adventist movement would arise
out of the ashes of the apparently “failed” Millerite prophecy.

Another manifestation of religious and social ultraism was the Oneida Community,
founded by John Humphrey Noyes and his perfectionist followers in central New York in
1848. Arguing that the second coming of Christ had already occurred in 70 CE and that
the heavenly perfection could therefore be realized immediately on earth, Noyes set up an
enlarged communal family numbering more than two hundred in which all individuals in
the community considered themselves married to the group rather than to a monogamous
partner. For more than thirty years, all members lived together in one large communal
Mansion House, ate together, worked together, and exchanged adult heterosexual
partners frequently, while breaking up any exclusive monogamous attachments.

Also influenced by the depression of the early 1840s were several dozen Fourierist
communities, six of them in New York state, inspired by the secular millenarianism of
the eccentric French social theorist Charles Fourier, as interpreted by his American
disciple Albert Brisbane. Fourier had been convinced that the cure for the evils of
competitive capitalism was the creation of elaborately planned cooperative communities
or “phalanxes.” Although most American Fourierist communities were far simpler than
Fourier envisioned and typically lasted only a few years, the movement contributed to a
variety of other economic and social reforms in New York state and the nation.

The Spiritualist movement, inspired by the mysterious rappings in the home of the Fox
sisters near Hydesville, New York, in 1848, created a popular sensation. Spiritualism,
which purported to provide direct communication with the dead through seances,
eventually became an organized religious movement that supported women’s active
participation in religion, the dissemination of unorthodox religious ideas, and various
types of social and sexual radicalism with many parallels to the twentieth-century New
Age movement.

Explaining the Burned-over District

Scholars have debated whether and in what ways the Burned-over District of western and
central New York was more prone to millenarian enthusiasms than adjacent regions of
the young United States. Despite Cross’s claim for New York state’s primacy in the
number and diversity of its revivalistic movements, more recent scholarship by David
Rowe (1978, 1985) and Linda Pritchard (1984) suggests that other “burned-over districts”
developed at different times throughout the entire area influenced by the westward
expansion of New England settlement between the American Revolution and the Civil
War and that such areas may have been associated with similar processes of economic,
social, and religious maturation. The religious and social excitements of upstate New
York and related “burned-over districts,” however, do not conform easily to any single-
cause explanations of millenarian movements based on theories such as social
deprivation, psychological stress, or the impact of nascent industrialism. Whatever the
explanations for the millenarian excitements of the Burned-over District of upstate New
York, the area was undoubtedly one of the most diverse, dynamic, and influential in the
young American Republic during its heyday before the Civil War.

Lawrence Foster
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See also Millerites, Utopia
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Camp Meetings

Camp meetings were among the most popular and wellattended religious phenomena of
nineteenth-century American cultural life. These “festivals of democracy” (as Michael
Chevalier has called them) were great outdoor gatherings lasting four to ten days, usually
in the late summer. Tens of thousands would attend them each year, staying in canvas
tents that were arranged in close proximity to create an intimate sense of community.
Each day during camp meeting participants would gather for continuous services of
worship held in open-air clearings or “bush arbors.” Rough preacher’s stands were often
constructed with trees providing a natural canopy, while wooden planks set across stumps
served as benches. The major portion of the religious services consisted of preaching,
exhortation, testimonies, and popular singing. Overt physical displays of emotions, such
as shouting, braying, and sometimes even dancing, were encouraged by speakers and
participants alike, giving the camp meetings some of their most distinguishing
characteristics.

Elsewhere in American Protestantism, millennial expectations ran high in the first half
of the nineteenth century. In the camp meetings, however, as in the wider Holiness
movement of which they were a part, millennial themes were relatively muted. It wasn’t
until the latter decades of the nineteenth century that millennial doctrines became a topic
on many camp meeting programs, or began to impact the overall theology of the
movement. Yet the camp meeting movement was not far removed from the wider
currents of millennial expectation in American Protestant theology. The purpose of the
camp meetings was to call sinners to conversion and personal holiness. They were one of
the major methods employed by the leading names of what is often called the Second
Great Awakening in American history (c. 1800-50). A number of the techniques that
came to characterize revivalism in America in general were first developed in the context
of camp meetings, including the extensive use of testimonies, popular singing, and the
“mourners bench” (or later the altar rail) for practicing repentance.

Camp meetings were designed to lead those who participated in them into an
experience of personal repentance that resulted in sanctification, often described as a
baptismal experience of spiritual proportions. They were therefore concerned with
achieving at a personal spiritual level what millennial Christian doctrines taught was to
be achieved at a social and political level by the Christianizing effect of America upon
the world. To this end the camp meeting sought to bring the kingdom of God to bear
upon individuals at a personal level, but they did so in service to the realization of the
kingdom of God that was expected soon to come at a larger social, political, and even
cultural level.

A second major consideration regarding camp meetings and millennialism is that,
while camp meetings were often interdenominational in character, the Methodists played
a dominant institutional role overall within them. Bishop Francis Asbury, the guiding
force in the American Methodist movement during the first decades of the nineteenth
century, was the major ecclesial proponent of camp meetings. Asbury promoted them as
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a primary method for church growth, and indeed through them a large number of
individuals were introduced into the Methodist connection. Asbury had little interest in
millennial doctrines, and most Methodists in the first decades of the nineteenth century
appear to have followed him in this regard. The marriage of millennialism and camp
meeting came only after the movement gained a wider institutional basis among
Protestant churches. In this regard, the claim to have held the first explicitly millennial
camp meeting fell to the Millerites who held a Second Advent Camp Meeting in 1842.

During the second half of the nineteenth century, camp meetings became more closely
identified with millennial teachings on a number of fronts. The most important was the
growing collaboration between camp meetings and the new Bible prophecy conference
movement in North America. Eventually a number of Bible prophecy conference
speakers came on the programs at camp meetings. The Niagara Bible Conference met on
the campgrounds of Old Orchard, Maine, and in 1888 Leander W.Munhall brought the
first “Inter-Denominational Bible Conference” to the camp meeting at Ocean Grove, New
Jersey. After that an increasing number of camp meeting programs took up the task of
studying Scripture to discern the prophecies concerning the imminent end of the age, the
second coming of Christ, and the advent of his millennial kingdom on earth.

History of American Camp Meetings

The history of the camp meeting in America reaches back into the earliest days of the
nation. Precedents for American camp meetings can be found in Scottish history, in the
Holy Fairs conducted outdoors by dissident Presbyterian Church leaders during the time
of Episcopal restoration. These Scottish open-air services also lasted several days and
were primarily sacramental events. In the English Awakenings of the eighteenth century,
led by George Whitefield and John Wesley, outdoor preaching was a common practice
(although Wesley did not engage in sacramental practices in such settings). In America,
Methodists and others held services of worship outdoors in the eighteenth century. In
both the Carolinas and Georgia, toward the end of eighteenth century, several Methodist
clergy appear to have begun holding services outdoors in the summer to attract converts.
The Grassy Branch Camp Meeting at Rehobeth, North Carolina, for instance, claims to
be a site of summer camp meetings from 1794.

The most important early camp meeting in America was held at Cane Ridge,
Kentucky, in 1801. Led by John McGee, James McGready, and Barton Stone, the Cane
Ridge Camp Meeting drew an estimated 25,000 persons that summer, and attracted
attention throughout the Protestant churches of America. Many of the reports from Cane
Ridge focused on the overt displays of emotion that characterized the meetings, leading
to controversy over both their methods and outcomes. Nevertheless, their popularity
increased rapidly. By the summer of 1810, Bishop Francis Asbury reported that
according to his count, from three to four million persons had attended that summer. If
even the lower number of this estimate was correct, that would make one out of three
Americans a participant in them.

Many of the Americans who attended camp meetings were of African descent. Slaves
came with their masters to these summer gatherings, participating in worship and
experiencing what amounted to a period of rest from labor during the busiest period of
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the agricultural season. Organizers of camp meeting usually tried to separate Africans
from Europeans at the events by segregating tents and even erecting fences, but more
often than not the segregation failed to keep blacks and whites entirely apart. The
relatively free form of worship and opportunities for extensive lay involvement through
testimony and singing favored black participation in camp meetings. African cultural
forms of spirited worship were often communicated spontaneously to European
participants, leading to a greater mixing of both practices and ideas. Indeed, camp
meetings were perhaps the single most important events of interracial worship and cross-
cultural religious influences in nineteenth-century American life.

Later in the century, African-American churches developed their own separate camp
meetings, such as that at Tuckers Grove in North Carolina, which was first opened by the
African Methodist Episcopal Zion church in 1876. Still, even during the period of
reconstruction and Jim Crow legislation at the end of the century, African Americans
continued to participate and lead in predominantly European American camp meetings.
The African Methodist Episcopal church evangelist, Amanda Berry Smith, was a regular
leader in such camp meetings during the last quarter of the nineteenth century, and was
even given a cottage to stay for a month by the board of the predominantly white Ocean
Grove Camp Meeting Association in New Jersey.

In the post-Civil War era, many of the established camp meeting grounds in America
began to change their emphasis, adopting more of an atmosphere of recreational centers.
The family camping movement and scouting were both direct outgrowths of the religious
camp meetings of the earlier part of the century. Many permanent grounds began to
appear more as summer resorts than religious centers for revival. It was partially in
response to this changing emphasis that a group of Methodist clergy from the New York,
Philadelphia, and Scranton areas met in Vineland, New Jersey, in 1867 to establish the
National Camp Meeting Association for the Promotion of Holiness (later simply called
the National Holiness Association). They began holding a series of national camp
meetings on various camp grounds across the nation the following summer, seeking to
revive the holiness emphasis.
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A poster announcing a tent meeting
at which Dr. Willieam C.Brownlee,
pastor of the Collegiate Protestant
Reformed Church in New York
City, preached against Millerite
prophecy of the end of the world.
NUMBERS, RONALD L., AND
JONATHAN M.BUTLER, EDS,
(1987) THE DISAPPOINTED :
MILLERISM AND
MILLENARIANISMIN THE
NINETEENTH CENTURY.
BLOOMINGTON: UNIVERSITY OF
INDIANA, 124.

Two years after the founding of the national association a group of their leadership
founded the Ocean Grove Camp Meeting in a half-mile-long section of shorefront
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property south of Long Branch, New Jersey. In the words of Elwood Stokes, Ocean
Grove’s first president, its founders were looking for a place where ministers and other
religious persons who were not necessarily of means could find recreational and spiritual
retreat at a place that was not a “fashionable watering hole.” Camp meetings were the
center of Ocean Grove’s summer program, but a full array of religious and leisure
activities were planned from May through September. Like other Holiness camp
meetings, this camp was governed by strict rules that forbid worldly activities deemed
sinful. Commercial and recreational activities were strictly forbidden on Sunday and were
otherwise governed by regulations of modesty or holiness. In its own way, Ocean Grove
and other Holiness camp grounds at the end of the nineteenth century sought to realize in
a limited measure the godly vision of the millennial kingdom they expected would one
day be established over all the earth.

Dale T.Irvin

See also Holiness Movement, Millerites, Pentecostalism
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Cargo Cults

In the final scenes of the film Mondo Cane, Gualtiero Jacopetti’s original
“shockumentary,” we see eager Papua New Guinea islanders clustered around a huge,
roughly made model of an airplane. They are high up in the mountains, sitting on a new
airstrip they carved out of the forest. Their eyes search the skies, so the film tells us, for
airplanes full of wonderful “cargo” that they expect will soon arrive. But they are
destined to be disappointed. No planes will land. These islanders are the misguided
followers of a cargo cult.

Anthropologists, journalists, and others have used the term “cargo cult” since 1945 to
describe various South Pacific social movements. Cargo cults blossomed in the postwar
1940s and 1950s throughout the Melanesian archipelagoes of the southwest Pacific.
People turned to religious ritual (which was sometimes traditional and sometimes
innovative) in order to obtain “cargo.” The term cargo (or kago in Melanesian Pidgin
English) is rich in meaning. Sometimes cargo meant money or various sorts of
manufactured goods (vehicles, packaged foods, refrigerators, guns, tools, and the like).
And sometimes, metaphorically, cargo represented the search for a new moral order that
often involved an assertion of local sovereignty and the withdrawal of colonial rulers. In
either case, people expected and worked for a sudden, miraculous transformation in their
lives. Cargo cult prophets commonly drew on Christian millenarianism, sometimes
conflating the arrival of cargo with Christ’s second coming and Judgment Day (locally
often called “Last Day”). Among the most notable cargo cults are the John Frum and
Nagriamel movements of Vanuatu, the Christian Fellowship Church of the Solomon
Islands, and the Paliau and Yali movements, Hahalis Welfare Society, Pomio Kivung,
and Peli Association of Papua New Guinea.

The Cargo Cult Label

The term “cargo cult” first appeared in a 1945 issue of the colonial news magazine
Pacific Islands Monthly. That year, a disgruntled Australian resident of Papua New
Guinea wrote to warn against outbreaks of cargo cult should the government dare to
liberalize its native affairs policies. Anthropologists and others quickly adopted the term
to label almost any sort of organized village-based social movement with religious and
political aspirations. Before the war, observers had occasionally used the term “Vailala
Madness,” borrowed from anthropologist F.E.William’s early analysis of a 1920s
movement that had excited people around Vailala, Papua New Guinea (Williams 1923).

Although an improvement over Vailala Madness, “cargo cult” also is problematic in
several ways. People involved in such movements always aspired to many things beyond
simple material goods. And the organizations of these movements were ill-described by
the word “cult.” Moreover, people within the Pacific and beyond also quickly adopted the
term
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HANOVER AWAITS CHRIST
Hundreds of people are pouring onto the island of New Hanover off New Ireland for
“the return of Jesus Christ” on Friday.

Supporters of the Tutukuval Isukal Association are expecting to receive K200
million on that day, according to people in Kavieng, the main town of New Ireland.

The people of New Hanover are best remembered for their support of the bizarre
activities of the Johnson cult in the 1960s.

Thousands of people on the island dropped all normal activities to await the
arrival on a mountain top of the then US president, Lyndon Johnson.

They expected President Johnson to rule over them and bestow all of the wealth
of the United States on their island.

Later investigations found the mass indoctrination of villagers stemmed from
distortions of conversations with US Army surveyors who spent a short time on the
mountain top preparing for the establishment of communications equipment.

In later years, activities of the cult followers were steered into business ventures
within the operations of the TIA [Tutukuval Isukal Association].

Their leader Mr. Walla Gukguk served a term in Parliament as the Member for
Kavieng.

Mr. Gukguk was removed from his seat late last year for failure to attend
meetings of Parliament.

The MV Danlo has been sailing between Kavieng and Taskul since Monday
taking people for Friday’s “celebrations.”

The boat has been travelling fully loaded, and many disappointed followers have
been left at Kavieng.

Details of the proposed celebrations could not be confirmed yesterday, but
officials in Kavieng expect Taskul to host the occasion.

The cult’s quasi-religious aspects have often been linked to the strong influence
on the island of the Catholic Church, but members of the church maintain that any
involvement by priests has only been to assist the TIA member][s] to start business
ventures. (PC1983c,3)

Source: Post-Courier (August 1983) Papua New Guinea, ¢, 3.

as a form of political abuse: politicians today may belittle the plans and aspirations of
their rivals by labeling these as “cargo cultist.”

Despite the popularization of cargo cult as a label for South Pacific movements, from
the beginning anthropo logists sought out alternative terms. These included nativistic
movements, revitalization movements, messianic movements, millenarian movements,
crisis cults, Holy Spirit movements, protonationalist movements, culture-contact
movements, and the like. These broader labels appreciated cargo cult’s affinities with
social movements elsewhere that also appeared to be sparked by the global spread of the
colonialist and capitalist systems. Cargo cults, thus, were in significant ways similar to
the North American Ghost Dance, or China’s Boxer Rebellion, or the Mau Mau of East
Africa. “Cargo Cult,” nonetheless, remains as the now standard label for the South
Pacific version of global millenarian movements.
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Cargo Belief

The defining aspect of cargo cult beliefs, or ideology, was of course cargo itself. Cultists,
supposedly, strove for the arrival of planes and ships full of cargo: manufactured goods
and tinned foods, vehicles, weapons, and money. However, lists of desired cargo, as
reported, reflected both Pacific aspirations and European presumptions of what islanders
should want. Refrigerators, for example, occupied a suspiciously prominent place in
many such reported cargo lists.

Details of cargo ideology varied from movement to movement. Common themes,
however, included the belief that the ancestors were somehow involved in the production
of manufactured goods. In some places, people believed that a technologically wise
ancestor long ago had sailed away to America, or Europe, or Australia to teach the secrets
of cargo to people there. In others, cargo myth presumed that Euro-peans had stolen
industrial knowledge from Pacific ancestors, or were stealing cargo itself that ancestors
were shipping back to the islands. In either case, people invented new rituals to induce
the dead to provide cargo and, sometimes, to come back to life and return home with
cargo-filled ships and planes.

After the Pacific War, the American military occasionally came to take on the role of
cargo provider. Many Melanesians, particularly those recruited to work at Allied bases on
Efate and Espiritu Santo in the New Hebrides (Vanuatu), Guadalcanal in the Solomon
Islands, and Manus, Hollandia, and elsewhere in New Guinea, received better pay and
obtained a variety of new wartime goods and services. After the militaries withdrew from
most of the southwest Pacific in 1946, money and goods became scarcer. John Frum
supporters on Tanna (Vanuatu), began predicting the return of the American military and
the cargo that they had enjoyed as labor corps recruits. John Frum leaders also
incorporated their experience of military routines and symbols into cult ritual and liturgy,
including drill team marching, bamboo rifles, red crosses (from army ambulances), khaki
uniforms, and U.S.flags.

Many movements, in addition to material goods, also pursued various sorts of world
transformation. This, too, partly reflected political conditions at the end of the Pacific
War. The Japanese advance had dislodged the Dutch and the Australians from much of
New Guinea along with the British from the Solomon Islands. Large American
occupation forces similarly weakened colonial authority in the New Hebrides and, to a
degree, in New Caledonia and Fiji. At war’s end, in all these countries, the colonial
powers moved to reestablish their authority in island hinterlands. Not surprising, people
who had largely governed themselves during the war resisted this reassertion of European
control. Cargo cult prophets predicted that ancestors, or returning Americans, would
drive the colonial powers from the region. Cults were, as Jean Guiart argued,
“forerunners of Melanesian nationalism”(1951).

In addition to articulating people’s desires for freedom, dignity, and independence
from European domination, some cult prophets predicted more millenarian sorts of
change. Mountains would flatten and valleys would rise up. Land would become sea, and
the seas would become land. People expected the coming of a new world, with remade
people, and many cult rituals included elements of rebirth, or baptism, to mark the
creation of a new order. Two very common prophesies were that the dead would come
back to life and that the skins of the faithful would turn white. The first of these
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prophecies reflected the importance of ancestors in traditional religion and their
connections with fertility and production. The second responded to the stark racial

Ritual gate on the cargo road in
Tanna. LAMONT LINDSTROM.

inequalities of colonialist regimes where Europeans controlled access to money, goods,
and education.

Cargo Organization

An oral rather than literate tradition continues to characterize much of Melanesia. People
communicate by talking. All sorts of rumor and speculation flow from village to
village—some of this about mysterious sightings, dreams of the future, or statements of
prophesy. Only some of these stories attract much public attention, however.
Anthropologists have attempted to figure why cargo movements occurred in one village
while bypassing another. Two important factors were the degree of people’s sense of
“relative deprivation”—how unhappy they are with their lives—and the absence of a
strong, local power structure. Where village leaders were in firm control of a village or
clan (whether these leaders were chiefs or what, in Melanesian Pidgin, are called “big-
men”), they usually could deflect cargo cult enthusiasm and stifle the local spread of a
movement.

Cargo “prophets” foretold the return of ancestors and typically explained what people
must do in order to obtain cargo, instigating, for example, dance and other ritual. Some
cargo movements revived traditional ceremonies that European missionaries and officials
had devalued. Others focused on a ritual miming of European practices and styles,
including dinner tables, dress, and literacy. Cargo prophets instructed people to drill and
march. They and the faithful cleared new airfields and built makeshift cargo warehouses.
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Prophets advised followers that the ancestors required new offerings of food, or flowers,
or money to be left in graveyards before cargo will arrive. They demanded that people
dig up their crops, kill their animals, and discard all European money in order to open the
gate to the cargo road. Sometimes they commanded the abolition of marriage and incest
prohibition, and people engaged in unrestrained sexuality. Elsewhere, they forbade sex
entirely as ritually necessary to ensure cargo’s arrival.

Prophetic messages of all sorts, in fact, are not unusual in Melanesia. Most people,
even though today largely Christian, continue to sense the presence of ancestral ghosts. It
is common for men and women to receive knowledge and information from ancestors—
and also from God and the Holy Spirit—in their dreams. Those whose messages were
accepted became leaders of the movements that formed around them. It was also common
that other men, who organized and distributed prophetic messages, might assume control
of a movement. Women have also been cargo prophets, although men typically
appropriated and broadcast the messages that women received in dreams or otherwise.

In much of Melanesia, knowledge remains a politically valued resource. Men achieve
a personal reputation and also political status by having good knowledge of family
genealogy, history, personal and place names, ritual procedures, curing, and divination.
Knowledge of cargo has similar political weight. Prophets—or those who controlled their
messages—organized large, regional movements of thousands of people who desired to
learn the secrets of cargo. Cargo prophesies have united people—at least temporarily—
into large organizations that conjoin villages and kin groups from across a region. These
movements were much larger than traditional Melanesian social groups. Cult ideology,
typically, focused on social cooperation and standardization. Prophets and leaders worked
to get everyone involved in cult ritual, e.g., mass dances and marches to invite ancestral
arrival, or ritual procedures to wash and bless money to promote its reproduction. They
also often preached against socially divisive practices of sorcery and other threats to
group unity. The lack of movement solidarity served sometimes to excuse the failure of
prophecy. Cargo does not arrive because followers have not fully observed the ancestors’
commands.

The history of most cargo cults was short. Followers would often abandon a prophet
and his movement when cargo failed to arrive, or the world did not transform. Some
leaders, however, have successfully institutionalized their movements. John Frum on
Tanna, for example, which began in the late 1930s, sixty years later is managed by
thirdgeneration leaders and has elected members to Vanuatu’s national parliament. Other
cargo cults have similarly been institutionalized as political parties, or new religions, or
both. The Peli Association and Pomio Kivung in Papua New Guinea are successful
political organizations at the local level. The Christian Fellowship Church continues
today on New Georgia, Solomon Islands, as a syncretic church.

Cargo Cults and Melanesian Culture

Cargo belief and cult organization reflect enduring, fundamental patterns in Melanesian
cultures. Everywhere, the exchange of goods and wealth objects is an important aspect of
creating and maintaining social relationships. People give one another garden produce,
pigs, mats and baskets, traditional shell and contemporary money, and other valuables to
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celebrate births and marriages and to mourn deaths. Moreover, men and women earn
social reputation and political influence through generous giving. Cultic focus on wealth,
thus, elaborated traditional concern with the political management of economic
production and exchange. And, because people believe that ancestral powers ensure the
fertility of people, gardens, and pigs, it made sense to turn to ancestors also to acquire
money or shotguns or tinned peaches. Cargo cult rituals were similar to traditional
ceremonies that ensure ancestral benevolence.

Islanders also continue to believe that ancestors speak to them in dreams, providing
important knowledge, hints of the future, and instruction for proper living. Ancestral
messages about the arrival of cargo ships and planes were similar to other sorts of
spiritual communication. Furthermore, Lawrence (1964) and others have suggested that
Melanesian structures of time and social transformation are “episodic” rather than
developmental. People presume that sudden transformations are normal; that one cosmic
order at any moment may replace another. Prophecies of cargo’s arrival, the return of the
dead, and the emergence of a new world are more compelling where people do not
believe that the future must develop incrementally over time from the present. Finally,
cultic organization—a society of believers who follow cult prophets and leaders—
resembled ordinary social organization in much of Melanesia where big-men attract
followers by managing the exchange of goods and information. Cargo prophets, along
these lines, were just another sort of traditional island leader.

If cargo cults are a Pacific version of millenarian movements that erupt everywhere in
times of uncertainty and change, then these aspects of Melanesian culture help explain
the particular organizational form of cults and the details of cargo belief. More than this,
some have suggested that cargo culting is an indigenous Melanesian form of politicking
that predates colonial interference in the region. If this is the case, cargo cults may not
quiet down and ultimately disappear as the era of colonialism passes into that of
postcolonialism.

Cargo Cult Futures

Cargo cults may continue to erupt, or they may prove to have been a twentieth-century
reaction to colonial inequali-ties and the disruptions of world war. The most successful
movements, however, will certainly survive into the twentyfirst century, now
institutionalized as political parties and churches in Vanuatu, Solomon Islands, and Papua
New Guinea. Beginning in the 1980s, fundamentalist Christian missions based in
Australia, New Zealand, and the United States strengthened their presence in the Pacific.
Influenced by this Christian millenarianism, many islanders have become involved in
Holy Spirit movements. In these, cargo expectations are muted. Instead, people seek to be
possessed by the Holy Spirit to bring about the transformation of self, society, and world.
Typically, these movements also undertake campaigns against sorcery, cleansing villages
of hidden sorcery paraphernalia believed to be causing illness, death, and disorder. Holy
Spirit prophets predict the Last Day—the return not so much of cargo but of Christ—and
the impending establishment of a new cosmos.

Whatever happens to cargo cults themselves in the Pacific, the label “cargo cult” is
now widely applied—and not just in Melanesia. Any fervid desire today for wealth or
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goods that people pursue with apparently irrational means can be condemned as cargo
cultic. As people everywhere are absorbed into a global, capitalist order where economic
inequalities persist, and even deepen, it may be that cargo culting will indeed spread
beyond Melanesia. As we learn to desire goods that are impossible to obtain, we may turn
in despair to our gods and prophets. Insofar as that global order limits our freedom and
dignity, we may join with others in organized protest. We, too, may be searching the
skies for our cargo.

Lamont Lindstrom

See also John Frum Movement
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Catastrophic Millennialism

“Millennialism” has become an academic term used to refer to belief in an imminent
transition to a collective salvation in which the elect will experience well-being and the
limitations of the human condition will be transcended. The collective salvation is often
expected to be earthly, but it can also be heavenly. If physical events thoroughly
disconfirm the establishment of the millennial kingdom on earth, the millennialists may
shift to focusing on a heavenly collective salvation. The terms “millennialism” or
“millenarianism” derive from Christianity, because the New Testament book of
Revelation states that the kingdom of God will exist on earth for one thousand years (a
millennium). Increasingly, “millennialism” is a term applied to particular religious
patterns found in a variety of religious traditions. Catastrophic millennialism has existed
for several thousand years, and will continue as a religious pattern past the 2000 date that
is exciting religious imaginations, because it appeals to the perennial human desire to
achieve permanent well-being that is at the heart of the religious quest.

Catastrophic millennialism is the most common millennial religious pattern. In the
catastrophic millennial pattern, there is belief in an imminent and catastrophic transition
to the millennial kingdom. Catastrophic millennialism involves a pessimistic view of
human nature and society. Humans are so evil and corrupt that the old order has to be
destroyed violently to make way for the perfected millennial kingdom. Catastrophic
millennialism involves a radical dualistic worldview; reality is seen in terms of the
opposition of good and evil, and this easily translates into a perspective of “us vs. them.”

Catastrophic millennial beliefs often develop in response to the experience of repeated
disasters, including natural disasters, political disasters, technological disasters, and the
disasters a religious group experiences such as defections and persecutions. But even
when obvious disasters are not contributing factors, people find the catastrophic
millennial worldview appealing, because it explains the disasters of finite existence—
illness, old age, disappointment, strife, loss, and death. The millennial kingdom is a
promise of the transcendence of life’s suffering and the attainment of total wellbeing.
Salvation is a condition of permanent well-being, and catastrophic millennialism offers
that salvation to collectivities of people as opposed to individuals. Catastrophic
millennialism is a worldview that offers the hope that the experience of evil is not
meaningless and that the righteous will be vindicated and included in salvation.

Catastrophic millennial beliefs have the power to motivate people to take actions. If
the world is going to end soon and there will be a judgment to determine who will be
admitted to the millennial kingdom, then it is urgent to get one’s life in order and to be of
the right faith. Often catastrophic millennial beliefs have been strong at the time of the
founding of a new religion. This was the case with Christianity, Islam, Baha’i,
Mormonism, and a multitude of smaller religions. The sense of the imminence of the
catastrophic destruction likely will diminish as the new religion institutionalizes and
becomes accommodated to society and perhaps even becomes the dominant religion. But
the catastrophic millennial beliefs will be preserved in the religion’s scriptures, and thus
they will remain accessible as resources to be utilized by future new religious movements
and their leaders within that tradition.
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Catastrophic millennialism, as with other forms of millennialism, is religious, because
it involves an “ultimate concern,” which can be defined as “a concern which is more
important than anything else in the universe for the person [or the group] involved”
(Baird 1971:18). The ultimate con cern is the religious goal, and for catastrophic
millennialists, the religious goal is to be included in the collective salvation, however that
is defined. People may change their ultimate concerns over time, or abandon an ultimate
concern if it is disconfirmed or if they are pressured, but some people cling to their
ultimate concern so tightly that they become willing to kill or die for it.

Because so many catastrophic millennialists believe that the imminent millennial
kingdom will be earthly, they often find themselves in conflict with civil authorities.
Millennialists may attempt to create their millennial kingdom, live out its principles in
their daily lives, or, in some cases, attempt to overthrow the current political order to
establish the divinely mandated rule. Catastrophic millennialists regard civil authority as
secondary to their ultimate authority.

Catastrophic millennialism and progressive millennialism are not mutually exclusive
religious patterns. Often a movement’s theology will contain some elements of each.
Millennial beliefs change in reaction to circumstances. A group’s experience of repeated
disasters including opposition, hostility, and persecution from society will increase
catastrophic millennial expectations. Progressive millennialism, the belief that the
imminent transition to the collective salvation will be noncatastrophic, is likely to
become more prominent when a group becomes comfortable in society and experiences
some success in building the millennial kingdom.

In the catastrophic millennial pattern, the catastrophic transition to the collective
salvation often is believed to be accomplished by a superhuman agent, who might be
God, a messiah, the collective will and efforts of the people, and increasingly,
extraterrestrials. A “messiah” is an individual who is believed to possess the power to
create the millennial kingdom. A messiah also will be a “prophet,” someone who receives
divine revelation, but prophets are not necessarily messiahs. Both prophets and messiahs
have “charisma,” i.e., access to an unseen divine or superhuman source of authority. An
individual will not possess charismatic authority unless people believe her or his claim to
that revelation. Increasingly in millennial religions, extraterrestrials are cast in the roles
formerly played by God, Satan, angels, and devils. This is a contemporary expression of
the ages-old religious belief that there are normally unseen beings who affect humans for
good or ill.

In Christianity, “apocalypse” refers to biblical literature that reveals the catastrophic
events at the end of the world as we know it. In popular language, apocalypse has become
synonymous with the expected catastrophe, therefore “apocalyptic” is synonymous with
“catastrophic millennialism.”

Catastrophic millennialists have different views about the roles humans will play in
the apocalyptic transition to the millennial kingdom. Many catastrophic millennialists
wait in faith for divine intervention to violently destroy the world.

Some catastrophic millennialists wait for divine intervention to establish the millennial
kingdom, but they are armed for self-defense during the anticipated tribulation period; if
they are attacked, they will fight Some catastrophic millennialists are revolutionaries,
who believe they are called to fight in the plan of the divine or superhuman agent to
destroy the current government and thereby establish the millennial Kkingdom.
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Catastrophic millennialism is not necessarily related to violence, but catastrophic
millennial groups involved in violence will either be assaulted millennial groups, fragile
millennial groups, or revolutionary millennial movements.
Catherine Wessinger
See also Assaulted Millennial Groups, Fragile Millennial Groups, Progressive
Millennialism, Revolutionary Millennial Movements.
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Century, Centennial, Centenarium

“Century” signifies a period of 100 years. For the most part it is calculated from a
received chronological epoch, especially from the assumed date of the birth of Christ.
The series of historical centuries counted forward and backward from the birth of Christ
has become a common means of orientation in history and chronology. Over time the
century has advanced to a frame of reference for memories, experiences, and
expectations. The idea of the century gained its biggest impact on the public mind in the
wake of the French Enlightenment, where the eighteenth century or siécle was associated
with the familiar state of the world (notre siécle) or at least as a certain stage of historical
development (siécle des lumiéres, siécle philosophique or philosophe). The idea of the
“close of the century” gained influence at the end of the nineteenth century, when the
slogan “fin de siecle” intensified existing doubts about the progress of civilization. In this
case the tradition of the century took an apocalyptic point of view, as far as it drew the
attention to an expected end, which at the same time opened the idea of a threshold,
leading into a new era.

The period of 100 years forms not only the chronological framework of history, but
also determines our modern culture of public remembrance and historical celebration.
The centennial is, as the hundredth anniversary of a certain person or institution, often
accompanied by retrospective jubilee celebrations. The modern use of the century derives
from older sources. One is the late medieval use of the notion of centenarium. It stood
originally for “containing a hundred” and achieved the meaning “hundred years” at least
in the discipline of calendar reckoning. The notion developed in accordance with
millenarium (containing a thousand), a term that was sometimes used in late medieval
times. Whereas the millenarium or millennium acquired a high apocalyptic significance
due to its reference in Revelation 20 the centenarium (century) remained, with one or two
exceptions, insignificant. Thus the boundaries of the centuries were never particularly
favored in millenarian predictions. It is necessary to take the history of terms like
centenarium and the vivid tradition of centennial celebrations into account to understand
the whole range of meaning included in the modern idea of the century. Furthermore the
year 2000 should be seen as the point of intersection between the two different traditions
of the millennium and the century.

Ancient 100-year Traditions

The century as a historical unit is a distinctly modern focus of awareness. Nevertheless
we find early beginnings in Roman antiquity. A very long human life can extend,
according to Varro, up to 100 years. This idea stood in accordance to the Etruscan idea of
the saeculum as the maximum time of a certain generation. The Etruscan model of the
saeculum led into the tradition of ludi saeculares (secular games), which where
celebrated by the Romans at the assumed end of a saeculum. The intervening period
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between the Roman secular games varied between exactly 100 years, 110 years, or
shorter periods. Thus the Roman saeculum failed to establish a series of historical
centuries.

The Apocalyptic Meaning of the Century

An apocalyptic meaning of the century appeared in some rather remote contexts. A first
trace is to be found in an anonymous tract of a German monk, De semine scripturarum,
which divided time into twenty-three centuries, according to the twenty-three letters of
the Roman alphabet. These alphabetical centuries did not coincide with our modern
historical centuries, since the monk started his counting with the founding of the city of
Rome (752 BCE). Each letter or centenarium was supposed to lead mankind into a new
spiritual state, which was why many early readers ascribed De semine scriptuarum to
Joachim of Fiore. So did Arnold of Villanova, a Catalan physician, who commented on
the tract in the last years of the thirteenth century. Arnold replaced the letters with
numbers and started counting with the incarnation of Christ. As a result, he was one of
the first to perceive and indicate the turn of the century as a turn of the century. It should
be pointed out, that neither Arnold nor his contemporaries showed any fear of this special
year, since they related apocalyptic dates to traditional categories, such as the annus
mundi (year of the world) and the Millennium. In spite of the tract De semine
scripturarum, which recommended the century as a key to apocalyptic reckoning, the
century never became an important eschatological category at least in the Christian
culture. Thus there has been no tradition of a centenarianism comparable to
millenarianism.

The Century as Historical Time Unit

In medieval times the word saeculum only meant “world” or “age.” We cannot find it
again in its ancient meaning of “century” until about 1235, when John of Sacrobosco
defined the saeculum again as a spatium centum annorum (space of hundred years).
Nevertheless it remained uncommon to translate saeculum as a period of 100 years until
the seventeenth century. The older, more technical centenarium, often explained by the
collocation annorum (of years), fell into disuse. It was used most frequently in calendar
reckoning (computus), from where it might have been lent to the eschatological tract De
semine scripturarum. Up to the sixteenth century, centuria was a collective noun
referring to a hundred similar things. It could be a military unit, like the subdivision of a
Roman legion. But the primary use of the notion centuria has been as a classification of
textual materials into centuries or centuriae of poems, prayers, stories, etc. At least until
the so-called Magdeburg Centuriators, a group of German Protestant writers gathered in
Magdeburg, assigned one volume to each one hundred years of church history and called
each volume a centuria. Their church history, issued between 1559 and 1574, was the
first printed work to separate history into centuries. The series became known as the
Magdeburg Centuries and established the meaning of “100-year period” to the term
centuria which was absorbed in the English term “century.” Once in use, the century
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soon captured a key position, and the habit of referring to the sequence of centuries
became a common element of historical narration.

The Turn of the Century

The earliest public awareness of the century is to be found in the year 1300 when
Boniface VIII opened the first Holy Year, an indulgence to all pilgrims to Rome, to be
granted every hundredth year. Boniface’s move was new, both in fixing the importance
of the century as a unit and in associating this unit with the expectation of momentous
new spiritual opportunities. But later popes shortened the intervening period to fifty, then
thirty-three and finally twenty-five years, so that the Holy Year failed to establish a series
of turn-of-the-century celebrations. With little exceptions, the turns of the centuries were
not celebrated or even perceived until 1600, when the idea of historical centuries found
use in historiography. Although this practice was somewhat new when the sixteenth
century ended, the Protestants had a good reason to care about the year 1600: flocks of
Roman Catholic pilgrims went to Rome in order to acquire the indulgence of the Holy
Year. Some Protestant preachers used the beginning of the year 1600 as an opportunity to
take up the challenge of the Holy Year. They emphasized in special new-year sermons
the historical dignity of their own church and made the first historical reviews of a
century at its end.

The importance of the turn of the century grew with the importance of the idea of
history itself in the eighteenth century. Whereas only a few contemporaries alluded to the
year 1700 and especially to the question of, whether the saeculum ends with the year
1699 or 1700, the year 1800 was awaited as a meaningful step in progress itself. Even
small villages celebrated the turn of the century with at the least special sermons by their
parsons. The United States had comparatively few celebrations, which might be
attributed to the death of George Washington on 14 December 1799.

The years before the next turn of the century shaped the phenomenon of the fin de
siécle. Despite its pessimism in literature and art, this was not evident at the moment of
the changing century, when again thousands of cities celebrated the arrival of a new
century.

Millenarian and Centenarian Traditions

Apart from the series of turning centuries, the idea of the 100year period supported the
tradition of centennials. The habit of celebrating jubilees and round anniversaries became
more and more common from early modern times. Centennial consciousness is rooted in
the sociological functions of the jubilee, which underlines the identity of one’s own group
linked to a calculated optimism for the future. The turn of the century has been celebrated
at least since 1800 as a “jubilee of mankind.” Taking this into account, the year 2000
stands at the point of intersection between a millenarian and a centenarian tradition.
Whereas the millennium tended to encourage a tradition of fear, the concept of century,
which emerged later and in different contexts, strengthens the idea of celebration.

Arndt Brendecke
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See also Fin de Siécle
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Charisma

The approach of the millennium provided the circumstances which characteristically give
rise to charismatic groups and movements. The concept of charisma has evolved over the
years, progressively shifting from the predominantly leadercentered focus of Max Weber.

When Weber first introduced the concept of charismatic authority in 1922, he
addressed the psychology of the followers, but only in cursory fashion. He made it clear
that he considered that the predominant determinant of the relationship between the
charismatic leader and his followers was the compelling forcefulness of the leader’s
personality, in the face of which the followers were essentially choiceless, and felt
compelled to follow. Schiffer (1973) has observed that later commentators on the
phenomenon of charismatic authority have also focused disproportionately on the
magnetism of the leader, failing to make the fundamental observations that all leaders—
especially charismatic leaders—are at heart the creation of their followers. A notable
exception to this criticism is the corpus of work of Abse and Ulman (1977). They give
important attention to the psychological qualities of the followers which render them
susceptible to the force of the charismatic leader and lead to collective regression. In so
doing, Abse and Ulman draw attention to the relationship between the psychological
qualities of narcissistically wounded individuals and charismatic leaderfollower
relationships.

Wilner (1984) has observed that the concept of charisma has been much abused and
watered down since Weber (1922) first introduced it. The media indeed often use
charisma as synonymous with popular appeal, whereas Weber defined charismatic
authority as a personal authority deriving from “devotion to the specific sanctity, heroism
or exemplary character of an individual person and of the normative patterns or order
revealed or ordained by him.” To operationalize the concept, Wilner surveyed the vast
(and often contradictory) literature bearing on charismatic leadership. She emerges with
this definition:

Charismatic leadership is a relationship between a leader and a group of followers that
has the following properties:

1. The leader is perceived by the followers as somehow superhuman.

2. The followers blindly believe the leader’s statements.

3. The followers unconditionally comply with the leader’s directives for action.
4. The followers give the leader unqualified emotional support.

It should be observed that each of these properties relates to a perception, belief, or
response of the followers. Wilner dismisses as interesting but unproven hypotheses that
“in times of crisis, individuals regress to a state of delegated omnipotence and demand a
leader [who will rescue them, take care of them]” and that “individuals susceptible to [the
hypnotic attraction of] charismatic leadership have themselves fragmented or weak ego
structures.”
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There is indeed, however, powerful support for these hypotheses. Clinical work with
individuals with narcissistic personality disorders, the detailed studies of individuals who
join charismatic religious groups, and psychodynamic observations of group phenomena
all provide persuasive support for these hypotheses concerning the psychological makeup
and responses of individuals susceptible to charismatic leadership—the “lock” of the
follower for the “key” of the leader. Indeed, rather than speak of charismatic leaders it is
more appropriate to speak of charismatic leader-follower relationships.

Psycholpgical Characteristics of Charismatic Leaders and their
Followers

At the core of the charismatic leader-follower relationship is the charismatic leader, a
“mirror-hungry” individual. Arrogant and dogmatic on the surface, he or she hungers for
confirming and admiring responses to counteract an inner sense of worthlessness and lack
of self-esteem. The “mirror-hungry” leader requires a continuing flow of admiration from
an audience in order to nourish a famished self. Central to his or her ability to elicit that
admiration is an ability to convey a sense of grandeur, omnipotence, and strength.
Charismatic leaders display an apparently unshakeable selfconfidence and voice their
opinions with absolute certainty. These individuals who have had feelings of grandiose
omnipotence awakened within them are particularly attractive to individuals seeking
idealized sources of strength. They convey a sense of conviction and certainty to those
who are consumed by doubt and uncertainty. This mask of certainty is no mere pose. In
truth, so profound is the inner doubt that a wall of dogmatic certainty is necessary to ward
it off. For them, preserving grandiose feelings of strength and omniscience does not allow
of weakness and doubt No matter how positive the response, they cannot be satisfied and
will continue seeking new audiences from whom to elicit the attention and recognition
they crave.

A complement to the “mirror-hungry” personality is the “ideal-hungry” personality of
individuals who feel incomplete unto themselves and only feel complete when attached to
an idealized other: in Crayton’s formulation, “If I am not perfect, | will at least be in a
relationship with something perfect” (1983). These individuals can experience
themselves as worthwhile only so long as they can relate to individuals whom they can
admire for their prestige, power, beauty, intelligence, or moral stature. They forever
search for such idealized figures. The mirror-hungry leader comes to the psychological
rescue of the ideal-hungry followers. Taking on heroic proportions and representing what
the followers wish to be, the leader protects them from confronting themselves and their
fundamental inadequacy and alienation. The leader’s success becomes the follower’s
success, a succor to the latter’s self-esteem. But the inner void cannot be filled.
Inevitably, the ideal-hungry find that this God is merely human, that this hero has feet of
clay. Disappointed by the discovery of defects in a previously idealized object, the
followers cast it aside and search for a new hero, to whom they attach themselves in the
hope that they will not be disappointed again.

Gallanter’s studies of charismatic religious groups provide confirmation for the
hypothesis that narcissistically wounded individuals are specially attracted to charismatic
leader-follower relationships. He found that the more lonely and isolated individuals were
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before joining, the more apt they were to affiliate strongly with the Unification Church
and stay through the entire recruitment process. There was a tendency to suspend
individual judgment and follow unquestioningly the dictates of the leader. Moreover, the
more psychological relief that was experienced on joining, the less likely individuals
were to question the leader’s requirement for actions and behavior which ran counter to
their normal social values and practices.

The phenomenon of the charismatic leader-follower relationship is surely too complex
to lend itself to a single overarching psychodynamic personality model. In addition to
features of the leader, the followers, and their relationships, one must take into account
complex sociocultural, political, and historical factors. But at the core of charismatic
movements are wounded followers following the banner of a dramatic leader who
provides a sense of meaning and direction.

The Charismatic Leader as Group Hypnotist

There is a quality of mutual intoxication in the leader’s reassuring his followers who in
turn reassure him. One is reminded of the relationship between hypnotist and subject.
Manifesting total confidence, the hypnotist instructs his subject to yield control to him
and to suspend volition and judgment. Observers of the powerful mesmerizing effect of
Hitler on his followers at the mass rallies have likened him to a hypnotist who placed his
entire audience into a trance. But the power of the hypnotist ultimately depends upon the
eagerness of his subjects to yield to his authority, to cede control of their autonomy, to
surrender their will to the hypnotist’s s authority.

Charisma and Paranoia

Phyllis Greenacre (1971) observed that in order to be effectively charismatic, it is a great
asset to possess paranoid conviction. While there is no necessary relation between
charisma and paranoia, when the two are linked some of the most fearful excesses of
human violence in history have occurred. For the charismatic leader with paranoid
characteristics who is projecting his inner aggression, the rhetoric becomes the basis for
justifying attacking the outside enemy: we are not weak. The problem is out there, with
them. By destroying them, by expelling them from our midst, we will be the strong people
we want to be. And each time the admiring crowd shouts its approval in response to his
externalizing rhetoric, the leader’s facade of certainty is strengthened and his inner
doubts assuaged.

The Rhetoric of Charismatics is Polarizing and Absolutist

There is the “me” and the “not me.” Analysis of the speeches of charismatic leaders
repeatedly reveals such all-or-nothing polar absolutism—good versus evil, strength
versus weakness, us versus them. Either/or categorization, with the leaders on the side of
the angels, is a regular characteristic of charismatic evocative rhetoric. Bychowski has
observed the predominance of the theme of strength and weakness in Hitler’s speeches:
the emphasis upon the strength of the German people, the reviling of weakness, the need
to purify the race of any contamination or sign of weakness. But what could be the barrier
to the German people achieving its full measure of greatness? “If we Germans are the
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chosen of God, then they (the Jews) are the people of Satan” (1948). Here the polarity is
between good and evil, between children of God and the people of Satan. Hitler invokes
the cult of strength and reviles weakness. “One must defend the strong who are menaced
by their inferiors.... A state which, in a period of racial pollution, devotes itself to caring
for its best racial elements must someday become the lord of the earth.” The fear of
appearing weak is projected upon the nation with whom he identifies.

Being on the side of God and identifying the enemy with Satan is a rhetorical device
found regularly in the speeches of charismatic leaders. Ayatollah Khomeini continued to
identify the United States as “the great Satan.” Wilner sees this as an identifying feature
of the speeches of the charismatic leader which heightens his identity as a leader with
supernatural force. She observed the frequency of biblical references in the speeches of
Franklin Delano Roosevelt. In the second inaugural address, for example: “We of the
Republic pledged ourselves to drive from the temple of our ancient faith those who had
profaned it.... Our Convenant with ourselves did not stop there.” And, in the stirring
conclusion, “I shall do my utmost to speak their purpose and do their will, seeking Divine
guidance to help us and everyone to give light to them that sit in darkness and to guide
our feet into the way of peace.” As Wilner points out, not only is the authority of the
Bible invoked, but also there are suggestions of God speaking through the mouth of the
prophet Franklin. He identified himself with Moses as well in asking, “Shall we pause
now and turn our back upon the road that lies ahead? Shall we call this the promised
land?”

The invocation of divine guidance and use of biblical references are surely the
currency of political rhetoric, and no politician worth his salt would ignore them. What is
the difference between the leader whose use of such rhetoric rings false, as hollow
posturing, and the politician whose religious words inspire? Is this related to
Wildenmann’s (1984) distinction between Charisma and Pseudocharisma? The
narcissistic individual who does indeed consciously believe that he has special leadership
gifts and accordingly has a special role to play may utilize religious rhetoric much more
convincingly. Most convincing of all is its use by leaders like Ayatollah Khomeini who
are indeed genuinely convinced they have a religious mission to perform.

While the ability to convey belief is an important asset, genuine belief is most
convincing. This is also true of the polarization of good and evil, us versus them. Again,
while it is a common political tactic to attempt to unify the populace against the outside
enemy, the rhetoric of polarization is most effective when, as in the case of Hitler, they
are absolutely believed to be the source of the problem, they are evil, and to eliminate
them is to eliminate our problems.

Societal Crisis and the Social Psychology of the Followers

The ideal-hungry followers without whose uncritical response the charismatic leader
would be but an empty shell, have, of course, sociopsychological patterns worth
considering. It is important to make a distinction between those “ideal-hungry”
narcissistically injured personalities who are permanently prone to enter such
relationships and those who are, by virtue of external circumstances, rendered
temporarily susceptible to enter into a charismatic leader-follower relationship.
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At moments of societal crisis, otherwise mature and psychologically healthy
individuals may temporarily come to feel overwhelmed and in need of a strong and self-
assured leader. But when the historical moment passes, so too does the need. Few would
omit Winston Churchill from the pantheon of charismatic leaders. The sense of
conviction and assuredness he conveyed provided a rallying point to Great Britain and
the Western Alliance during their darkest hours. During the crisis, Churchil’s virtues
were exalted and idealized. But when the moment passed and the need for a strong leader
abated, how quickly the British people demystified the previously revered Churchill,
focused on his leadership faults, and cast him out of office.

Indeed the process of idealization carries within it the seeds of disillusion. And the
intensity of disengagement from the charismatic leader can be every bit as powerful as
the attraction, a reflection of the cyclic course of history and the changing needs of the
populace. Charismatic leader-follower relationships are particularly apt to occur at such
historical moments, when the ranks of dependent followers will be swollen by normally
self-sufficient individuals who have temporarily been rendered psychologically
vulnerable by external events.

There is a special attraction to the banner of charismatic leaders in times of societal
stress. When one is feeling overwhelmed, besieged by fear and doubt, it is extremely
attractive to be able to suspend individual judgment and repose one’s faith in the
leadership of someone who conveys his conviction and certainty that he has the answers,
that he knows the way—nbe it Reverend Moon, Jim Jones or David Koresh, Adolph Hitler
or Ayatollah Khomeini. Through skillful use of rhetoric, they persuade their needy
audiences: Follow me and | will take care of you. Together we can make a new beginning
and create a new society. The fault is not within us but out there, and the only barrier to
the happiness, peace, and prosperity we deserve is the outside enemy out to destroy us.

There is an additional bonus for the potential follower lured by the siren song of the
leader’s strength and conviction. Promised leadership and identification with a group, the
follower draws additional strength from sharing allegiance with others. The identity of
follower becomes a badge of honor, a statement of membership in a collective self. And
in having merged with the collective others, the success of fellow followers becomes the
success of the individual followers, as well. For isolated individuals with damaged
selfesteem and weak ego boundaries, the sense of we creates and imparts a coherent sense
of identity. For such individuals, the self and “the we” are fused so that the self is
experienced as the relationship. This leads to a tendency of individuals to merge
themselves with the group. In a figurative manner, a group mind or group ego is
developed. The group becomes idealized and the standards of the group, as articulated by
the leader and his disciples, take over and become the norm. This helps explain the
startling degree to which individuals can suspend their own standards and judgment and
participate in the most violent of actions when under the sway of the psychology of the
group, if persuaded that the cause of the group is served by their actions. Even that most
basic of human needs—the drive for self-preservation—can be suspended in the service
of the group, as was horrifyingly evidenced by the phenomena of Jonestown and Ranch
Apocalypse of the Branch Davidians.
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Destructive and Reparative Charismatics

The phenomena of Jonestown, Ranch Apocalypse, and Germany under Hitler, convey the
false impression that charismatic leader-follower relationships are only a force for human
destructiveness. They certainly are so if the narcissistically wounded leader rages at the
world for depriving him of “mirroring” and enlists his followers in attacking it. This is
the destructive charismatic, as exemplified by Hitler.

By contrast, charismatic leader-follower relationships can also catalyze a reshaping of
society in a highly positive and creative fashion, what Volkan (1984) has termed
reparative leadership. He has persuasively demonstrated in his study of Ataturk of Turkey
that the narcissistically wounded “mirror-hungry” leader, in projecting a personal psychic
split upon society, may be a force for healing. While attempting to heal personal
narcissistic wounds through the vehicle of leadership, the leader may indeed be resolving
splits in a wounded society.

Just as the temporarily needy person may adopt an idealized object at trying moments
of personal psychological development, so too a temporarily needy nation may need the
leadership of an idealized object at trying moments of historical development. And just as
the object of individual veneration is inevitably dethroned as worshippers achieve
psychological maturity, so too the idealized leader will be discarded when the moment of
historical need passes, as evidenced by the rise and fall of Winston Churchill.

But whatever fluctuations in the external circumstances of whole populations, within
them there will always be individuals whose internal needs lead them to seek out
idealized leaders. And when these “ideal-hungry” followers find a “mirror-hungry”
leader, the elements of a charismatic leader-follower relationship exist During times of
relative societal repose, these relationships frequently regarded as peculiar aberrations, as
cults. Microscopic in scale at first, in times of social crisis these powerful relationships
can become the nuclei for powerful transforming social movements, as was the case with
the revolutionary leadership of Ataturk and Khomeini.

With the end of the cold war and the superpower rivalry, the international system has
entered an unstable transitional period, with major social and economic dislocations
produc ing widespread challenges to the bases of social identity. As the millennium
approaches, some messianic personalities will find this a fertile medium to attract
followers to their cause, be it passively waiting for the arrival of the messiah, or actively
attempting to precipitate the final struggle, as did Shoko Asahara with his religious cult
Aum Shinrikyo. It is a ripe climate for the development of charismatic leader-follower
relationships; the growth of fundamentalist cults and the development of new religions
and social movements is likely.

Jerrold M.Post

See also Aum Shinrikyo, Davidians, Peoples Temple
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Chen Tao (God’s Salvation Church)

Chen Tao (“True” or “Right Way,” pronounced “jun dao”) is a small new religious
movement from Taiwan whose adherents as of this writing were in the United States
awaiting salvation from the end of this world. The group provides a prime example of the
way new religious movements (NRMs) in many societies are fusing elements of science,
science fiction, and technology with established religious traditions to create
technologically credible spiritualities. Chen Tao combines Jai-ling (“Perfect Heart™)
Buddhism, apocalyptic Christianity, flying saucer ideology, and technological metaphors
for the spirit. The methods of the group are also a contemporary example of how NRMs
become involved with the media and how these groups attempt to publicize prophecy
through the media.

Chen Tao began as a quasi-academic “client cult” (an organization geared toward
service or therapy for—and demanding only partial commitment from—a clientele)
known as the Research Group for the Study of Soul Light, in southern Taiwan in the
1950s. Its mission was the quantification and cultivation of “soul-light,” or spiritual
energy. The current leader Hon-ming Chen, then on the social science faculty of Chianan
(some news reports say Chiayi) Pharmaceutical College, joined the Research Group in
1993. Chen developed a reportedly lifelong psychic ability into full-blown prophetic
leadership, predicting in February 1996 the end of the present age, to be preceded by the
descent of “the Kingdom of God” on Taiwan and, later, the United States. His prophetic
and healing skills convinced up to 160 members to move to the United States late in
1996. The group was first based in San Dimas, California from December 1996 to July
1997, and then in Garland, Texas from August 1997 to April 1998. In May 1998, they
moved to Lockport, New York. Though nearly half its members returned to Taiwan in
April 1998, and more left after the move to Lockport, a core of believers continued to
await the arrival of “God’s space aircrafts.”

As a religious organization, Chen Tao attracted people both unsatisfied with
traditional religions and wealthy enough to shop around Taiwan’s religious marketplace;
academics, students, physicians, and engineers who found a technologically credible
religion appealing. Teacher Chen offered both an explanation for the apparent moral
decay of the world and a means to escape it while attempting to remedy it. Members
cultivate their souls through meditation, modified traditional exercises, and working to
save all living beings. They believe that through multiple incarnations, these practices
will allow them to escape from the cycle of death and rebirth and merge with the
Heavenly Father. Their more immediate concern was warning others about the “Great
Tribulation” late in 1999, a cataclysm brought on by the negative collective karma
(actions) of humanity.

Having taken “the role and responsibility of God” to assist in salvation (Chen 1995),
Teacher Chen and his followers have fostered a relationship with the mass media through
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ey Ju ;
Hazch 28, 1998

THE KINGDOK OF GO0
3117 Ridgedals Dr. Tal: (972)864-0667
Garland, TX, 75041 Fax: (972)864=-0667

ANNOUNCEMENT FROM GOD,
THE HEAVENLY FATHER:

The Significance of the Salvation of God's
Changing into Husan Form and the Descending of God'sKingdon

Dear lovely people:

From today ( Harch 3lat) on, God is golng to start His
salvation by means of changing into the husan form as well as tha
descending of God's Kingdom on Asarican continents. But how is
His salvation to be operated?

1. It shall start from the aspiritual world, followed by
paopla's realization of the truth that "the spiritual body is at
tha same tims tha ph;:ltr:ll body, and the physical body is tha
splritual Body, ted. God ashall ecomsanca His operation by
inspiring the conscience in people's soul. Anyone in American
continents may =ee, in olesp, the other Cne drassed in white
clothing with exactly the same appearance with “this one®--aa,
wearing & “"cowboy hat.® or "Chinese straw hat,” shaking hands
with you, s=ailing in regard to you, or coaversing with you.
Paople will bagin zecelving, in & gradual way, the teaching froa
God about how to cultivate curselves by seans of the consclance
in ocur soul so oas to become God ocursalves, and sbout the fact
that the great tribulation of ouclear ware is going to happen in
1999, After the coming July, people will guite often witness God
dalivering His regard and salvation to peopla all owver the
Amarican Continents.

2. All material things on earth will bacome alive with
their own spiritusl 1ife. People may find such cbjects es TV
sats, rafrigerators, beds, blanksts, shoes, toys, dolls,
computers, housss, &te. becosing alive with their own spiritual
1ife or even walking at the houss, locking &t you, playing with
you, chatting with you, and tha like.

The first page from a Chen Tao
document setting forth the group’s
ideology and mission. THE
KINGDOM OF GOD.

which the group publicized prophetic information and created good karma for
themselves. In this arrangement, Chen elicited media interest to spread his millennial
message, but that interest resulted in the press garbling his message with unfounded
references to “suicide cults” like Heaven’s Gate. This garbling is what other groups have
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sought to avoid by getting direct access to electronic media (creating websites, for
example).
Ryan J.Cook
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Chornobyl

On the banks of the Pripyat River in Ukraine, near the border of Belarus, a nuclear power
plant was hastily constructed in 1983, utilizing outdated 1960s technology. On 26 April
1986, an explosion occurred blowing the lid off the reactor and releasing seven tons of
radioactive particles into the atmosphere. A mile-high nuclear cloud rained down isotopes
on an unsuspecting population of five million. Because of the direction of the winds after
the explosion, Belarus received 70 percent of the fallout (Ukraine received 20 percent and
Russia 10 percent). The rest fell on Western Europe.

The Chernobyl disaster is internationally regarded as the world’s worst nuclear
accident. The actual explosion was only the size of a small atomic bomb. However, in
terms of fallout, Chernobyl produced 200 times the radioactive contamination of the
atomic bombs dropped on Hiroshima and Nagasaki combined, and one million times the
emissions of Three Mile Island in Pennsylvania. While the atmospheric radiation has
returned to normal, hot particles of plutonium and cesium remain in the soil, in the water
supply, and in plant and animal life. Much of the land will be contaminated for hundreds
of thousands of years.

At the end of the twentieth century, two of the four reactors of the Chernobyl Nuclear
Power Station remained operational. There were at least fifteen other Chernobyl-type
reactors in Eastern Europe and the former Soviet Union, posing a threat for future
generations. At least three fires have erupted at the Chernobyl plant since the initial
incident. The sarcophagus encasing reactor No. 4 is cracked and still emitting radiation.
The International Atomic Energy Agency (IAEA) had warned the world that the reactor
site remained unstable, and the United States, Japan, and other nations had pledged funds
to help Ukraine permanently shut it down, but the closure of the plant never happened.

In the years following the 1986 Chernobyl disaster, a popular antinuclear and
environmental movement began in Ukraine and Belarus, and soon took on apocalyptic
characteristics. For pessimists, Chernobyl became associated with biblical prophecy of
the end of the world. For optimists, Chernobyl was a watershed event that marked the end
of the nuclear era (and the cold war between East and West), as well as the advent of new
millennial thinking about a coming global age of peace and security. At the end of the
twentieth century, the verdict was still out whether the Chernobyl prophecy was a
warning bell which the world heeded, or the unheeded birth pangs of nuclear disasters yet
to come.

The Chernobyl Prophecy

Then the third angel sounded: And a great star fell from
heaven, burning like a torch, and it fell on a third of the
rivers and on the springs of water. The name of the star is
Wormwood. A third of the waters became wormwood, and
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many people died from the water, because it was made
bitter. (Revelation 8:10-11)

“Wormwood” is the English name for a variety of the plant absinthe, with a red-brown or
deep-purple bitter stem that makes fresh water undrinkable. Absinthe, the main ingredient
of which is vermouth (vermes=worm) was used for medicinal purposes to cure intestinal
worms. The word “amnesia” (forgetfulness) is derived from the Greek absinthe. The
botanical associations of the bitter medicinal plant serve as a biblical metaphor for the
bitterness and forgetfulness of sin resulting in divine judgment. (Other biblical references
to the bitter wormwood plant include Proverbs 5:4; Jeremiah 9:15; 23:15; Lamentations
3:15-19; and Amos 5:7; 6:12.) The Greek word apsinthos in Revelation 8:11, translated
“wormwood” in English, is often translated Chornobyl in Ukrainian Bibles.

The Ukrainian name for the wormwood plant is Chornobyl (Ukrainian spelling). In
Russian, the name of the plant is Polyn, also known as Chernobyl. Chernyi means dark or
black, while byl literally means story (the past tense of existence) and connotes the
bitterness of being, the blackness of existence, the darkness of reality. In Slavic
languages, the meaning of a word is found in its associations, allusions, and connotations.
“To the Russian ear,” according to Russian journalist Andrey lllesh, “the word Chernobyl
is rich in meanings and tones.” Beyond its historical and philological meanings, it also
has botanical associations: “Bylka, or bylinka, is a blade of grass. And the chemaya
bylka, or Chernobyl is another name for wormwood—which invites its popular
association with the 1986 disaster near the historic town of Chernobyl” (lllesh 1987:69).

Chernobyl is first mentioned in twelfth-century manuscripts as a settlement near the
River Pripyat in Lithuania (later Poland and Ukraine) and was settled by an apocalyptic
sect of OId Believers in 1775, under the headship of one Illarian Petrov. The
“Chernobylites” preached the arrival of the Antichrist and the imminent end of the world.
Whether they migrated to Chernobyl because they believed the end centered around that
town, we do not know. lllarian Petrov, according to Illesh, “bore the rather strange
nickname ‘Cows Legs’ and was known for his extreme fanaticism.” The Chernobylites
were persecuted because they “refused to pray for the tsar, acknowledge passports,
forbade military service and oaths, and behaved in a contrary manner.” At the end of the
nineteenth century, invited by the Emperor Josef Il (who freed Old Believers from
taxation), the sect emigrated to Austria (72-73).

The symbolic (or prophetic) connection between nineteenth-century Chernobylites and
twentieth-century Chernobyl apocalypticism is a natural one for those who are familiar
with the town of Chernobyl in Ukraine. The so-called Chernobyl prophecy is known by
practically everyone who lives in the Chernobyl-contaminated region of Ukraine and
Belarus. Predictions of the 1986 Chernobyl disasters are thought to be found in the Bible
(Revelation 8:10,11 quoted above). The Chernobyl prophecy is also located in the
writings of Nostradamus—the famous sixteenth-century French astrologer who some
sources believe foresaw and recorded in coded quatrains future world events with
remarkable accuracy, including the rise of Hitler, the fall of the Soviet Union, and the end
of an age in July 1999.
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How Chernobyl Was Interpreted

On a widespread and popular level in Ukraine and Belarus, according to documentary
evidence, the 1986 Chernobyl nuclear disaster is considered “an act of God” and assigned
religious significance. Chernobyl is interpreted as prophetic (fatalistic or predictive) and
apocalyptic (cataclysmic or revelatory) in harmony with a long, popular tradition of
Russian apocalyptic eschatology.

In the history of popular apocalyptic interpretation, Revelation 8:10-11 has been
identified with a volcanic eruption, a meteorite or comet striking the earth, and global
nuclear war. In the refectory of Dionysiou Monastery on Mount Athos (which influenced
Russian Orthodox monasticism), there is a fresco illustrating the falling Wormwood star.
During the 1950s, the monks interpreted the Wormwood prophecy in terms of atomic
bombs. The Wormwood or Chernobyl Star figures prominently in Orthodox Christian
apocalyptic eschatology, and the Chernobyl nuclear plume which rained down
radioactive isotopes over much of Belarus and Ukraine has been depicted in Russian art
and literature as a fatal, falling, prophetic, poisonous star.

In a 1994 national poll, 1,550 Belarusian citizens (including a quota sample of 244
institutional leaders) were asked a variety of questions, including how strongly they
disagreed or agreed with the following statement: “The Chernobyl disaster was
prophesied in the Revelation of John and was therefore inevitable.” On a scale from 1 to
5, the mean response was 2.56 (1=Strongly Disagree, 5=Strongly Agree). The
surprisingly high number of “Agree” and “Strongly Agree” responses among certain
segments of the population was considered significant (Clark 1994:34). According to a
survey of 485 Belarusian citizens commissioned in April 1996 (during the tenth
anniversary of Chernobyl), nearly onethird (31.2 percent) considered the Chernobyl
nuclear disaster a prophecy specifically predicted in the Bible. In the same survey, 31.5
percent of the respondents answered “yes” to the question: “The 1986 Chernoby! disaster
is specifically mentioned (predicted) as a prophecy in the writings of Nostradamus.” Only
6.8 percent answered “no” and 61.4 percent “I don’t know” (Christensen 1997).

A Spectrum of Interpretations

The sound of the third trumpet in Revelation, announcing the fall of the bitter
Wormwood Star from heaven, generally was understood on a popular level in Belarus
and Ukraine as an ancient prophecy revealing the end of something. What was the end
that it signified or warned was coming?

Ethnographic field research in the contaminated region (1991-96) suggests that the
Chernobyl explosion and its aftermath was interpreted by significant segments of the
Belarusian population (especially retired persons and youth in the contaminated region)
as an apocalyptic symbol of divine judgment, national doom, and prophetic warning of
the coming final Apocalypse. A variety of religious views were expressed to researchers
about what the Chernobyl prophecy meant and about what exactly was coming to an end.
Some claimed that the third trumpet of Revelation 8:10-11—announcing the fall of the
Wormwood star—referred specifically to the end of time and history. Others hoped it
signaled the end of the present time of pain and suffering. Some understood Chernobyl as
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a divine punishment for Soviet policies of abuse; for others, the symbol pointed to the
inevitable consequences of technological and environmental neglect for which humanity
is responsible. For some, the trumpet sounded out divine judgment on sin; for others,
another Chernobyl may happen unless there are radical changes in the Republic and in
the world. While some offered purely secular and rational interpretations of Chernobyl’s
meaning, others favored distinctly religious apocalyptic interpretations of the nuclear
disaster—the only escape from which is public repentance and divine intervention.

To what extent can the spectrum of popular interpretations of Chernobyl be
categorized in reference to assumed biblical prophecy (or the prophecies of Nostradamus)
about the end of the world? Comparative analysis of published texts and oral history
revealed a pattern of interpretation and categories of response that suggested a
continuum: nonapocalyptic, prophetic, or apocalyptic (see eschatological matrix).

Religious philosopher, Nikolai Berdyaev, delineates two basic orientations in popular
Russian eschatology (nihilistic and apocalyptic thinking) with two polarities (passive and
active) (1992:257). Berdyaev identifies himself as an active and creative apocalyptic
thinker (located as “B” on the eschatological matrix). In a 1996 ethnographic study,
representative responses to the question—“Do you have a religious opinion about
Chernobyl?”—were coded and organized into an eschatological matrix modeled after
Berdyaev’s basic insight. The matrix was constructed to locate the full spectrum of
apocalyptic—prophetic—nonapocalyptic interpretations of Chernobyl, with rational,
mythological, and active-passive polarities (Christensen 1997:160).

Interpretations that fit the apocalyptic orientation tended to be passive, pessimistic, or
fatalistic. Representative responses include: “Chernobyl is a plague sent by God to punish
evil-doers...”; “God has forgotten our country”; “We are being punished for the sins of
our leaders...” (Christensen 1997:164).

Interpretations that fit the prophetic orientation tended to be more optimistic in
outlook, hopeful in attitude, responsible in action, provisional in reason, and encouraging
in emotion. Prophetic interpreters felt that a catastrophe was imminent. Yet a crisis for
them disclosed new opportunities for survival and transformation. In this interpretation,
God may signal warning and dispense judgment, but there is divine provision for
remedial action on humanity’s part to avert a final apocalypse. There is a certain religious
activity and willingness to accept responsibility for the future of the world in this view.
The words or concepts associated with the prophetically oriented respondents were these:
optimism in the midst of crisis; human destiny not absolutely determined; Chernobyl as a
“changeable prophecy” or a “prophetic warning” (e.g., God may be trying to warn
humanity of potential danger in order to avert a future global disaster).

A third category of nonapocalyptic interpretations was also identified, represented by
comments such as these: Chernobyl is the work of human hands; People, not God, are



Encyclopedia of millennialism and millennial movements 132

ESCHATOLOGICAL MATRIX
Responsible
(hopeful’ creativel active)
[
I
|
|
Rationalistic Mythological
|
|
i
|
NONAPOCALYPFTIC Prophetic APOCALYPFTIC
|
|
I
I
Rationalistic Mythological
|
|
|
|
I[
Not Responsible
(fatefull pessimistic/ passive)

Religious philosopher Nikolai
Berdyaev delineates two basic
orientations in popular Russion
eschatology (nihilistic and apocalytic
thinking) with two polarites
(fatalistic and hopeful).
Representative responses to the
guestion “Do you have a religious
opinion about Chernobyl?” were
coded and organized into a full
spectrum of interpretationS. ©
CHRISTENSEN 1997.

responsible; Chernobyl was an accident, that is all; The fact that it happened has nothing
to do with prophecy. If it’s in the Bible, it’s a coincidence or misunderstanding. The
Russian journalist, Andrey lllesh, in his chapter on “Chernobyl, the Mysticism, 1986,”
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documents popular apocalyptic interpretations of the nuclear disaster but calls such
notions “ancient” and “superstitious” (1987:70).

Conclusion: For Whom the Bell Tolls

At the end of the twentieth century, Chernobyl was understood widely as a preordained
and prophetically fulfilled moment in Soviet history, this regardless of the original intent
of the biblical writer or the later historical-critical interpretations of Revelation 8:10-11.
In the context of postSoviet Ukraine and Belarus, the so-called Chernobyl prophecy was
considered apocalyptic, especially among retired persons and youth (at least in the sense
that the Soviet State came to an end in 1991, and the independent statehood of Belarus
may also end). There were many who imagined the Chernobyl apocalypse as the end of
the present generation of the children whose compromised immune systems and genetic
abnormalities may render them unlikely to live out their otherwise natural lives.

In the aftermath of Chernobyl, popular calendars in Minsk and Kiev distinguished the
years before and after Chernobyl. Digital clocks in Belarus continued to flash the current
time, temperature, and radiation level. Citizens remembered their former life and
anticipated future sufferings. The passing of time had not changed apocalyptic
consciousness as much as it changed the meaning of the End for different segments of the
population. In striking apocalyptic language, Russian journalist Alla Yaroshinskaya
writes how Chernobyl has changed the course of personal histories, national history, and
perhaps even sacred history:

...this ancient wonderland, this forest, these fields and meadows, our
whole lives...from now on life on earth would not only be divided into
epochs and eras, civilizations, religions and political systems, but also into
“before” and “after” Chernobyl. The earth would never be the same as it
had been before 26 April 1986 at twenty-four minutes past one....
(1965:16)

In a case study of Russian apocalyptic eschatology, both statistical and ethnographic
research in the Chernobyl region in the 1990s revealed a full continuum of
Nonapocalyptic/Prophetic/Apocalyptic tendencies among the general
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population of Belarus. In addition to the Responsible/Not Responsible dialectic of
Berdyaev, Rationalistic/Mythological polarities were found. Survey results and
ethnographic narratives support the conclusion that the Chernobyl disaster was a
historical marker, a turning point in Ukrainian, Belarusian, and Soviet history.

The United Soviet Socialist Republic came to an abrupt end five years after the
Chernoby! catastrophe. The official Russian Communist Party ended after the 19 August
1991 coup, and the Soviet Union officially ended when Gorbachev resigned and
transferred political (and nuclear) power to Yeltsin in December 1991. But, in terms of
millennial markers, the Soviet utopian dream died on 26 April 1986.

Elsewhere in this volume (Marking Millennial Moments), Christensen and Savage
argue that the Chernobyl catastrophe of 26 April 1986 was a decisive apocalyptic event in
the history of Rus, marking the end of an age. The disaster certainly served as a
revelatory moment in Russia and around the world, a ringing of the bell that called for
global attention, as Mikhail Gorbachev recorded in his 1996 Memoirs:

Chernobyl was a bell calling mankind to understand what kind of age we
live in. It made people recognize the danger of careless or even criminally
negligent attitudes towards the environment.... Chernobyl shed light on
many of the sicknesses of our system as a whole. Everything that had built
up over the years converged in this drama.... (1996:193, emphasis mine)
Michael J.Christensen
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See also Marking Millennial Moments
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China

Messianic and millenarian movements have been a powerful force in Chinese history
since at least the second century CE. Indeed, several times such movements have been
instrumental in hastening the demise of a ruling dynasty.

Most Chinese messianic movements reflect a longing for a Perfect Ruler (Zhen Wang),
a “sage king,” who will rid the world of evil and injustice and establish a reign of peace,
harmony, and benevolent government. The ideal of the Perfect Ruler, traceable to the
classical thinkers of China’s antiquity, merged with Buddhist messianism in the first
century CE and profoundly affected all subsequent millenarian movements. Such
movements appeared especially, though not always, in times of intense, disruptive social
change or dynastic decline, and were usually led by charismatic figures who mobilized
mass movements around the notion that salvation for the faithful was imminent.

The earliest Chinese examples of utopian thinking are the philosophical schools of the
Eastern Zhou era (770-256 BCE), the classical age of Chinese thought. Classical
philosophers looked to the past for the ideal society or envisioned it in a remote
inaccessible land. Confucius (551-479 BCE), for example, thought the solution to the
social problems of his age was to recreate the golden age of the Sage Kings Yao and
Shun, the benevolent mythical rulers of remote antiquity who oversaw a realm of peace
and justice. On the other hand, Laozi (Lao-tzu), legendary father of philosophical Daoism
(Taoism), maintained that utopia was a world in which people returned to their original
state of primitive innocence, and led simple lives in small, isolated communities without
interference from government. A third school, the Moists, promoted a philosophy of
universal love, and most important for our purposes believed in creating the “Great
Unity” (Datong), a world of peace, harmony, wise rule, and equality. The idea was later
incorporated into Confucian thought and used to recast Confucius as a visionary
reformer, most recently in the 1890s by the philosopher Kang Youwei.

In addition to the more philosophically oriented utopian ideas, the ancient Chinese
believed that utopias existed in remote regions to the west and east of China proper. The
first deity actually linked to millenarian themes, Queen Mother of the West (Xi Wang
Mu), controlled both immortality and the stars, and lived in a perfect world on Mount
Kunlun in the far northwest. Originally a deity of the privileged elite, by the Han dynasty
(202 BCE-220 CE) she had been transformed into a popular savior goddess venerated by
ordinary Chinese. Her following was such that in 3 BCE, as the Han dynasty entered a
period of decline and social disorder, pro cessions of thousands of believers converged on
the capital, Chang’an (modern Xi’an), thinking that the end of the world was at hand and
that only those who possessed a magic talisman to demonstrate their faith would be
spared and granted immortality when she arrived.

The Chinese also believed that a number of fairy islands lay off the east coast of
China. The islands of Penglai (Proliferating Weeds), Fangzhang (Square Fathom), and
Yingzhou (Ocean Continent) all were said to be inhabited by immortals, but, again, these
idyllic lands were the province of the elite, not the average Chinese peasant. In fact, the
First Emperor of Qin (259-210 BCE), unifier of China, famously spent the last years of
his life in a fruitless quest for the islands hoping to achieve his own immortality. In the
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end, his immortality came instead through the monumental tomb in which he tried to
recreate his entire empire to take into the afterlife.

Early Chinese Millenarian Movements

At the end of the Latter Han dynasty, in the second century CE, the first genuine
millenarian movements emerged in which the faithful believed that a divinely inspired
individual would deliver them from social chaos and create a paradise on earth. Two
important movements led by Daoist masters arose in response to the calamitous disorder
of the period.

The Yellow Turban uprising of 184, the first religiously motivated rebellion in
Chinese history, which emerged mainly in central and eastern China, envisioned the
imminent arrival of the Yellow Lord, who would establish the era of Great Peace
(Taiping). Their leader, Zhang Jue, a faith healer, based his movement on the Classic of
Great Peace (Taiping Jing), a Daoist text that described the ideal society that would be
established through the intervention of the Yellow Lord, but only afterward would pass
through a series of cataclysmic events. The leaders of the revolt were captured and
executed in 184, but adherents to the movement continued sporadic uprisings for the next
several decades and were instrumental in hastening the fall of the declining dynasty.

The year of the revolt, 184, has special significance for millenarian movements,
because it was a jiazi year, the first year in the sixty-year cycle of the Chinese calendar.
Jiazi years, therefore, carried with them a sense of transition and renewal similar to the
millennial mark in the Christian tradition, and were for this reason often the date
calculated for uprisings to assist the arrival of the apocalypse and the new era.

The second major movement, the Five Pecks of Rice (Wu Dou Mi), later known as the
Way of the Celestial Masters (Tian Shi Dao), derived its name from the contribution the
faithful were expected to make to the communal coffers. The movement was founded by
Zhang Daoling (34?-156? CE), who is revered as the first Daoist patriarch. Zhang’s
source of inspiration was a vision in which Laozi brought him a new scripture, the
Orthodox One (Zhengyi) or the Authority of the Sworn Oath, and ordered him to rid the
world of decadence and return it to its original perfect state for believers, the chosen. The
movement spread throughout Sichuan and Shaanxi under the leadership of Zhang’s son
and later his grandson, Zhang Lu (fl. 190-220), and resulted in the creation of an indepen
dent theocratic state that existed from 186 to 216 CE. Followers were organized in
communal organizations in which they were registered and ranked according to a strict
hierarchy of the elect based on religious merit. Recitation of sacred texts, such as the
Classic of the Way and Its Power (Dao De Jing), the practice of special breathing
exercises, and performance of communal religious ceremonies, among other things,
gained adherents religious merit and absolution of their sins. In addition, the state
promoted work for the public good, such as providing free food for the needy. While not
always able to achieve their ends, the programs were intended to assist in creating a
utopia on earth. Unlike their rebellious counterparts, the Way of the Celestial Masters
survived by a political accommodation with the warlord Cao Cao whereby Zhang Lu
relinquished political authority in exchange for recognition of the religious authority of
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the movement. For this reason, the movement continued to thrive and eventually became
recognized as the orthodox Daoist tradition in China.

Between the fall of the Han dynasty in 220 CE and reunification in 589, China was
divided into many small, mutually hostile states. This was a period of intense religious
fervor. Confucianism, a form of which had become official orthodoxy during the Han,
lost credibility as a value system. People sought refuge—from unrelenting internecine
warfare as well as periodic invasions from steppe people to the north—in religious
Daoism and Buddhism, the latter having been introduced from India in the first century
CE.

During the fourth and fifth centuries periodic Daoist-inspired popular rebellions were
carried out in the name of Li Hong, the Perfect Lord, who was said to be the
reincarnation of Laozi. The transformation of Laozi into a savior, a “sage on the throne,”
appears to have been part of an effort by a family once associated with the Celestial
Masters movement to legitimize its own dynastic pretensions. Eventually, however, the
sage was transformed into the popular messianic figure, who would appear to save
believers from the cataclysm of floods, epidemics, wars, and famine that would
accompany the apocalyptic struggle to rid the world of evil and reign over an empire of
great peace and abundance.

Li Hong-inspired rebellions occurred as late as the Song dynasty (960-1279), but by
the late second century, many Buddhist beliefs had become part of the Chinese
worldview in what Erik Zlrcher has called the “Buddho-Daoist hybridization” (1981:34).
Buddhist conceptions of cycles of time ending in kalpic transitions—transitions
characterized by plagues, terrifying storms that darken the world, and demon warriors to
cleanse the world of evil—became part of popular religious belief. This was accompanied
by prophesies that the Buddha’s doctrine (dharma) would become corrupted over a three-
stage period and the world would descend into decadence and corruption, only to be
revived with the appearance of the future Buddha, known as Maitreya.

Chinese believers, imbued with Daoist notions of periodic cosmic crises, transformed
these ideas in a number of important ways that formed a new and potentially volatile
strain of popular belief. Most significantly, in the popular imagination, Maitreya became
the world redeemer thought to be waiting for final days of the dharma, when he would
descend to earth to save all believers, rid the world of evil, and usher in the new golden
age on earth. Maitreya differed from other Buddhas in that salvation entailed radically
transforming this world. Believers need not await being transported to an other-worldly
paradise, such as the Pure Land of the Buddha Amitabha. For most believers this
mattered little, since Maitreya was not prophesied to arrive for tens of thousands of years.
However, others saw in the political corruption, social chaos, and natural disasters of this
world signs of the imminent turn of the kalpa and arrival of Maitreya. The cult of
Maitreya and its later permutations were particularly subversive in the eyes of the state,
since they became the symbol of many antidynastic movements intent on helping to
speed up the arrival of the new world. This sort of apocalyptic vision, and particularly the
idea of messianic saviors or “Enlightened Ones,” was also extended to some
bodhisattvas, beings who have experienced enlightenment but chosen to stay in the
sentient world to assist others to achieve it as well. A messianic figure known as “Prince
Moonlight” (Yueguang tongzi), who was contemporaneous with the appearance of



Entriesatoz 139

EXCERPT FROM THE TAI-PINGCHIU-SHIN-KO (TAIPING SONGS ON

WORLD SALVATION)
[I]n ancient times men’s minds were still clear and their true origin had not yet been
lost; they all knew how to honor and worship our Heavenly Father, the Supreme
Lord and Great God. At that time every family was instructed and every household
properly taught, so that no one was ignorant of his duty to praise His merit and
virtue and give thanks for the favor of Heaven. But coming to later generations, the
farther removed in point of time, the more their origin was lost, until they gradually
became deluded by the demons and suddenly strayed into the demons’ path,
molding images in clay and dressing wooden idols in gold; their various evil
practices are beyond enumeration. Therefore, our Heavenly Father, the Supreme
Lord and Great God, angered at man’s perversity and deploring the loss of the true
doctrine, especially sent his first-born son, the Heavenly Elder Brother, Jesus, down
into the world to save mankind and to suffer extreme misery and grief in order to
redeem mankind’s sins.

...Our Heavenly Father loved the world most fervently and was fearful lest men
of the world should not be speedily converted, all to revert to the true Way and
unitedly to enjoy true happiness; therefore, He sent our Sovereign, the T’ien Wang
[Hong Xiuquan], into the world, as the true mandated Sovereign to exterminate the
demons [Manchu/Qing rulers of China], awaken the world, and soothe the myriad
states that they might equally enjoy true felicity. His wisdom and intelligence are
endowed by Heaven; his knowledge far exceeds that of the common man;
generously benevolent and compassionate, his liberality is vast and boundless. In
eradicating the demons and in tranquilizing the good, his rule and his teachings are
all in conformity with Heaven’s law; in decapitating the evil and in preserving the
correct, the right to preserve and to Kill is exercised with extreme justice. Hence,
since the commencement of the righteous uprising at Chin-t’ien, the people have
exultingly rejoiced; he has exterminated the host of demons, burned and destroyed
demon temples, swept away all that is corrupt and abominable, and caused men to
revert to the pure and the true. These, his magnificent exploits and virtues, have not
been equaled over the previous several thousand years.

Source: Michael, Franz, and Zhang Lizhong, eds. (1971) The Taiping Rebellion: History
and Documents. Vol. 2.
Seattle: University of Washington Press, 239-40.

the Li Hong cults, is a prime example of this tendency and also shows how extensively
Chinese religions borrowed from each other and overlapped at the popular level. In this
case, the Chinese took what had been a minor figure in Indian accounts of the life of the
Buddha and endowed him with all the messianic features of his Daoist counterpart, the
True King. Prince Moonlight was eventually superseded in the popular imagination by
Maitreya, though some scholars argue that even as late as the nineteenth century he
figures in the mythology of secret societies.

Manichaeism, introduced from Persia into western China during the Tang dynasty
(618-907), was a second possible important foreign religion affecting millenarian
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thought in China. However, it should be noted that recent scholarship has downplayed its
influence, arguing that the idea of a struggle between the forces of good and evil
characteristic of Manichaeism can be found in indigenous apocalyptic thinking that
predates the Tang dynasty. Its founder, Mani (c. 216-74), also believed that history
progressed through a three-stage struggle between the forces of Light (God; Good) and
Darkness (Satan; Evil). Light would emerge victorious in the third stage, but only if
believers led a pure and puritanical life, achieved through strict vegetarianism, fasting,
and prayer.

The White Lotus Teachings

Over the next several centuries the above traditions interacted and evolved producing the
religious tradition collectively known as the White Lotus teachings. The origins of the
White Lotus teachings are still debated, but many scholars trace them back to Mao
Ziyuan (1086-1166), a practitioner of Pure Land Buddhism, who founded a pious
vegetarian group by that name. Over the next three centuries, the movement took a more
popular turn, giving rise to a wide variety of religious groups that incorporated elements
of religious Daoism, Maitreyism, and folk religion into their belief system. At the end of
the Yuan dynasty (1280-1368), some of these groups had metamorphosed into a vast,
multifaceted millenarian movement known as the Red Turbans, intent on driving the
Mongols from China. The leader of one wing of the movement, Han Shantong (d. 1355),
declared the imminent arrival of Maitreya and the birth of the “Young Prince of Light.”
Eventually Han was captured and executed, but others carried on, and out of the
movement emerged the founder of the succeeding dynasty, Zhu Yuanzhang, who
promptly proscribed the teachings once he ascended the throne. Some scholars argue that
the very name of the dynasty Ming (1368-1644), which means “Illlumination,” is
indicative of Manichaean influence on the founder, while others point to the Han
precedent of “Prince Moonlight,” as the most important influence.

Although proscribed, the White Lotus tradition underwent extensive development
during the Ming dynasty. The main elements of the teachings are as follows. The
principal deity, the Eternal Venerable Mother (Wusheng Laomu), is the progenitor of the
human race. Over the eons humans have forgotten their origin and fallen from grace.
Distressed, the Venerable Mother vows to spare the repentant from the coming
apocalypse and return them to the “native land of true emptiness” (zhenkong jiaxiang),
where they will enjoy peace and affluence forever. Before the elect are reunited with the
Venerable Mother they must attend the Dragon Flower Assembly, which is convened to
verify who are the chosen. White Lotus eschatology also incorporated the threestage
progression of Buddhas, but diminished the role of Maitreya to that of Venerable
Mother’s messenger during the Kkalpic transition. By the seventeenth century, a
substantial body of religious tracts, known as “Precious Scrolls” (baojuan), had been
written by numerous authors containing various formulations of this basic myth. Since
possession of these scriptures was punishable by death, they were secretly copied by hand
and distributed around northern China.

Religious sects were a constant source of concern for imperial governments, especially
after the mid-eighteenth century when they began to appear in ever greater numbers. The
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sects were by force of circumstance secret and had no centralized organization, which
made it very difficult for the government to control them. Even so, they were still capable
of forming extensive regional networks based on shared beliefs and master-disciple
relationships. While most sects were usually small and localized, in some cases families
became hereditary religious practitioners with geographically broad networks of
followers developed over many generations. For example the descendants of Wang Sen
(d. 1619) of Stone Buddha Wharf in modern Hebei province, carried on for several
centuries despite periodic government persecutions.

White Lotus sects were persecuted by imperial governments, because their belief
Venerable Mother was subversive of the universal authority of the imperial order. In
addition, orthodox Confucians considered sectarian relationships heretical, because they
were based on one’s seniority in the sect, rather than age or kinship, as well as their
relatively egalitarian attitude toward gender relations. Many sects never acted upon the
millenarian aspects of the teachings. Nevertheless, governments were always suspicious
of them because periodically ambitious and charismatic individuals would use the
teachings to incite rebellion. Significant rebellions associated with variations of the White
Lotus teachings occurred in 1644, 1774, 1796, and 1814. Most were of brief duration,
though the rebellion of 1796 took nearly eight years to bring under control, covered parts
of five provinces, nearly bankrupted the imperial treasury, and is considered by many to
be the first significant indication of the decline of the Qing dynasty.

Millenarian themes were also a part of the ritual and ideology of China’s famous
secret societies, which, though initially founded in the eighteenth century as mutual-aid
societies, came to be associated with organized crime. The most famous of these, the
Heaven and Earth society (Tiandihui) also known as the “Triads,” had as at least part of
its ideology similar notions of a coming apocalypse. However, as with many of the
strictly religious sects, the millenarian themes while important in their ritual and
foundation myths were for the most part downplayed and never acted upon.

The Taiping Rebellion

The most spectacular millenarian movement in late imperial China was the Taiping
Rebellion (1850-64), which brought together indigenous and Christian messianic beliefs.
It was led by Hong Xiuquan (1813-64) a frustrated scholar of the Hakka minority, who
had repeatedly failed the imperial examinations. After one such failure he received a
Christian tract from a Chinese convert, which he read only after a subsequent failure
brought on a hallucinatory dream. The tract convinced him that he was Jesus Christ’s
younger brother. Subsequently he created a religious movement known as the God-
worshipers Society that was a mixture of traditional Chinese eschatology and Christian
salvationism. In 1850, they rebelled, in part reacting to anti-Hakka ethnic tensions.
Instilled with Hong’s sense of mission the rebel army captured much of Central China. In
1853, Hong made Nanjing his Heavenly Capital, the “New Jerusalem” promised in the
Christian book of Revelation. However, factional struggles combined with the renewed
vigor of Qing armies finally resulted in their defeat in 1864.

The name Hong chose for his movement clearly shows the multiple sources of Taiping
ideology. The Heavenly Kingdom of Great Peace (Taiping Tianguo) combines “Taiping,”
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the ideal that inspired the Yellow Turbans in 184, and “Tianguo,” the Judeo-Christian
vision of God’s kingdom on earth. In short, Hong believed that he was the instrument
through which God’s Kingdom, in the form of the Great Peace, could be realized on
earth. Other important characteristics of the Taiping ideology were the equality of men
and the liberation of women, though this was not always the case in practice. The same
should be said of Taiping reform of the land tenure system that was supposed to provide
equitable land distribution, with no distinction between the sexes in terms of allotments.
Nevertheless, Hong’s brand of messianic salvationism, which was both anti-Confucian
and anti-Manchu, was without question the most radical imperial China ever witnessed.

Twentieth-Century Chinese Revolutionaries

In a certain sense, twentieth-century Chinese revolutionaries, particularly the
communists, have operated much in the same mode as the earlier millenarian sectarians
in their attempt to change the world. The religious fervor of the Red Guard movement
unleashed against the Chinese Communist party in 1966 by Mao Zedong (1893-1976),
had many of the trappings of a millenarian movement. Youthful Red Guards, after having
experiences approaching religious ecstasy at gigantic rallies in Beijing, fanned out across
China to spread Mao’s message of salvation and crush anyone who opposed him. Mao in
the eyes of his followers was the savior of China, the “Great Helmsman,” who would
steer China toward realization of a selfless communist paradise on earth.

Since the death of Mao and the relative easing of the party’s control over China in the
final decades of the twentieth century messianic sects of the more traditional sort have
begun to reappear in China, sometimes led by charismatic figures offering salvation. This
has been a particular response to the social disruption caused by the ongoing effort to
shift to a market economy. People are once again seeking solace in messianic cults,
especially in the rural areas of the country. Only time will tell whether social conditions
will push one of these movements to the forefront to develop a mass following that will
once again threaten the established order.

Conclusion

Chinese millenarian movements have a history that can be traced at least to the second
century. Generally such movements appeal to marginalized elements, who are alienated
from the prevailing orthodoxy. Sectarian movements, as they do in other cultures,
provide such people with a sense of group solidarity. In some instances, the leadership of
such movements can lead to power and influence by irregular means. Usually they
interpret times of economic distress, social turmoil, and natural disasters as signals of the
advent of the new age, an age in which they would be free of exploitation and injustice.
Frequently, these beliefs would lead to open rebellion. Therefore, since they are
subversive of the established order, such movements were for most of Chinese history
branded as heterodox and persecuted by governments.

Blaine Gaustad

See also Asia, Messianism



Entriesatoz 143

Bibliography

Bauer, Wolfgang. (1976) China and the Search for Happiness: Recurring Themes in Four
Thousand Years of Chinese Cultural History, translation of China und die Hoffung auf Glick
(Munich: Carl Hanser Verlag, 1971) by Michael Shaw. New York: Seabury.

de Groot, Jan Jacob Maria. ([1940] 1976) Sectarianism and Religious Persecution in China. 2 vols.
Amsterdam: Johannes Muller; reprint, Taipei: Ch’eng Wen Publishing Co.

Gaustad, Blaine. (1994) “Religious Sectarianism and the State in Mid-Qing China: Background to
the White Lotus Uprising of 1796-1804,” Ph.D. diss., University of California at Berkeley.

Ma Xisha, and Han Bingfang. (1992) Zhongguo Minjian Zongjiao Shi (History of Chinese popular
religion). Shanghai: Shanghai People’s Press.

Naquin, Susan. (1976) Millenarian Rebellion in China: The Eight Trigrams Uprising of 1813. New
Haven, CT: Yale University Press.

——. (1981) Shantung Rebellion: The Wang Lun Uprising of 1774. New Haven, CT: Yale
University Press.

——. (1982) “Connections Between Rebellions: Sect Family Networks in Qing China.” Modern
China 8:3.

——. (1985) “The Transmission of White Lotus Sectarianism in Late Imperial China.” In Popular
Culture in Late Imperial China, edited by D.Johnson, A.Nathan, and E.Rawski. Berkeley:
University of California Press.

Overmyer, Daniel. (1976) Folk Buddhist Religion: Dissenting Sects in Late Traditional China.
Cambridge, MA: Harvard University Press.

——. (1999) Precious Volumes: An Introduction to Chinese Sectarian Scriptures of the Sixteenth
and Seventeenth Centuries. Cambridge, MA: Harvard University Press.

Ownby, David. (1999) “Chinese Millenarian Traditions: The Formative Age,” American Historical
Review (December) 104:5.

Robinet, Isabelle. (1997) Taoism: Growth of a Religion, translated by Phyllis Brooks. Stanford,
CA: Stanford University Press.

Seidel, Anna. (1969-70) “The Image of the Perfect Ruler in Early Taoist Messianism: Lao-tzu and
Li Hung.” History of Religions 9:216-47.

Shek, Richard. (1980) “Religion and Society in Late Ming: Sectarianism and Popular Thought in
Sixteenth and Seventeenth Century China.” Ph.D. diss., University of California at Berkeley.

Suzuki Chusei. (1982) “Shincho Chuki ni okeru Minkan Shukyo Kessha to sono Sennen okoku
Undo e no Keisha” (Popular religious societies in the mid-Qing and their tendencies towards
millenarianism). In Sennen Okoku Teki Minshu Undo no Kenkyu (Studies on millenarian
popular movements), edited by Suzuki Chdsei. Tokyo: Tokyo Daigaku Shuppankai.

ter Haar, Barend J. (1992) The White Lotus Teaching in Chinese Religious History. Leiden:
E.J.Brill.

——. (1998) The Ritual and Mythology of the Chinese Triads: Creating an Identity. Leiden:
E.J.Brill.

Zircher, Erik. (1981) “Eschatology and Messianism in Early Chinese Buddhism.” In Leyden
Studies in Sinology edited by Wilt L.ldema. Leiden: E.J.Brill.

——. (1982) “*Prince Moonlight’: Messianism and Eschatology in Early Medieval Chinese
Buddhism.” T’oung Pao 68 , 1-3:1-75.



Encyclopedia of millennialism and millennial movements 144

Christian ldentity

Christian Identity is the most influential religious position among White supremacists. It
is, however, difficult to precisely describe because of its lack of any central organization.
It is not organized as a denomination and has no central institutions. Hence there is no
authority structure capable of definitively distinguishing orthodox beliefs from heretical
ones. This makes Identity a community with unclear boundaries, knit together only by
beliefs that have a common family resemblance to one another.

The beliefs most commonly associated with Christian Identity are the following: (1)
persons of northwestern European ancestry are considered the direct, biological
descendants of the biblical tribes of Israel; (2) Jews are regarded as the offspring, through
Cain, of a sexual liaison between Eve and Satan; and (3) the present is believed to be at
or near the endtimes, which will feature a final battle between “Israelites” (i.e., white
“Aryans”), on the one hand, and Jews and non-Whites, on the other.

History

The immediate origins of Christian Identity lie in the British-Israel (or Anglo-Israel)
movement, which developed in Great Britain during the second half of the nineteenth
century and subsequently spread to other parts of the English-speaking world, including
the United States. British-Israelism asserted that the inhabitants of the British Isles as
well as descendants of northwestern Europeans in general were direct offspring of the
“ten lost tribes of Israel.” The tribes, they believed, had wandered north and west to
eventually populate Great Britain and adjacent areas. British-Israelism was initially well
disposed toward the Jewish people, whom they saw as literal relatives.

Nonetheless, twentieth-century British-Israelism became increasingly anti-Semitic,
particularly in the United States and western Canada. The major American British-Israel
organization, the Anglo-Saxon Federation of America, founded by Howard Rand about
1930, spread an overtly antiSemitic version of British-Israelism throughout the country
during the Depression years. Rand was greatly aided in this effort by William J.
Cameron, a Ford Motor Company executive who had earlier edited Henry Ford’s
notoriously antiSemitic newspaper, the Dearborn Independent Rand and Cameron
established the organizational infrastructure from which Christian Identity arose.

Christian Identity began to emerge as a distinct religious tendency in America after
World War Il. Its separation from British-Israelism, however, was never complete. Some
American groups continued to advance the highly anti-Semitic Anglo-lIsraelism
developed by Rand and Cameron (e.g., the America’s Promise Ministry, under Sheldon
Emry and David Barley). Christian Identity’s initial nucleus consisted of three preachers
in Southern California: Bertrand Comparet, William Potter Gale, and Wesley Swift. All
were closely associated with the anti-Semitic political organizer Gerald L.K. Smith.

Identity gradually spread from its West Coast beginnings, but, like British-Israelism, it
never developed a denominational structure. Consequently, it appeared in many variants,
including not only churches but also different styles of rightwing extremism. These have
included neo-Nazi groups, such as Richard Girnt Butler’s Aryan Nations; Ku Klux Klan
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organizations, such as Thom Robb’s; and local paramilitary groups, such as elements of
the Posse Comitatus. Hence Identity now overlaps upon many other styles of extremist
organization.

While Identity may be found throughout the United States, it has been weakest in the
Northeast and strongest in

INDEX CHRISTIAN IDENTITY AND MANUAL OF ARMS

CHRISTTAN BASICS

GOD’S SCENARIO

1 Baptism: Into the name of the Father, of the Son, by the Holy Spirit!
2 Begotten (not born)!

3 Christian, what is?

4 Church, (Out-Called) Civil Government.

5 The Commandments

6 The Law, i.e., Civil, Ceremonial, Coninandments, and Dietary.
7 Covenant, [Old] & [New].

8 Faith,

9 Fasting

10 Gospel

11 Grace, the unmerited Gift!

12 Healing

13 Hell

14 Holy Spirit

15 Holy Days

16 Kingdom of God

17 Laying on of hands!

18 Marriage, Divorce, Child rearing and dormesticity.
19 Millennium

20 Overcoming, and Obedience by the Holy Spirit!
21 Prayer

22 Prophecy

23 Repentence

24 Rcsurrection

25 Reconciliation

26 Sabbath, [the test commandment]

27 Salvation

28 Satan, Demons, Angels.

29 Sin, which is NOT transgression!

30 Transgression

31 Soul

32 Tithing

33 Trials

34 Worldiness
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35 Prospcrity
36 OUR FAIHER IN HEAVEN!

Jesus Christ certified and approved the entire Bible when He returned from the
Father with His curriculum...which He gave to His disciples...Luke 24:44.

God is calling out certain ones to take His Truth to the world. Those who study
His Word and apply its meaning...will be called for duty. To each of us there cames
‘in our lifetime a special moment when we are figuratively tapped on the shoulder
and offered that opportunity to do a very special thing which is unique...yet fitted
for our talent. What a tragedy if that moment finds’ us unprepared and unqualified
for our FATHER’S WORK!

Index of the “Christian Identity and Manual of Arms,” a basic outline of the beliefs
of the movement. THE DIDACHE FOUNDATION OF TRUTH. parts of the Ozarks,
southern Appalachians, Southwest, and Pacific Northwest. Because of its fragmented
character, all estimates of total size have been guesses based upon such factors as the
known size of some groups, number of groups, and periodicals and websites. These
estimates generally cover a substantial range—from about 10,000 to 100,000—but even
at the upper limits of the range, suggest a movement that remains extremely small. Its
influence, however, has been far greater than its size suggests.

Data is comparably fragmentary concerning social background. Evidence to date
(much of it anecdotal) suggests that members of Identity groups are not significantly
different from surrounding populations in terms of such variables as age, income,
education, and marital status. Some Identity groups have made concerted efforts to recruit
from populations thought to be particularly alienated or marginalized. These have
included economically troubled farmers, skinheads, and White prison inmates. While
such efforts have enjoyed some success, the numbers drawn in do not appear to have
been large enough to change Identity’s overall composition.

Political Activities

The political orientations of Identity adherents have ranged from complete withdrawal to
violent engagement. Withdrawal has taken the form of “survivalism,” i.e., the cultivation
of a lifestyle marked by both physical withdrawal and self-sufficiency. Those who adopt
such a lifestyle have sometimes done so as individual families and sometimes as small
communities.

Communal separation has had varied political consequences. In some cases, such as
that of Pastor Dan Gayman’s Church of Israel in Schell, Missouri, it has been
accomplished with minimum friction with the authorities. In other cases, however, the
separation has been accompanied by the failure to observe legal requirements. A case in
point was the predominantly ldentity Freemen compound near Jordan, Montana, which
was the scene of a standoff with the FBI in 1996.

While most Identity believers appear to live in ways that do not bring them into
conflict with the authorities, there have been conspicuous exceptions. These have tended
to be among those who believe in the inevitability of a war between “Aryan Israelites” on
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one side and Jews and non-Whites on the other. While some survivalists also believe
such a war will eventually take place, others in Identity have felt compelled to try to set
the struggle off through deliberate violent acts. The most dramatic case was that of “The
Order” (also called “The Silent Brotherhood” or “Bruders Schweigen”) which, in the
mid-1980s, engaged in a brief insurgency against the federal government. While only
about half the organization’s members were Identity, those that were saw such an
undertaking as consistent with their religious commitments.

Since the late 1980s, more vigorous government intelligence gathering and
prosecutions have reduced the propensity of Identity followers to engage in violence.
However, an unknown number of Identity believers are also members of militia groups.
Consequently, it is extremely difficult to determine the degree of Identity influence in
these paramilitary organizations.

The 1990s have presented particularly acute challenges to Christian Identity. By this
decade, the leadership generation that had assumed its roles in the 1950s and 1960s had
died or was on the verge of retirement. The 1995 bombing of the Oklahoma City Federal
Building greatly increased public concern about right-wing terrorism. Although it was
never clear whether Timothy McVeigh had any Christian lIdentity associations, the
bombing made the antigovernment subculture a major public concern for the first time.
Partly in response to these stresses, the label “Christian Identity” itself has fallen out of
favor within the movement (indeed, there were always Identity figures who used other
terms, such as “Kingdom Message"). “ldentity” was seen as a term so stigmatizing and so
closely associated with violent political dissent that even figures whose belief system was
clearly Identity, such as Pastor Dan Gayman, do not use it.

Beliefs

Because of their conviction that they are the biological descendants of the biblical
Israelites, Identity believers think of themselves as God’s elect, the instruments for the
fulfillment of his will on earth. British-Israelism held a similar view, but tended to
identify nations, especially Great Britain and the United States, as the divine agents.
Identity has been much more overtly racial, imputing to White “Aryans” a special status
in the divine scheme and implicitly or explicitly devaluing non-Whites.

A theology of anti-Semitism lies at the heart of Christian Identity, for whom Jews are
essentially non-White. More significantly, they see Jews as impostors, masquerading as
Israelite descendants. The most fully developed version of this theology—found in such
Identity writers as Wesley Swift, William Potter Gale, and Dan Gayman—is its so-called
two-seed theology. According to the two-seed theory, Adam and Eve were the parents of
Abel and Seth, but not of Cain. Cain’s parents were supposedly Eve and Satan, Satan
having sexually seduced Eve in the Garden of Eden. Identity regards the Jews as the
literal, biological descendants of Satan, through Cain. Hence they posit a continuing state
of war between the White seedline of Adam and the diabolical seed-line of Cain. Blacks
and other non-Whites are assumed to have resulted from separate creations in which
neither Adam nor Eve was involved.



Encyclopedia of millennialism and millennial movements 148

Identity Millennialism

The war between the seedlines is believed to be reaching its climax. This leads to an
endtime scenario conceived in terms of race war (again, based upon lIdentity’s view of
Jews as racially non-White). As the earlier discussion suggested, this view of history has
been used to support both radical withdrawal and violent engagement. It can be used to
justify survivalism, in which Identity believers seek separation in order to avoid the
dangers of conflict in the last days; and it can be used to justify violent attacks on Jews,
non-Whites, and governmental authority, on the grounds that Satanic forces are poised to
destroy God’s people.

These differing orientations toward the endtimes can be better understood in terms of
Identity’s relationship to broader millenarian currents in American society. While
Identity is sometimes considered part of fundamentalism, it in fact is quite different. The
relationship between Christian Identity and Protestant fundamentalism has generally been
one of mutual hostility. That is because they differ radically about two important
theological issues: the role of the Jewish people, and the doctrine of the Rapture.

The great majority of Protestant fundamentalists accept the millenarian system devised
in the late nineteenth century by John Nelson Darby called “dispensational
premillennialism.” It was Darby’s contention that Christ s Second Coming would precede
the millennium, but that the Second Coming could not take place until biblical prophecies
concerning the Jewish people were fulfilled. There was no sign of this in Darby’s time,
and he and other dispensationalists believed the “prophetic clock” had stopped for an
indefinite period. However, the creation of the State of Israel in 1948 and the
reunification of Jerusalem in 1967 persuaded many fundamentalists that the “prophetic
clock” was now ticking and that consequently the world was moving rapidly toward the
final events of history.

Darby believed that these events would include a sevenyear period of conflict and
persecution, known as the “Tribulation,” the final half of which would be dominated by
the figure of the Antichrist. However, dispensationalists have held that the saved would
not have to endure the rigors of the Tribulation, because they would be “raptured.” That
is, they would be taken up into heaven at the beginning of the Tribulation, be with Christ
for the seven years, and then return with him at the time of the battle of Armageddon.

Christian Identity totally rejects this scenario. Since it believes Jews to be satanic
impostors, it does not believe that biblical prophecies concerning “Israel” refer to them.
Indeed, it believes such prophecies refer to White “Aryans.” Thus, Identity adherents
believe that the support shown by Christian fundamentalists for the State of Israel
signifies that the Christian community has been duped or co-opted by Jews. Identity also
rejects the doctrine of the Rapture as a major theological error. It does not believe the
faithful will be lifted off the earth. Instead, the saved (again, themselves) will have to live
through the harrowing events of the Tribulation. This belief has significantly reinforced
separatist tendencies, since a survivalist lifestyle is deemed to be not merely a way of
escaping a society regarded as sinful, but also as a way of protecting themselves against
what they see as the dangers to come. It also fuels paramilitary tendencies, for they
believe that during the Tribulation, public order will break down and/or the government
will become the enemy of believers. Consequently, they see guns as an essential means of
defense against encircling enemies.
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The result is a millennialism resembling that of other Protestants only in its belief that
the end of history is imminent. In virtually all other respects, it deviates from prevalent
millenarian beliefs. These differences have created difficulties not only for Identity
recruiting but also for coalition building with other segments of the right-
wing/antigovernment subculture, since Identity has coupled its theological disagreements
with the charge that the Christian clergy has “sold out.” This has led in some instances to
a muting of doctrinal issues by Identity leaders in the hope that less emphasis on the
distinctiveness of its religious teachings would allow Identity to assume a greater
leadership role in the larger right-wing community. The Colorado-based Identity pastor,
Pete Peters, has been particularly adept at presenting himself to non-Identity audiences,
notably after the 1992 Ruby Ridge, Idaho, shootout involving Randy Weaver and his
family.

Summary

Throughout the roughly fifty years of its history, Christian Identity has shown itself to be
capable of rapid and unpredictable changes. Because its constituent groups operate
independently of one another, individual pastors and political organizers have been free
to develop their own interpretations and programs. By closely interweaving anti-
Semitism and racism with millennial expectation, Christian Identity has provided a
theological rationalization for racial and religious conflict and inequality. Its assertion
that these positions have a divine mandate has given to Identity an influence in extremist
circles far beyond the relatively small number of adherents.

Michael Barkun
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Christian Reconstructionists and
Dominionists

Christian Reconstructionism is a politically potent theology that in its forty-year history,
has served as an ideological catalyst for the Christian right political movement in the
United States. While professing Reconstructionists are few in number, the significance of
this movement rests not in its numbers but in the power and resonance of its ideas.
Laying claim to God’s covenant, the theological tradition of Calvin, and the intellectual
rigor of Reformed Presbyterianism, Christian Reconstructionism has gained a pivotal, if
controversial place in American evangelicalism, as it offers an explicitly theocratic view
of governance and politics. As the strongest body of literature in the field, it has become a
standard to which others evaluate their stance.

Reconstructionism generally proposes that contemporary application of the laws of
Old Testament Israel, or “Biblical Law,” is the only basis for reconstructing society
toward the Kingdom of God on Earth. As such, they see Bible as the “blueprint” for
reconstructing all areas of life, from the arts and education, to economic and government
along the lines they have fashioned. They generally refer to this as holding a “Biblical
worldview” and applying “Biblical principles” to examine contemporary matters.

Reconstructionism has grown out of the works of a small group of scholars working in
the 1960s and 1970s to inform a wide swath of conservative Christian thought and action.
One scholar reports that Reconstructionism has “had substantial influence
among...fundamentalists and evangelical Christians, especially among independent
Baptist congregations and within smaller Reformed denominations,” as well as the
charismatic movement, “homeschoolers, libertarians, and the Religious Right” (Smith
1989:18).

Reconstructionism’s modern antecedents trace to a 1936 schism in Presbyterianism in
the United States between Fundamentalists and modernists. J.Gresham Machen led the
breakaway faction out of the mainline Presbyterian Church, and formed the Orthodox
Presbyterian Church and Westminster Theological Seminary.

Seminal Thinkers and Writers

The original and defining text of Reconstructionism is Institutes of Biblical Law,
published in 1973 by Rousas John Rushdoony. Institutes is an 800-page explanation of
the Ten Commandments, the biblical “case law” that derives from them, and their
application today. “The only true order,” writes Rushdoony, “is founded on Biblical Law.
All law is religious in nature, and every non-Biblical law-order represents an anti-
Christian religion.” Moreover, “Every law-order is a state of war against the enemies of
that order, and all law is a form of warfare” (Rushdoony 1973:113,93). Reconstructionist
writers take such aggressive ideas literally in the context of history, and often express the
notion that such warfare has both spiritual and physical (Whitehead 1977:165), even
military dimensions (North 1989:93-94; Clarkson 1997:117-19, 148-50).
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The main body of Reconstructionism defines itself with five main points:
presuppositionalism, the idea that all of reality must be informed by a “biblical
worldview”; covenantalism, that the primary social relationships of family church and
civil government are directed by this contractual relationship with God and adherence to
his laws; postmillennialism, the belief that the return of Jesus will crown 1,000 years of
Christian rule, when the world has become perfectly Christian; and biblical law, that the
statutes found in the Old Testament can be codified, serve as a blueprint for modern
society in all areas of life. Finally, personal regeneration, conversion through the Holy
spirit, or as Gary DeMar wrote, “God’s spirit must be in us before we can walk in his
statutes” (DeMar 1988:63).

Rushdoony, perhaps the leading theocratic Christian thinker of the twentieth century,
is the son of Armenian immigrants. He was born in New York City in 1916, served for a
time as a minister and missionary in the Orthodox Presbyterian Church, and since 1964,
he has headed a think tank in Vallecito, California, called The Chalcedon Foundation. His
several dozen books, and those he has published through his Ross House Books, are the
seminal source of Reconstruction’s literature. Other significant publishing enterprises
associated with leading Reconstructionist thinkers are Gary North’s Dominion Press in
Tyler, Texas, and Gary DeMar’s American Vision, in Atlanta, Georgia.

Rushdoony and younger American theologian, Greg Bahnsen, were both students of
Cornelius Van Til who taught at Princeton and Westminster Theological Seminary.
Although Van Til never himself became a Reconstructionist, Reconstructionists
nevertheless claim him as the father of their movement because of his advocacy of the
doctrine of presuppositionalism. Gary North, describes Van Til’s argument “There is no
philosophical strategy that has ever worked, except this one: to challenge the lost in terms
of the revelation of God in his Bible...by what standard can man know anything truly?
By the Bible, and only by the Bible” (Bahnsen 1985, Prologue, XV). Van Til stopped
short of proposing what a biblical society might look like or how to get there. That is
where Reconstructionism begins, charting a course for world conquest or “dominion,”
claiming a biblically prophesied inevitable victory. Reconstructionist theologian David
Chilton asserts: “The Christian goal for the world is the universal development of
Biblical theocratic republics, in which every area of life is redeemed and placed under the
Lordship of Jesus Christ and the rule of God’s law” (House and Ice 1988:65).

As a movement primarily of ideas, Reconstructionism has no one denominational or
institutional home. Nor is it defined by a single charismatic leader, or even a single text.
Rather it is defined by a small group of scholars who are identified primarily with
Reformed or Orthodox Presbyterianism. The movement networks primarily through
magazines, conferences, publishing houses, think tanks, and bookstores. As a matter of
strategy, it is decentralized and avoids publicity, but nevertheless now informs a wide
swath of conservative Christian thought and action. Reconstructionists have created a
comprehensive program, with biblical justifications for farright political action and public
policy initiatives. However, Reconstructionism calls on conservatives to be Christians
first, and to build a church-based political movement from there. In this it has been
notably successful, influencing such major figures of the Christian Right as Rev. Jerry
Falwell, founder of the Moral Majority, and Pat Robertson founder of the Christian
Coalition, and Reformed Presbyterian author, Francis Schaeffer. Robert Billings, a
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founder of the Moral Majority said, “If it weren’t for [Rushdoony’s] books, none of us
would be here” (Cantor 1994:120).

For much of Reconstructionism’s short history, it has been an ideology in search of a
constituency. But its influence has grown rapidly. Gary North observes, “We once were
shepherds without sheep. No longer” (House and Ice 1988:352). One pastor wrote that
that the leadership of the movement is passing to hundreds of small local churches that
are “starting to grow both numerically and theologically. Their people are being trained
in the Reconstructionist army. And at least in Presbyterian circles...we’re Baptizing and
catechizing a whole generation of Gary Norths, R.J.Rushdoonys and David Chiltons”
(House and Ice 1988:20).

God’s New Chosen, Covenant People

Reconstructionists also believe that “the Christians” are the “new chosen people of God,”
and “are commanded to do that which Adam in Eden, and Israel in Canaan failed to
do...create the society that God requires” (Rushdoony 1973:4). Further, the Jews, once
the “chosen people” according to Reconstructionists, failed to live up to God’s covenant,
and therefore are no longer God’s chosen. Christians, of the correct sort, now are, as
declared in Charles Provan’s The Church is Israel Now (1987).

Reconstructionism shares in common the notion of the shift in the covenant with the
White supremacist Christian Identity movement, which specifies that only White
Christians are the chosen people, but otherwise embraces the notion of biblical law.
Lacking a systematic theology of their own, the more amorphous Identity movement has
been influenced by Rushdoony.

Rushdoony’s Institutes of Biblical Law echoes a major work of the Protestant
Reformation, John Calvin’s Institutes of the Christian Religion. In fact, the theocracy
Calvin created in Geneva, Switzerland, in the 1500s is one of the political models
Reconstructionists look to, along with Old Testament Israel, and the Puritanism of the
Massachusetts Bay Colony. These inform Reconstructionist thought on the program for
an American Christian theocracy.

Generally, Reconstructionists break down the structure of governance under biblical
law into three parts: family government, civil government, and church government.
Under God’s covenant, the nuclear family is the basic unit. The husband is the head of
the family, and the wife and children are “in submission” to him. In turn, the husband
“submits” to Jesus and God’s laws as detailed in the Old Testament. The church has its
own ecclesiastical structure and governance. Civil government exists to implement God’s
laws. All three institutions are under biblical law, the implementation of which is called
“theonomy.”

War of the Worldviews
Epitomizing the Reconstructionist idea of biblical “warfare” is the centrality of capital

punishment under biblical law. Doctrinal leaders, notably Rushdoony, North, and
Bahnsen insist on a long list of capital crimes, advocating death as punishment not only
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for such contemporary capital crimes as rape, kidnapping, and murder but such acts as
striking a parent, and incorrigible juvenile delinquency and a series of religious crimes—
apostasy (abandonment of the faith), propagating false doctrines, idolatry, heresy,
blasphemy, witchcraft, and astrology; and sex crimes, including adultery, homosexuality,
incest, and in the case of women, “unchastity before marriage” (Rushdoony 1973:235,
402). North argues that women who have abortions should be publicly executed, “along
with those who advised them to abort their children” (North 1989:627). Rushdoony
concludes: “God’s government prevails, and His alternatives are clear-cut: either men and
nations obey His laws, or God invokes the death penalty against them” (Rushdoony
1973:237). While some Reconstructionists demur slightly on the death penalty, insisting
that it would be “the maximum not necessarily the mandatory penalty,” they nevertheless
insist that biblical theocratic Republics would be “happy” places to which people would
flock because “capital punishment is one of the best evangelistic tools of a society”
(Sutton 1987:188).

The biblically approved methods of execution include burning (at the stake, for
example), stoning, hanging, and “the sword” (Rushdoony 1973:237). Punishments for
non-capital crimes generally involved whipping, restitution in the form of indentured
servitude, or slavery. Prisons would likely be only temporary holding tanks, prior to the
imposition of the actual sentence. Many who are influenced by Reconstructionism flee
the label because of the controversial scope of the list of capital crimes and the methods
of execution. Others are ambivalent on the particulars, such as the execution of sinners
and nonbelievers.

Rushdoony’s notion that nations are punished or perish for failing to adhere to biblical
law, is an animating aspect of the political activities of Reconstructionists and their
political allies on such matters as abortion, homosexuality, and even the 1997-99 drive to
impeach President Bill Clinton.

Reconstructionism also adheres to a revisionist view of history which holds that
history is predestined from creation until the inevitable arrival of the Kingdom of God.
“Christian history” is written by means of retroactively discerning “God’s providence,” in
light of history’s predestined conclusion. Rushdoony calls this “Christian revisionism”
(Rush-doony 1965: iv). Reconstructionists are not uniform in their discerning of God’s
providence. Rushdoony and DeMar, for example, believe that the notion of the United
States as a “Christian nation,” is enshrined in the U.S. Constitution. Gary North, who
holds doctorate in history, argues that Article VI of the Constitution, which bars
“religious tests” for public office, signaled a “judicial break from Christian America,”
and presented a “legal barrier to Christian theocracy” which led “directly to the rise of
religious pluralism” (North 1985:681-85). Indeed, prior to the ratification of the
Constitution, most of the colonies had been theocracies of various sorts, and required
Christian “oaths” for public officials. All Reconstructionists agree however, that such
ideas as religious pluralism and separation of church and state are Satanic doctrines
designed to thwart Christian rule.

Reconstructionism appeals to some elements of conservative Christianity because it
provides a unifying framework for conspiracy theories. “There is one conspiracy,” writes
Gary North, “Satan’s. And it must fail. Satan’s supernatural conspiracy is the conspiracy;
all other visible conspiracies are merely outworkings of this supernatural conspiracy”
(North 1986:15). “The view of history as conspiracy,” according to Rushdoony,”...is a
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basic aspect of the perspective of orthodox Christianity” (1965:156-57). Blaming the
failure of Christians with millennial ambitions to achieve or sustain political power on
Satanically inspired conspiracies has a long tradition in the United States. The blame for
this is most often assigned to the Masons, particularly an eighteenth-century Masonic
group called the Illuminati, and ultimately Satan.

Reconstructionism’s role in transforming the theological landscape of American
evangelicalism is epitomized by the 1982 formation of the Coalition on Revival. The
Coalition, which over the years has brokered a series of theological compromises, aimed
at forging a transdenominational theology for American evangelicalism and a modern
Reformation. While the Coalition has produced numerous documents, its main focus and
perhaps its major accomplishment, has been to substantially reconcile the two main
eschatological (end-times) camps, the premillennialists and the postmillennialists. The
premillennialists generally hold that it is impossible to change the world for the better
until Jesus returns (the Second Coming) which will be followed by a thousand-year reign
of Jesus with the Christians. This other-worldly orientation has tended to keep most
evangelicals on the sidelines of politics. While the postmillennialists, including the
Reconstructionists and the wider Reformed Presbyterian community, are actively
working to build the Kingdom of God on Earth. The Coalition on Revival’s theological
dialog was able to get the eschatological factions to agree to disagree on the timing of the
Second Coming. They were then able to agree on the need to work for the Kingdom of
God “in so far as it is possible” until Jesus returns. This language allowed people to agree
to work on common interests in public policy without having to agree on exactly how
much could be accomplished and how soon. The diminishment of this theological barrier
to political action has been crucial to the surge of political activity in the charismatic and
Pentecostal communities, which form the base of Pat Robertson’s Christian Coalition.
The political engagement of large sectors of the premillenni-alist evangelicals remains
one of the greatest religious and political shifts of the latter half of the twentieth century.

Many individual Reconstructionists are prominent in public life. Howard Ahmanson,
heir to a large savings and loan fortune, has long been the largest donor and board
member of both Rushdoony’s Chalcedon Foundation, and the California Republican
Party, and has spent millions of dollars on candidates and conservative ballot initiatives.
Ahmanson once declared, “My purpose is total integration of Biblical law into our lives”
(Clarkson 1997:111). Howard Phillips is the founder and two-time presidential candidate
of the nationally organized U.S. Taxpayers Party. Randall Terry, the founder of the
antiabortion group, Operation Rescue, continues to lead mediagenic and militant
theocratic activism nationwide. Rev. Paul Lindstrom, of Arlington Heights, Illinois, is a
pioneer and leader in the Christian homeschooling movement. John Whitehead, a disciple
of Rushdoony, became one of the most famous lawyers in America, when he represented
Paula Jones in her sexual harassment case against President Bill Clinton. Paul Hill, who
studied with Greg Bahnsen at Reformed Theological Seminary in Jackson Mississippi, is
scheduled to die in Florida’s electric chair for his 1994 assassination of an abortion
provider in Pensacola, Florida. Though most Reconstructionists rejected Hill’s seeming
vigilante action, Hill nonetheless presented himself as a role model for others to begin to
foment theocratic revolution against what all Reconstructionists view as the Godless
state. Finally, Gary North developed a public persona in the media as an “expert” on the
Y 2K computer bug, and predicted that it would crash the economic system.
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Christian Reconstructionism is notable in the context of millennial movements
because it is generally antiapocalyptic and views the turn of the century with about as
much interest as the turn of the odometer on a car or truck: one more digit marking time
on God’s calendar, the only one that counts. At the same time, Reconstructionism adds
political heft to those animated by premillennialist visions of the endtimes. It has been
increasingly acceptable to be a theonomist, without being a postmillennialist. There is no
sign at century’s end that the young Reconstructionist movement, led by the octogenarian
Rushdoony, has peaked in influence, or the spread of its ideas.

Frederick Clarkson

See also Christian Identity, Fundamentalism
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Chronology and Dating

There are three types of calendars: solar, lunisolar (a lunar calendar with adjustments
made to make up for the missing days between it and the solar year), and lunar, and three
types of chronologies: absolute (dating from the assumed beginning of the world), fixed
(tied to an important event usually of political or religious significance), and variable
(usually either regnally based or cyclical). The solar year lasts 365.25636 days (although
there have been minute variants during the past five millennia), while the lunar year is
approximately 354 days. Lunisolar calendars usually add on a set number of days or a
month at given intervals in order to stabilize the months in their given seasons (known as
intercalation).

Any type of calendar can lend itself to apocalyptic interpretations, but chronologies of
either the absolute or fixed type are most suited for this purpose. However, it is not
unknown for variable chronologies to also be interpreted in an apocalyptic manner—
usually to give legitimacy to a dynasty or ruler or sometimes to show the cyclical nature
of predicting the future. In order for this interpretation to have credibility, the chronology
must be tied in some fashion to a form of revelation, or to the assumed beginning of the
messianic age itself. In general, monotheistic systems lend themselves most easily to
apocalyptic interpretation, Judaism using an absolute chronology, while both Christianity
and Islam use fixed ones. Many chronologies have had apocalyptic significance because
there was assumed to be some correlation between the number of ages (usually assumed
to be six, with the seventh being the millennium) and the days of creation (Genesis 2:2).
This pattern of seven ages for humanity is oftentimes called the “world year.” All
apocalyptic chronologies are attempts to understand, order, and explain the meaning of
past events and to sense a pattern in the course of human history that leads inexorably to
an end.

Historians and religious figures who work with history usually have to confront the
problem of the meaning of history and often have chosen to order and interpret the events
in an apocalyptic fashion. Some sought to use the historical events as a timetable for
increasing apocalyptic expectation, while others sought to dim the ardor of the believers
by denying this option. Apocalyptic chronology is slightly different from regular
chronology, since it assumes the knowledge of the future. Many historians in the past saw
their work in terms of both past events and future events, and sought to encompass the
entirety of human history within their compositions. Apocalyptic writers who sought to
promote a consciousness of the proximity of the end either used these schemes or
sometimes produced new ones of their own. Certain important apocalyptic dates will be
noted in the discussion.

Ancient Systems

Ancient systems are usually chronologically variable and can be based on either a solar,
lunisolar, or a lunar calendar. It is not unusual for there to be a great deal of scholarly
debate about certain variable chronologies, since there are few firmly datable events
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which can be used as guideposts. In many cases astronomical events are the solution to
this problem, or the use of outside sources, if there happen to be any, to fix a certain date.
When some of these systems had little apocalyptic relevance when they were current, it is
not unusual for them to be resurrected during our own time for use by apocalyptic groups
(the principal example being the Mayan chronology).

Mesopotamian (Akkadian, Babylonian, and Assyrian) Systems

Mesopotamian systems are usually lunar (though not always) and variable. The day
began at sunset, and the month began with the sighting of the new moon. This leads to
variation (between 28 and 31 days) in the length of the month, and sometimes to
additional variation because of bad weather, making the lunar crescent sighting
impossible. Chronological systems are well developed and begin with the impressive
Sumerian King-lists from before the Flood (tentatively dated to previous to 3000 BCE)
showing kings reigning for periods up to 64,800 years before (all numbers are given in
multiples of 3,600 years). Later chronologies have gaps during interdynastic periods or
periods of chaos, but good coverage is available for most of the two major Babylonian
dynasties (2000-1600 and 747-539 BCE). Assyrian chronology can be traced back to
approximately 1100 BCE. Although these lists are not directly related to apocalyptic, it is
clear that the kings did see these chronologies as a form of legitimizing imperial
apocalyptic.
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Egyptian

Egyptian calendars are lunisolar and the chronologies are variable, with the first day of
the year tied to the appearance of the star Sirius (in Egyptian: Sothis) on the eastern
horizon just before the rising of the sun. It is very likely that the year (of 365 days) was
adopted in the distant past because of the conjunction of the Nile inundation and the
rising of the star. Months are twelve in number and last for thirty days each, with five
days extra—with the result that the months moved forward at the rate of about one day
per four years. This chronology, known as the Sothic cycle, apparently begins in 4242
BCE and does a complete revolution around the calendar every 1460 years,
approximately. However, insofar as is known, this chronology had no relation to
apocalyptic beliefs or texts.
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Greek and Roman

At their base, both Greek (using the Athenian calendar as representative of the
multiplicity of calendars available in classical times) and Roman calendars are lunar.
While the Greek one was never accepted beyond the confines of Greece, the Roman one
was eventually adapted by the Alexandrine calendar (see below) to form the basis for the
Christian calendar of medieval times. For chronology, Herodotus, the “father of history,”
used the generational scheme, assuming that three generations was a century. In general,
however, chronological organization of history was chaotic for the period previous to
Alexander the Great (d. 333 BCE). A wide range of Jewish and Christian chronological
schemes are based on the Seleucid chronology which begins on 1 October 312-11 BCE,
but this was most widely developed in apocalyptic usage by the eastern Christians (see
below).
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Indian and Iranian

Indian calendars are either solar or lunisolar and variable as to their chronologies. Hindu
rulers used dynastic schemes to calculate chronology, while Buddhist chronologies begin
with 544 BCE (the presumed death of the Buddha), and Jain chronology begins in 528
BCE. Currently the chronology used throughout India is that of the Saka or Salivahana
era, beginning in 78 CE. During classical times, astronomers calculated a much longer set
of periods (lasting a total of 4,320,000 years), divided into four stages (yugas), of which
the fourth, the Kali, has been computed to have begun in 3102 BCE. It will last 432,000
years. There is no evidence that this chronology has been used for apocalyptic purposes,
but there is no reason why it could not be. Certain Buddhists have used their calendar for
apocalyptic calculations, probably under the influence of Zoroastrianism.

The ancient Iranian calendar was a lunisolar calendar of 360 days, which employed an
as yet unidentified method of intercalation. During the post-Alexander period this was
modified to one very closely tied to that of the Egyptians, employing a solar calendar of
365 days (12 months of 30, with 5 days extra). There is some disagreement as to what
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exactly the date is fixed at. Zoroastrian apocalyptic chronolo gies are well developed and
include the Denkard (vol. 6), and most especially the Bundahisn, which describes history
in a “world-year” fashion leading up to the end of time, and the revelation of the messiah.
In astrology as well, there was some attempt to calculate the years into meaningful
cycles. By this method it was decided that there were 3,679 years between the Flood and
the coming of Islam (by the time these calculations were made most Iranians were
Muslim), and from that point Muslim calculations were used. However, most
Zoroastrians assumed that Zoroaster only received his revelation at the beginning of the
last 1,000 years, and so the dating from the Flood was meaningless to them.
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Chinese, Japanese, and Turkic

The Chinese and Japanese calendars are lunisolar and are a mixture of fixed and variable
chronologies. The calendars run in cycles of twelve years, each of which has the name of
an animal (Rat, Ox, Tiger, Rabbit, Dragon, Serpent, Horse, Sheep, Monkey, Fowl, Dog,
and Pig), whereupon the cycle starts anew. Chronology is also fixed regnally (from the
regnal year of the emperor), and is fixed to the twelve-year animal cycle (for example,
one could say “in the fourteenth year of the reigning emperor, during the year of the
Monkey™). For more lengthy periods of time, there is a cyclical system which begins in
2637 BCE, although scholars feel that it was probably not adopted until the twelfth
century BCE. Therefore, years are named by their animal names and keyed to the regnal
years of either the Chinese or the Japanese emperors on the basis of this long system.
Japanese mythological chronology goes back to the emperor Jimmu Tenno in
approximately 660 BCE; however this date has been disputed, and might be several
centuries too early.

Turkish-Mongolian calendars also used the Chinese twelve-year animal cycle, though
chronology was not developed until the time of Genghis Khan (d. 1227). This chronology
is used to give a messianic aura to the Mongol rulers in The Secret History of the
Mongols. All of these calendars have been used for the purposes of legitimization of
rulers, but there is no evidence that they were apocalyptically significant.
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Meso-American and South American

Mayan calendars worked from a solar calendar of 365 days divided into 18 months of 20
days each, with five extra “nameless” days (similar to those of the Egyptians and the
Iranians) to fill out the year. The chronology starts with a fixed point at 10 August 3113
BCE, and divides the periods up into groups of multiples of twenty (tun, a year, katun, 20
years, baktun, 400 years, and so forth). The earliest calendar inscription dates from 292
CE. However, side by side with this solar calendar, there was another calendar of 260
days divided up into 13-day periods (weeks). This calendar corresponds to the preceding
solar calendar once every 52 years; hence the importance of the numbers 13 and 52. In
the longer scheme, the number 13 is keyed to the starting point of 3113 above, and goes
through 13 cycles of 394-95 years each, and each of these cycles is comprised of 10 parts
of 19-20 years each (for example, the year 1934 is in the twelfth cycle and the sixteenth
part). This is known as the Long Count, and serves for long-term chronologies. It goes
back millions of years according to the Mayan codexes which have been deciphered.
Certain aspects of the Mayan calendar cycles resemble those of the Chinese animal
twelve-year cycle; however, the relationship between the two remains uncertain.
Although there is no evidence that the Mayan calendar was used apocalyptically, today
adherents of New Age movements frequently use it for this purpose.
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Monotheistic

Monotheistic systems are those which believe in a single God, and have their basis in His
revelations to humanity of His will concerning them through prophets.

Jewish

Judaism uses a lunisolar calendar and has an absolute chronological system, which was
probably adopted in the ninth century CE, but has its roots as far back as the first century
BCE. The lunar calendar is corrected with the addition of an intercalary month after the
seventh month out of a lunar cycle of nineteen years (now fixed at years 3, 6, 8, 11, 14,
17, and 19). Days begin at sundown, and the year begins in the fall, usually in late
September. The most widely used chronological system has its basis in the book of
Genesis, and all later monotheistic chronological systems base themselves on it, even
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when they occasionally differ as to details. This absolute chronology, according to the
dating system used currently, would assume the creation of the world in 3761 BCE (on 7
October). Other calendars have been briefly in use as a result of messianic movements:
those of the First (66—-70 CE) and Second (132-35) Jewish Revolts are the best known.

Apocalyptic chronology in Judaism has a long history. Since the calendar uses a
numerical system based on letters (in which each letter is assumed to have a numerical
value), it is not infrequent that years are actually words with meaning. When this
meaning is ominous (or sometimes blessed), then apocalyptic considerations are strong.
For Judaism, therefore, the lure of even dates (such as the year 1000 or other dates based
on the decimal system), which has such strength in Christianity and Islam, is weakened
and focused on those dates with meaning in terms of words. Gematrical (or Talmudic)
calculations on the basis of dates are not unusual in apocalyptic speculation. For example,
the absolute date of 5426 for the Shabbetai Zvi messianic movement (1665-66) does not
seem attractive at first glance, but the meaning of the word makes the apocalyptic pull
greater.

Apocalyptic chronologies, which are well known, are the Seder Olam Rabba, probably
composed in the second century CE; and a Seder Olam Zuta, which continues until 804
CE. In Spain, the Sefer ha-Kabbalah, composed by the Spanish Abraham b. Da’ud (c.
1180 CE) provides much the same function. These chronologies were designed to show
God’s plan for Jewish history and usually present it in terms of cycles of similar length
(twenty-one years for example, in Sefer ha-Kabbalah). Samaritans also composed
chronologies of this sort; an example is the Sefer ha-asatir (Book of Secrets) which traces
Samaritan history from the beginning of the world to the early Muslim period.
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Christian

Christianity uses a solar calendar with a fixed (and occasionally an absolute)
chronological system, and is currently the most widespread calendar and chronological
system in use, and the one most apocalyptic calculations are keyed to. However, there
have been important variants as to the fixation point of the chronological system.

Eastern Christian Systems Eastern Christians used the Seleucid chronology with 1 CE
equal to 312-13, and gradually modified it by tying it to the “world-era” in which at first
creation was dated to 5493 BCE, known as the Alexandrine world-era. This was modified
at a later period, and creation was redated to 5507. This chronology was known as the
Byzantine worldera, and was generally accepted throughout the eastern churches.
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However, the Ethiopian church dated 1 CE equal to 8 BCE (which we now know to be
more accurate).

Apocalyptic chronologies in eastern Christianity are well developed and began as a
response to the Muslim conquests which traumatized the entire community. One of the
earliest known is that of Pseudo-Methodius (c. 690 CE), which sought to explain all of
history in terms of the apocalyptic events about to occur during the author’s lifetime. The
apocalypse was quickly translated into Greek and was probably brought to Western
Europe by Luitprand of Cremona (visiting Constantinople in 968 CE), where it has been
very influential for apocalyptic chronologies.

Other examples of apocalyptic chronologies are those of Matthew of Edessa (d. c.
1144), who documented the Crusades from an Armenian point of view and who sought to
prove that the end of the world was near through chronology. When in 1022 a large
meteor fell in Armenia, terrifying the entire country, he had this to say, citing John
Kozern, a monk (note that the Armenians at this time used a form of the Iranian
chronology instead of the Byzantine one):

“Oh children, listen to me. Misfortune and disaster has come to all
mankind, for today is the thousandth year of the imprisonment of Satan,
which our Lord Jesus Christ had brought about by his crucifixion and
especially by his holy baptism in the Jordan river. Now Satan has been
released from his imprisonment according to the testimony of the vision
of the evangelist John, who was told by the angel of God that Satan would
be imprisoned for one thousand years and then would be released from his
imprisonment. Lo, today Satan has been released from his thousand year
imprisonment. This is the year 473 of the Armenian era [14 March 1029-
13 March 1030]; add to it the first 552 years which comes out to 1030
years; then subtract 30 years for the period before the baptism of Christ
and you have 1000 years at the present.

(in Doustourian 1972:60-61)

It is easy to see that here the speculation is tied to the year 1000, and shortly afterwards,
he notes the thousandth anniversary of the Crucifixion, when a comet appears. Many
other apocalyptic chronologies are known from Eastern churches.
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Western Christian Systems Western Christians have used a number of chronologies,

among them the Seleucid one used by the Eastern Christians (in those areas dominated
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culturally by the Byzantine), and the Spanish one which dated from 38 BCE, the conquest
of Spain by Caesar Augustus. After 526, as a result of the influence of Dionysius
Exiguus, the dating from the birth of Christ (1 CE, rather than the 4 BCE to which it is
usually dated today) was adopted. This is known as the Julian calendar and was
comprised of a year of 365 and one-fourth days. There was no consensus as to when the
beginning of the year occurs and at different times and places either 25 December, 1
January, 25 March, or the day of Easter (which is itself dependent upon the Jewish
calendar) has been recognized as the first day of the year. In 1582, Pope Gregory XIlII
ordered a reform of the calendar to correct the inaccuracies in the Julian one, and thus ten
days (between 4 and 15 October 1582) were eliminated, and gradually over the next three
centuries this calendar was accepted throughout Europe and then most of the rest of the
world.

Apocalyptic interest in the calendar was focused upon the end of centuries and most
especially upon the turn of the millennium (1000 CE). After the year 1300, each turn of a
century has had excitement attached to it, and many times this has spilled over to
divisions of the century (at breaks such as 25, 50, 75, etc.). As in the East, apocalyptic
chronologies were very early on accepted by Western Christians. No attempt will be
made here to be thorough, but a few examples from different time periods will be
adduced. Among the first to demonstrate an awareness of apocalyptic chronology was
Augustine of Hippo (d. 430 CE), who sought to show that the last millennium was about
to arrive. There was a pattern of a tension concerning dating of the apocalypse during the
middle ages; as one grew closer to the date proposed by earlier generations, nervous
scholars sought to move it further into the distant future.

During the twelfth century Joachim of Fiore promoted an apocalyptic chronology,
dividing the history of the world into three ages, and sought to identify the end on this
basis. Much later, the English bishop James Ussher made an attempt to establish an
absolute date for creation, dated it to 4004 BCE, as part of his world chronology. Isaac
Newton sought to find these patterns in the history of ancient peoples, and to date the
apocalypse on the basis of Daniel 7. Many others have followed in his footsteps, usually
using Daniel or other Gematrical biblical calculations.
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Muslim

Islam uses a lunar calendar and a fixed chronological system starting with the Hijra (the
emigration of the Prophet Muhammad to Medina), and intercalation is forbidden by
Qur’an 9:36. The assumed date is 16 July 622 CE, which is about two months previous to
the accepted date of the emigration. The lunar month loses between ten to thirteen days
each year and thus travels around the seasonal calendar, and each month does not start
until the lunar crescent has been sighted. Dates from pre-Islamic times are calculated on
the basis of a named-year system. For example, Muhammad is said to have been born in
the “Year of the Elephant” (assumed to be 570 CE), so named because of the use of an
elephant to attack the city of Mecca. There is no consensus about dates in the Prophet
Muhammad’s life previous to the Hijra. The earliest recorded date independent of the
Muslim tradition is an Egyptian papyrus of 22 AH/643 CE, making it virtually certain
that Hijra dates were widely accepted within the first two decades of Islam. No other
calendar has ever received such general acceptance in Islam, although there have been
several attempts, primarily by Turkish or Mongol rulers, to initiate new systems (cf. the
Chinese twelve-year animal cycle in Persia, and the solar calendar promoted by the
Indian Mughal Akbar in 1556, which lasted until the end of the dynasty).

No apocalyptic events are known to have been calculated from these calendars;
however, Akbar’s calendar was in itself an apocalyptic event, heralding as it did the
second millennium of Islam (occurring in 1591). Although currently all Muslims use the
Hijri calendar, for several centuries Muslim governments have been using a lunisolar
version of it, and during the past century, the Christian calendar. Today even Muslim
fundamentalists calculating the apocalypse frequently use the Christian calendar or mix
the two.

Apocalyptic traditions began using the Hijri chronological system to calculate the end
no later than 35 AH/655-56 CE, and continue to our own time. Most apocalyptic dates
are easily guessed at: 70 AH/689-90 CE and multiples thereof, 100/718-9 and multiples
thereof, 500/1106-7, 1000/1591, 1500/2076, but numerous other dates are available. A
typical example of apocalyptic chronological prediction is the following keyed to the
century of 200-300 AH/815-912 CE:

In the 210s there will be bombardment, swallowing up by the earth and
metamorphosis, in the 220s there will be death among the religious
leadership of the world-until none are left...in the 230s the sky will rain
hail like eggs and the cattle will perish, in the 240s the Nile and the
Euphrates will cease to flow, so that they will sow in their river-courses,
in the 250s there will be brigandage, wild animals will dominate humans
and everybody will stay in their own towns, in the 260s the sun will cease
(shining) for half an hour and half of humanity and jinn will perish, in the
270s no-one will be born, and no female will be pregnant, in the 280s
women will be like donkeys—so that 40 men will have intercourse with
one woman and no one will think anything of it, in the 290s the year will
be like a month, the month like a week, the week like a day, the day like
an hour, an hour like the burning of an ulcer such that a man would leave
his house and not arrive at the city gate until sunset and in 300 the rising
of the sun from the west.
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(Nu’aym, Fitan: 427)

Most Muslim histories are chronologies which try and cover the history of the world from
creation, but dates previous to the Hijra are lacking. The chronological sequence used is
that of the Judeo-Christian tradition, and the system of the “world day” mentioned above
is prevalent in apocalyptic calculations (cf. Qur’an 22:47: “but a day with the Lord is as a
thousand years of your counting”). Since the year 1000 AH, apocalyptic speculation has
largely been deferred to the year 1500. Chronological apocalyptic speculation can be
most obviously seen with the fourteenth-century Syrian historian Ibn Kathir, whose book
The Beginning and the End (alBidaya wa-I-nihaya) sought to bridge the entirety of
human history. In the Black Muslim version of Islam current in the United States a
considerably different chronology obtains, which places the beginning point many
trillions of years in the past, and dates world history back 6,000 years. This is deemed to
be the period (until the year 2000) of the white man’s rule upon the earth, when the
apocalypse will occur.
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Other Systems

Certain systems are unusual in that they do not predict a messianic age, they inaugurate
it. Such a one was the Calendar of the French Revolution lasting between 22 September
1792 and 31 December 1805. The months used were not those of the Christian year, but
entirely new configurations, withFrench seasonally based names. Certain New Age
beliefs take the Mayan calendar mentioned above and continue calculations on the basis
of it. Humanity has been divided into epochs, and has entered the “Age of Aquarius” in
May 1948, which is characterized by harmony rather than the previous Piscean Epoch,
which was said to have been bitter and divisive. Adherents of this view feel free to use
many ancient methods of calculation, and based their “Harmonic convergence” of August
1987 on the Mayan calendar (although according to Thompson’s calculations it should
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have occurred in 1986). The next event should be the end of the present cycle of 394
years, which will occur in 2012. Many of their calculations are based on *“ancient
systems” which are deemed to be more authoritative than the monotheistic systems
currently in use.
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apocalypse. By using dates and chronologies, the apocalyptist builds a sense of
proportion, and a scale which adds immensely to the other proofs and signs he can
adduce. If the calendar or chronology is perceived to be the result of divine intervention,
then the authority of the apocalyptist is strengthened immeasurably. It is almost on the
level of a revelation for his purposes.

David Cook
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Church Universal and Triumphant

The Church Universal and Triumphant emerged as a lineal descendant of earlier esoteric
groups in the Ascended Master tradition. Founded as The Summit Lighthouse in 1958,
the small, Washington, D.C.-based group assumed the character of a religio-political
movement from its inception. Organized by Wisconsin native Mark L.Prophet (1919-73),
a onetime Army Air Corps veteran and railway laborer who had been associated with
other metaphysical religious movements, The Summit Lighthouse constructed a theology
which blended together strident anticommunism and patriotism with a vision of human
transcendence to the Godhead. As the organization matured, its esoteric outlook became
dominated by images of enemies who were believed to oppose its millennial dream for
America’s rebirth as a chosen nation.

Mark Prophet’s marriage in 1963 to Elizabeth Clare Ytreberg, a twenty-one-year-old
student attending Boston University, marked the beginning of a growth period for The
Summit Lighthouse during which its membership increased and its publication of
theological literature expanded. Functioning as the charismatic spiritual leaders of the
movement, Mark and Elizabeth Clare Prophet infused their following with the belief that
conspiratorial forces were succeeding in their efforts at destroying the country and that a
world catastrophe would soon take place as a sign of God’s Judgment against those
responsible for America’s decline. In response to these perceived threats, the organization
adopted a separatist existence, divorced both geographically and psychologically from a
society that it perceived as corrupted and on the verge of a cataclysmic event. Its strategy
of group separation compelled the group to undertake a series of relocations, first to
Colorado, then, shortly following the death of Mark Prophet in 1973, to southern
California.

In 1986 the membership of the renamed Church Universal and Triumphant established
a spiritual headquarters on an expansive ranch property in Paradise Valley, Montana—a
location thought to offer believers safety firom the imminent earthly catastrophe
predicted by Elizabeth Clare Prophet. Despite its flight to Montana, the membership
residing at the communal headquarters site (The Royal Teton Ranch) further descended
into the conspiratorial and apocalyptic worldview which had defined the group’s past.
These attitudes culminated in Elizabeth Clare Prophet’s prediction of a Soviet nuclear
attack on the U.S. on March 15, 1990. In order to withstand the event, group members
embarked upon a survival plan which included constructing underground shelters and
purchasing emergency supplies. Although the group possessed weapons, it theology
steered it away from a violent encounter with outsiders during the chaotic episode of
millennial excitement leading to the expected disaster. The church’s mobilization for
catastrophe draws attention to the disaster-prone beliefs adhered to by some
countercultural groups. Its brush with the apocalypse in Montana offers insights into the
crisis psychology that pervades catastrophic millennial movements.
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The Lineage of the Church Universal and Triumphant

The Church Universal and Triumphant inherited from Theosophy its theological
understanding of universal truth. Theosophical doctrine combined elements of Eastern
and Western mysticism, “secrets” obtained from arcane texts, and occultic belief into a
syncretic philosophy detached from what its adherents viewed as the rigid orthodoxy of
established churches. Its followers comprised a small but welleducated body of upper-
middle-class esoteric seekers who desired a new path to spiritual development. Crediting
history’s secret societies as being the bearers of ancient wisdom possessing mysterious
lost truths, the early Theosophists maintained that the hidden knowledge of the universe
could be understood by those who studied the esoteric. Taking the name the Theosophical
Society, a group founded in New York in 1875 by Helena Petrovna Blavatsky (1813-91)
and Henry Steel Olcott (1832-1907), the circle of initiates became the period’s most
significant expression of ancient wisdom belief. Looking to The Knights Templar and the
Masonic Lodge, among others, as groups of the Elect possessing an eternal divine
wisdom, Theosophical thought fostered a sense of intrigue and spiritualized elitism
among its followers. At the core of the Theosophical belief system was a conviction in
the existence of a Brotherhood of Eastern Masters who were thought to steer the
evolution of the universe. Dwelling on a higher spiritual plane than that of material man,
the Masters were believed to provide Elect disciples with the knowledge necessary to
lead humanity to a more sublime state of spiritual evolution.

Theosophy established the metaphysical roots from which the Church Universal and
Triumphant would develop, but the church’s patriotism and anticommunist ideology
came from another source. These features of the church’s theology were inherited
directly from the I AM movement, founded by Guy Ballard (1880-1939) in the early
1930s. Ballard’s I AM organization, whose doctrine borrowed heavily from Theosophy,
may have claimed as many as one hundred thousand members at its peak of popularity
during the Depression. Asserting the existence of a Great White Brotherhood of spiritual
entities (known as Ascend Masters) responsible for directing the spiritual development of
the world, Ballard’s | AM movement followed in the same occultic tradition advanced by
Blavatsky. Like Blavatsky, who claimed to receive messages from the spiritual entities
governing the universe, Ballard was recognized in his movement as the “Messenger” of
the Ascended Masters, a position he maintained was conferred upon him by the key
figure in the group’s pantheon of deities, the legendary Saint Germain.

Aside from the act of absorbing several rather wellestablished esoteric concepts (such
as reincarnation and communication with the Masters) into a unified belief system,
Ballard’s group broke ground with the Theosophical movement by espousing an
avowedly political philosophy. The I AM movement envisioned a special destiny for
America reflecting its chosen status conferred by the Ascended Masters. Its stridently
anticommunist and nationalistic po litical attitudes were enmeshed within a framework of
Theosophically inspired religion, a synthesis which led the I AM following to harbor a
vision for America in which its political leaders were guided by the authority of the
Ascended Masters. Within the movement, it was believed that obstacles impeding
America’s path to glory were attributable to the forces of worldly dissension. Notably,
leftist political groups and the “antipatriotic” Franklin Delano Roosevelt government
were perceived as threats imperiling the grand designs the Ascended Masters had for the
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country and for the new society the spiritual deities were believed to be orchestrating.
Like all millenarian movements, the central beliefs of the I AM sect contained both
transcendent and this-worldly aspects. Blending elements of a strong political agenda
with its concept of the divine, the message of the I AM religious activity attracted a
considerable following at least partially due to its timely appearance on the American
historical scene. Appearing during the Depression years, the movement succeeded in
tapping into the larger culture’s frustration and sense of angst with America’s condition.

The Development of the Church Universal and Triumphant

The millennial tendencies of the | AM movement found expression in the voices of others
who claimed to receive messages from the Ascended Masters following Guy Ballard’s
death in 1939. Among these new Messengers was Mark Prophet, who had been
associated with some | AM splinter groups which formed several years following
Ballard’s death. The Washington, D.C.-based Summit Lighthouse, which Prophet
founded in 1958 and dedicated to teaching and publishing the word of the Ascended
Masters, shared most of the doctrinal beliefs of the I AM movement. Among the
similarities between the organizations were their patriotic civil religion, anticommunism,
and the view that their members constituted a new spiritual elect. Following his marriage
to Elizabeth Clare Ytreberg, Mark Prophet moved his sect to a communal site in
Colorado Springs in 1966. The westward relocation represented an important turning
point in the psychological worldview of the organization. As opponents of what they saw
as the decadent and depraved interests of the Eastern power elite class, the Prophet’s
brand of populist, Ascended Master religion was not well suited to Washington, D.C.
Wary of the existence of an “International Capitalist/Communist Conspiracy” thought to
be responsible for America’s decline, the group’s migration to Colorado symbolized the
Prophets’ desires to separate the group from a surrounding culture thought to be
contaminated by the country’s decaying political culture.

The Summit Lighthouse headquarters remained in Colorado Springs until 1975.
During this period, some major changes took place within the group which would later
prove to have major ramifications for its future development. Mark Prophet’s untimely
death in 1973 as a result of a massive stroke left the organization under the stewardship
of his thirty-three-year-old widow. Declaring that her deceased husband had graduated to
the status of Ascended Master, Elizabeth Clare Prophet began to receive and deliver his
messages. Mark Prophet’s departure became the occasion for the introduction of an
apocalyptic tenor to the group’s teachings. Claiming that the deceased Messenger had
revealed to her images of impending disaster, Elizabeth Clare Prophet began to
emphasize preparation for an expected earthly calamity. This scenario involved not only
the appearance of naturally occurring phenomena (such as floods and earthquakes), but
the likely future persecution of the group by the armed forces of the government.

In the time immediately following her husband’s death, Elizabeth Clare Prophet
emerged as the sole charismatic leader of the movement. Renaming the sect the Church
Universal and Triumphant, she directed its relocation to southern California in 1975. The
church counted a worldwide membership of some 25,000 members by this point—the
majority of whom, however, were only affiliated with the organization to the degree that
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they subscribed to church publications. The California phase of the church’s history
included an initial move to Los Angeles, and then to Pasadena and Malibu, respectively.
Because of it financial success, which was bolstered by membership tithes and income
derived from the sale of its literature, the church possessed assets sufficient to purchase in
1978 the 218-acre property of the defunct St. Thomas Aquinas College. The move to the
Malibu site was accompanied by a wave of negative media coverage, most of which was
directed to the alleged misdeeds of the organization. These reports, which charged the
group with extorting money from members and engaging in “brainwashing” practices,
were usually attributed to defectors who left the church during this period.

The Exodus to Montana and Apocalyptic Mobilization

As the media’s criticism became more pronounced, the church’s apocalyptic impulses
were ratcheted to higher levels. Citing astrological signs pointing to the arrival of a
dangerous “karmic acceleration,” Elizabeth Clare Prophet informed her following that the
1980s would likely be marked by sweeping catastrophic events. In order to remain safe
from the anticipated disasters, the group purchased a 12,000-acre ranch (formerly owned
by Malcolm Forbes) in southwestern Montana. Using the proceeds from the sale of the
Malibu property to buy the $7 million tract, the church established its 600-member
communal settlement in the Paradise Valley region at a location near Yellowstone
National Park. The decision to migrate to Montana was not arbitrary. The Teton
Mountains, located near the ranch, have always held a special importance for spiritual
movements following in the | AM tradition. Believing the Tetons to be the hollow
dwelling-place of Saint Germain, I AM followers routinely visited the site during the
1930s and 1940s in the hope that the opening of the mountains would allow the faithful to
ascend to the ethereal plane on which the Great White Brotherhood resided.

Although the relocation to the isolated property provided group members with
geographical separation from the threat-filled world they envisioned, Prophet continued
to warn the movement’s s most devoted following on the ranch about the likelihood of
future world emergencies. Shortly after the move to Montana, Prophet delivered to the
membership a dire statement from Saint Germain which conveyed the Ascended Master’s
suspicion that the Soviet Union was readying to launch a surprise nuclear strike on the
United States. Pointing initially to March and April 1990 as a “danger period” for the
attack, but later designating 15 March as the date for the event, the Messenger propelled
the church on a desperate survivalist initiative. By November 1988, church members had
secretly begun work on a massive underground shelter designed to offer security for the
ranch residents both during the nuclear war and for several years afterward. The
structure, which cost in excess of $10 million to build, was situated on a particularly
remote and highly elevated part of the ranch. A similar construction effort began at the
same time at Glastonbury, a tract of church-owned property located approximately 20
miles from the Royal Teton Ranch. At this site, which was occupied by 400 group
members who sought to live near the organization’s headquarters, Prophet’s following
pooled their resources to build smaller fallout shelters. In an effort to save fellow church
members from the disaster, many of the Glastonbury shelters had spaces reserved for
those residing outside Montana.
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As the shelter construction project continued, between one and two thousand group
members flocked to the region to prepare for a nuclear war. From points as distant as
Australia, Europe, and South America, members of the church fled their homes in
response to the organization’s warnings about the expected catastrophe. Arriving ready to
participate in an extended prayer vigil designed to psychically ward off the oncoming
disaster, believers braced for the attack while, at the same time, desperately seeking to
prevent it.

Although the building of the shelter on the Royal Teton Ranch escaped public
attention for some time, the July 1989 arrest of group member Vernon Hamilton in
Spokane, Washington, alerted the local population to the church’s survivalist
preparations. News of Hamilton’s arrest for conspiring to buy $150,000 worth of assault
weapons under a false name immediately focused unwanted attention on the group and its
furtive construction effort. While Prophet claimed no knowledge of Hamilton’s plan and
reported that the illegal affair was not authorized by the church, both local media in
Montana and law enforcement officials remained skeptical. The failed attempt to
augment the stockpile of firearms, legally owned by individual church members, drew
more attention when Edward Francis, the husband of Elizabeth Clare Prophet and an
officeholder in the organization, admitted his complicity in the plot. Official church
documents obtained through a Freedom of Information Act request by a local newspaper
indicated that the group had long believed it would have to defend itself against outsiders
in a survivalist struggle following an apocalyptic event. However, no evidence surfaced
in the documents that the church ever countenanced striking out against the nonbelieving
surroimding society.

Despite the flurry of negative media treatment the church received in the wake of the
embarrassing weaponsbuying fiasco, the panic-stricken members living on and nearby
the ranch continued to prepare themselves to weather the Soviet strike. So powerful was
the imagery of the destruction of the existing world that the group practiced emergency
drills in anticipation of a nuclear Armageddon. When the predicted time for the event had
arrived, the church ordered its members to report to the shelters, where they remained
until the morning of 16 March. In the aftermath of the non-event, it is reported that
people emerged from the shelters in a state of emotional exhaustion and that many openly
rejoiced in amazement that the disaster had not occurred. When the episode passed
without incident, many of the group’s members experienced a feeling of bewilderment
about the dramatic activity in which they had participated. In some cases, the
discomforting evidence of life as usual following Elizabeth Clare Prophet’s dire warning
proved too much to bear. According to recent reports from a high-ranking official in the
organization, the church lost 30 percent of its total membership in the days after the
nonappearance of the catastrophe.

The Post-Disaster Experjence and the Future of the Church Universal
and Triumphant

In 1992, after completing a three-year audit of the organization, the IRS revoked the
church’s tax-exempt status. This was only a temporary setback for the group, however,
since the tax-exemption issue was settled in June 1994 when the government agency
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agreed to restore the church’s officially designated standing as a religious organization.
The IRS decision to restore the tax exemption came with a number of stipulations. In
addition to requiring the church to pay income taxes on some unreported business
enterprises, the agency mandated that all communally owned weapons were to be sold
and that two years of tax revocation (from 1988-90) be observed as a penalty.

The resolution of the tax issue proved to be a rare piece of news in what otherwise was
a decade-long period of problems for the church. By 1995 reports surfaced that many of
the ranch residents had grown weary with Prophet’s rigid management practices and
began to reject the rigorous, monastic lifestyle historically practiced by the church’s core
adherents. In order to stem a growing tide of defections by disgruntled members, the
organization announced publicly that it would begin a sweeping overhaul of its
management structure. As part of the plan, Prophet resigned as president of the church,
but retained her position as its spiritual leader. Her former post was assumed by Gilbert
Cleirbaut, a longtime member and Canadian management consultant once employed by
Union Carbide. Cleirbaut soon charted a new public relations strategy which focused on
creating a less authoritarian organization with a reduced emphasis on survivalism.

The sudden decline in membership was compounded by the group’s inability to
market itself to a wider audience. Since its founding, the Prophets had pointed to world
communism (and the Soviet Union) as manifestations of pure evil challenging the Forces
of Light. The political dissolution of the Soviet Union in 1991, along with American
political culture’s adoption of a post-Cold-War mindset, adversely impacted the church’s
recruiting efforts. By far, however, the most serious problem faced by the group since the
1990 apocalyptic mobilization pertains to its ability to survive without the guiding
presence of Elizabeth Clare Prophet. In 1998 the church revealed that Prophet was
diagnosed with Alzheimer’s Disease and that she would soon retire from her role as
Messenger. Her imminent absence leaves open the question of how the church will
function in the future.

Brad Whitsel
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Columbus/Colon

Christopher Columbus has served for five centuries as the icon of the modern,
adventurous spirit of discovery. It is quite recent that those peoples who had already
inhabited the so-called New World have enabled a “rediscovery” of the Americas: the
hero can now be read also as a villain, the discovery as a theft. In the attempt to come to
terms with the meaning of European colonialism and American identity, we attend here
to another facet of the colon/ial mythology embodied in the figure of Columbus (whose
name in Spanish, extraordinarily, is Colon). Contrary to the image of the purely rational
navigator, with his new scientific cartography, it turns out that he was motivated by
beliefs most Americans today would consider wildly irrational: Columbus was inspired
by an apocalyptic millennialist vision.

Colon’s Millennial Vision

Of course his journals show him driven by multiple motives: huge doses of courage,
opportunism, and greed mingle with his apocalypticism. But his extraordinary effect
upon history cannot be understood without reference to a particular medieval tradition of
millennialism. It is not that he was a member or leader of a millenarian sect. Rather, he
was inspired by certain apocalyptic texts and helped in his interpretation by Spanish
Franciscans. Given his unparalleled impact upon world history, his simultaneous
obsession—whether one deems it grand or grotesque—with apocalyptic and geopolitical
calculations reveals something of the spirit of the modern West.

“Of the New Heaven and Earth which our Lord made, as St. John writes in the
Apocalypse, after He had spoken in by the mouth of Isaiah, He made me the messenger
thereof and showed me where to go” (Morison 1963:291). This is a startling scriptural
interpretation: the future time of apocalypse is collapsed into the space of Colon’s own
discovery. Colon wrote these words in 1500, during the third expedition. He had
managed funding despite what his rulers recognized as scandalous mismanagement of the
colony on Hispaniola (the site of his 1498 colonization, where his leadership had seen not
only mass murders and suicides of the indigenous Tainos, but also executions of
Spaniards). Sailing southward, he has encountered evidence of a continent (tierra firma)
at the mouth of the Orinoco River. While charting out accurate maps of the coastline, he
decides that the earth is not round after all, but shaped “like a woman’s breast,” or a pear:
the perennial fantasy of the world as a woman to be conquered, seems to merge in his
imagination with the intensive rape and plunder that had characterized his prior two
journeys.

But suddenly he falls into, in his own words, a “state of disarray,” pivoting in the
waters, sailing suddenly back to Hispaniola, even though he had been forbidden to return
there. He gives practical reasons publicly, but in his journal writes: “I am completely
persuaded in my own mind that the Terrestrial Paradise is the place | have said.” He
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believes he has in fact found the Lost Eden. The four tributaries of the Orinoco are a
perfect match, he believes, for the four rivers flowing from the biblical Eden. There was a
medieval tradition of the lost paradise as still extant, waiting to be rediscovered, inhabited
by a blessed people living at the fringes of Eden. These Columbus identifies with the
people he spots from the ship, whom he describes as “whiter than any others | have seen
in the Indies (still his term for the Americas),” and “more intelligent” (Sale 1990:175).
The religious mythology, tinged with the color-coded racism of modernity, serves his
voracious opportunism: he is confident they will have (despite his prior disappointments)
“plenty of gold.” Yet nonetheless he panics: it is the prospect of entering paradise without
a directive from God that causes him to flee.

Colon’s small library, moreover, contained a still extant volume of Pierre d’Ailly’s
Imago Mundi, which intertwines legends of Eden and of the adjacent land of blessed
peoples with the eleventh-century chiliast prophecies of Joachim of Fiore. Colon had
pored over this book, consistently marking the Joachite prophecies of a new age. Yet
contrary to Joachim, Colon assumed that the “new heaven and earth” were already
created, waiting to be discovered—»by none other than himself.

Colon’s sense of apocalyptic vocation did not just emerge amidst the psychological
dysfunctions and dishonor following the first two expeditions. Already in 1493, he had
adopted a clever identity sign, reminiscent of adolescent experiments with signature:
using the Greek abbreviation for “Christ,” to emphasize the Christ in Christopher, he
signed his name “XRO-ferens,” “Christ-carrier.” Choosing a single name in the style of
saints and royalty, he makes of himself a messianic sign/nature. As Christopher, patron
saint of sailors, had borne Christ across the river, he now would bear Christendom across
an ocean. Colon was not developing his theology single-handedly. He boarded often at a
Franciscan monastery, to which he had also entrusted his son’s care.

The strongest evidence for Colon’s millennialism has only recently come to light, with
the publication for the first time of a book he authored, The Prophecies, in which he
unfolds a full millennialist narrative, with himself as its messianic hero. Significantly, he
simultaneously wrote a companion volume, The Privileges, frantic to claim for himself
and his ancestors the glory and money he believed Spain owed him for his colossal
achievements. This is the prophetic plot: the Lord chose Colon as the divine instrument
for the fulfillment of the biblical prophecies. He would be the one to rescue Christianity
before the end of the world, which Colon calculated as due in 155 years, i.e., 1650. He
would accomplish this mission by spreading Christianity to the unsaved pagan
populations around the world. As he converted he would also conquer, therefore
providing the gold for financing the crusade to recapture the Holy Sepulcher from the
infidels. To this end, God bestowed upon his herald not only the requisite marine talents,
but also the special illumination characteristic of apocalyptic prophets: a “light, which
comforted me with its rays of marvelous clarity... and urged me onward with great haste
continuously and without a moment’s pause.” “You may rejoice,” he wrote to Ferdinand
and Isabella, “when I tell you by the same authorities [the prophetic precedents] that you
are assured of certain victory in the enterprise of Jerusalem if you have faith” (Sale
1990:58f). They apparently did not, however, and the future of his millennialism would
be left to others “messengers.”

Thus in Color’s reading the new creation is the site not of hope, as for many Joachites,
but of an impending deadline, leaving little time for the conversion of the earth. But
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however bizarre his biblical interpretation, he may have fulfilled his own prophecy: he
may be described as the prime agent in the Christianization of the globe. And by the same
token, he may be counted as the prime agent of Armageddon for Native America.
Ironically, the population of 250,000 Tainos was down to 50,000 by 1515 and by his date
for doom, none. The tragic ironies continue: Joachim and the Franciscan Radicals he first
influenced anticipated a “third status,” a new age of economic egalitarianism and
monastery style, with no private property; and from here they would build upon the
radical critique of imperialist economics of the “Whore of Babylon” allegory in the Book
of Revelation. But Colon is the “messenger” of a new age of unprecedented economic
growth funded largely by gold, silver, and labor commandeered from the Americas. The
identification of the “third age” with the lost paradise seems to have merged with the
crude refrain that runs through Colon’s journals: “There may be many things that | don’t
know, for | do not wish to delay but to discover and go to many islands to find gold”
(Sale 1990:197). He failed to turn up the quantities he tirelessly sought, but those who
followed in his wake would so flood Europe with the gold and silver of America that a
new economic system, that of modern capitalism, would arise. The global growth
economy is directly indebted to the native peoples, with the silver, gold, and resources
yielded by their slave labor. The “New Heaven and Earth” of which Colon was the
messenger would liberate Europeans not from private property but for its limitless
pursuit.

Conclusion

As Noam Chomsky notes, the “fundamental themes of the conquest retain their vitality
and resilience, and will continue to do so until the reality and causes of the ‘savage
injustice’ [Adam Smith] are honestly addressed” (1993:5). Considering the millennialism
that energizes the “conquest of paradise” (Sale) belongs to such honesty. For that vitality
springs at least in part from the fusion of Edenic return-to-the-breast with apocalyptic
future-drive.

Catherine Keller

See also Joachism
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Communism

Communist movements can only be considered millenarian in the broadest sense, and
more often they are classified as secular revolutionary movements. Socialist and
communist revolutions have had serious global impact since the nineteenth century. Karl
Marx (1818-83) and his adherents envisioned the historic struggle for a worker paradise
to be carried out without any supernatural intervention. Marxists place a strictly
materialist faith in the ability of the proletariat to bring about a new age of human
emancipation and universal equality. However, certain precursor movements qualify as
millenarian because they advocated chiliastic prophecy and communistic land reform.
Nevertheless, specific aspects of communist movements, such as charismatic leadership
and zeal of followers resemble millenarian expression.

Early Millenarian Tendencies

Millenarian tendencies have been noted in the forerunners of communist movements.
Social historian Norman Cohn traced the original meaning of millenarianism to the
earliest traditions of religious dissent, specifically to the visions of Jewish and Christian
apocalyptic prophecies that called for a messianic and egalitarian kingdom on earth. In a
future golden age, people would live in an idyllic state without war or want. Cohn
recognized many of these movements, the Anabaptists, the Taborites, and particularly the
followers of Thomas Munzer, as forerunners to modern communism. In the early 1500s,
the Anabaptists wished to set up separate societies of egalitarian Christian communalism.
The Taborites were the most radical part of the Hussite movement of the fifteenth
century. While Taborites demanded clerical reform, they also fought against the feudalist
exploitation. These groups all believed in the Second Coming of Christ and the
inevitability of the new millennium.

The radical Protestant Thomas Minzer (c. 1490-1525) published revolutionary tracts
and manifestos. While his rebellion was primarily religious in nature, he supported the
peasants against the upper classes and joined a peasant revolt in 1524. He founded a
revolutionary organization called the League of the Elect which was organized to lead
peasant revolts by force of arms. The League of the Elect charged its disciplined
believers with the mission of inaugurating the millennium of true equality. Cohn notes
that Friedrich Engels “inflated Minzer into a giant symbol, a prodigious hero in the
history of the class war” (1970, 251). In The Peasant War in Germany, Karl Marx’s
friend and collaborator, Engels (1820-95) pointed out that Thomas Minzer’s sixteenth-
century political program anticipated later interpretations of communism.

Communist Theory
Communism theory analyzes a society with respect to the structure its class system, and it

identifies which social class takes advantage of the other by exploiting its labor. Since
labor creates all wealth, any profits or surpluses rightfully belong to the workers.
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Historically, the exploitative class (ruling class) robbed common people of the fruits of
the labor, but they consistently had been opposed. Communism views this phenomenon
of class struggle as the motivating force of all history. During the class struggle of the
modern age, the economic and human contradictions of capitalism would give way to the
pinnacle of true socialism, communism. This ideal classless society would be brought
about by the efforts of the working class, the proletariat. Communist ideology stressed
that the proletariat would bring about a new age where the workers lived in peace and
prosperity, but this would not come about without conflict.

As Marx and Engels expounded in many of their works from The German Ideology to
The Communist Manifesto, class struggle over the ownership of the means of production
(tools and raw materials needed to earn a living) had shaped history in stages from its
simple communal beginning to the perverse inequity of individualistic economics.
Throughout the ages, society had moved from a universal stage of tribal communalism to
a phase of slavery, then into feudalism, and finally into capitalism. Under capitalism,
labor was exploited by the bourgeoisie, but under socialism laborers would finally reap
the benefits of their work. Many Marxists believed the transition from capitalism to
communism was inevitable. The communistic ideal contains some prophecies of the
coming of a perfect society.

In the Economic and Philosophic Manuscripts of 1844, Karl Marx defined the new
communist society as the reconciliation of humanity with nature and with its fellows.
Marx anticipated that the important feature of this new society would be dignified labor
that would emerge when exploited labor was abolished. Marx states, “Communism is the
riddle of history solved, and it knows itself to be this solution” (1844, 135). A communist
society would be classless without the need for a repressive state or a disadvantageous
division of labor. In a communist society, people would live without alienation, or
estrangement from self, others, creativity, and work. Alienated labor would vanish. One
could fish in the morning and be a social critic in the afternoon. Such a society would
eliminate scarcity, as well as allow for the optimal development of human potential. After
a period when the *“dictatorship of the proletariat” would forcefully insure the
construction of communism, the state itself would “wither away.”

Karl Marx’s historical prophecy said that before communism could be established,
capitalism would necessarily destroy itself. The anarchy of production under capitalism
would lead to crisis and slumps, and to the turmoil of economic depression. In the
process, the system would naturally produce its own gravediggers, the proletariat. The
organized representative of the proletariat would be the communist party that would
provide leadership, instruction, and discipline for the revolutionary masses.
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Lenin addresing workers. Although
communism is classified as a form of
secular millennialism, this and other
works are sometimes interpreted as
examples of communist religious art.
http://www.http:// WWW.ANU.EDU.A
U/POLSCI/MARX/GRAPHICS/VIE
WGRAPHICS.HTML

Communist Movements

Some of communist history centers on the International, which functioned through its
social networks, national organizations, and coalitions of local movements to sustain
political debate and recommend action. The First International met in London in
September, 1864. Marx made the inaugural address and wrote its declaration of
principles. The Second International met in 1889 and floundered over discussions of
reform and adaptation to the bourgeois state. Debates and schisms among the communist
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factions continued until 1943 when the Third International voted to dissolve itself. The
Fourth International was dominated by Trotsky’s followers and the demand for world
revolution.

No single entity represents the whole of communist movements, however, the Soviet
Union played a significant role. With the success of the Bolshevik Revolution in 1917,
communism was attempted on a mass scale. Vladimir Ilich Lenin (1870-1924) came to
power and predicted that all countries would imitate the Soviet model. Following the
revolution, Marxism became established as the official state ideology. Along with Leon
Trotsky (1879-1940), Lenin believed that revolutionary social change would transform
their economically backward nation. Trotsky argued for “permanent revolution”
throughout the world as the only hope for the survival of communism. After Lenin’s
demise in 1924, Joseph Stalin instituted a reign of terror in the Soviet state until his death
in 1953. Stalin banished Trotsky, forcing him into exile where he was assassinated in
1940 by Stalin’s agents.

Although Soviet communism never lived up to the Marxist ideal, it did manage to
export and support communist movements throughout the world. During the cold war, the
Soviet Union and the Eastern Bloc held the world in an economic and technological
stalemate with the United States and its NATO allies. Communist movements took hold
most notably in China, Cuba, Vietnam, Central America, South America, and in Africa.
There communist rebels fought to rid their respective countries of colonial domination
and oppressive class structures.

Similarities to Millenarian Movements

Social thinkers, like Albert Camus and Eric Hoffer, have often drawn parallels between
the beliefs and practices of communists and those of true believers and millennial
followers. Moreover, communist movements have produced numerous charismatic
leaders who invoked the type of zeal once only associated with religious fervor. The
devotional nature of some genres of communist art, in which such leaders as Lenin or
Mao Zeodong are depicted as divinely idealized, reminds viewers of religious
representations. Notwithstanding, most social scientists would be cautious about such
comparisons because communist movements are so typically political and secular in
nature.

Charismatic leaders abound in communist movements. One such leader was American
journalist John Reed (1887-1920), who wrote a first-hand account of the Bolshevik
Revolution, Ten Days That Shook the World. In Germany, the courageous Rosa
Luxemburg (1871-1919) influenced most of the important political debates of her day
until she was murdered by the state. In China, Mao Zeodong (1893-1976) led the
Communist Revolution in 1947 and the Cultural Revolution in 1966, but his influence did
not end there. His little red book, The Quotations of Chairman Mao, was widely read in
the United States during the sixties, initially because it was sold by the Black Panther
Party. During his lifetime, Mao enjoyed a venerated status among the common people. A
symbol of revolution in many parts of the world, Ernesto Che Guevara (1928-1967)
exported guerrilla warfare to the Third World where communist movements have had
their greatest effect by helping to overthrow colonialism.
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Diana Tumminia
See also Russian Millennialism, Secular Millennialism
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Conspiracism

Conspiracism in a public setting is a narrative form of scapegoating. It justifies the
blaming of societal problems on a stigmatized “Them” who are demonized as wholly evil
for plotting against the good “Us.” Meanwhile, the scapegoater is acclaimed as a hero for
revealing the plot against the common good.

There are real conspiracies throughout history, but there are also people who believe
in conspiracies that do not actually exist, or are grossly exaggerated in form or outcome.
The word “conspiracy” is from the Latin term for “breathing together,” and, as it
suggests, a real conspiracy requires two or more individuals. Conspiracism, however,
requires only one person with a fertile imagination.

“Conspiracism serves the needs of diverse political and social groups in America and
elsewhere,” writes Mintz, “it identifies elites, blames them for economic and social
catastrophes, and assumes that things will be better once popular action can remove them
from positions of power” (1995:199). Conspiracism can flourish in a mass movement, be
used as a tool in a power struggle between competing elites, or as a justification for state
agencies to engage in repressive actions against alleged subversives.

Most of the conspiracist allegations in Western culture are variations on the themes
propounded in the late 1700s by Robison and Barruel, who saw a vast secret plot to
spread the subversive Enlightenment ideas of liberty, democracy, and freedom.

Both authors were religious philosophers who claimed that a Bavarian-based secret
society called the Illuminati worked through the Freemasons to undermine church and
state as part of a global conspiracy to create a one-world government.

In the early 1900s many of the same charges concerning the Freemasons were
incorporated into allegations of secret plots by international Jewish bankers, an idea
spread by the hoax text, The Protocols of the Secret Elders of Zion.

The Protocols was a propaganda plot by the Russian secret police to scapegoat Jews as
subversives as the cause of political unrest. The text purports to be secret minutes of
meetings held by a supreme international Jewish council conspiring to control the world.
No such meetings took place, the council does not exist, the charge of conspiracy is false,
and the entire document is a fraud. Yet, as Cohn, Mintz, and Johnson observe, The
Protocols has a life of its own and continues to play a major role in promoting prejudice
and conspiracism.

Conspiracist thinking is an action-oriented worldview which holds out to believers the
possibility of change. As Blee has observed through interviews with women in white
racist groups, “Conspiracy theories not only teach that the world is divided into an
empowered ‘them’ and a less powerful ‘us’ but also suggest a strategy by which the “us’
(ordinary people, the non-conspirators) can challenge and even usurp the authority of the
currently-powerful” (1996:98). Thus conspiracist scapegoating fills a need for
explanations among the adherents by providing a simple model of good versus evil in
which the victory over evil is at least possible.
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Fenster argues that conspiracism is the way some people construct a theory of power,
albeit a way that fails to recognize how real power relations work. He sees it as related to
a particular form of populism that seeks to mobilize “the people” against a “power bloc”
of secret elites. According to Fenster, “just because overarching conspiracy theories are
wrong does not mean they are not on to something. Specifically, they ideologically
address real structural inequities, and constitute a response to a withering civil society
and the concentration of the ownership of the means of production, which together leave
the political subject without the ability to be recognized or to signify in the public realm”
(1999:67).

So instead of aiming criticism at institutions or systems, the conspiracist points the
finger at individuals or groups portrayed as malicious. Groups at various times named as
part of a sinister conspiracy include Jews, Jesuits, Freemasons, the Illuminati, Arabs,
anarchists, communists, civil rights activists, Black militants, environmentalists, secular
humanists, gay rights activists, the Rothschilds, the Rockefellers, the Council on Foreign
Relations, the Trilateral Commission, the Bilderberg banking discussion group, and the
United Nations.

The conspiracist often employs common fallacies of logic in analyzing factual
evidence to assert connections, causality, and intent that are nonexistent. This manifests
itself in degrees. “It might be possible, given sufficient time and patience,” writes Davis,
“to rank movements of countersubversion on a scale of relative realism and fantasy”
(1971: xiv). The distance from reality and logic the conspiracist analysis drifts has a wide
range. Some are more successful at passing off their contentions than others.

Billig, who has studied conspiracism in Britain, has observed that “Not all conspiracy
theorists express their ideas in the same way, and on occasions they criticize each other.
Sometimes the basic assumption of a world conspiracy is expressed with crudity which
embarrasses some of the more sophisticated theorists” (1989:156). Pipes has studied
conspiracism in the Middle East and finds three contexts where it has substantial
influence: “the Arab-Israeli conflict, Iranian politics, and Irag’s conflicts with the outside
world” (1998:33). Pipes divides conspiracy theorists around the world into three
archetypes: fanatics, for whom facts are irrelevant; cynics, who know they are spreading
lies; and enigmatics, who start the process of belief as opportunists, but gradually come to
sincerely believe what began as a deception.

Conspiracism in the United States

Conspiracist movements have flourished episodically throughout U.S. history. It appears
that in the United States, middleclass populist groups on the political right have most
often fanned apocalyptic fears of evil conspiracies to create a powerful political weapon.
The results can be devastating. There have been crusades against sin; waves of
government repression justified by claims of subversive conspiracies; and campaigns to
purge alien ideas and persons from our shores.

Starting in the 1620s, witch-hunts swept New England for a century. Concerns over a
Freemason/Illuminati conspiracy briefly appeared in 1798-99. The 1800s saw a period of
anti-Catholic conspiracism. The early 1900s produced allegations of a Jewish banking
cabal behind the Federal Reserve. There were fears of vast anarchist plots by immigrants
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in the early 1920s, the anticommunist witch-hunts of the McCarthy Period in the 1950s,
and allegations of a communist conspiracy behind the civil rights movement in the 1960s
and the movement against the Vietham War in the 1960s and 1970s. The 1980s brought
allegations of a vast homosexual conspiracy, while the 1990s saw armed militias forming
against a suspected New World Order conspiracy by the government to help the United
Nations impose a global government.

Hofstadter popularized the idea of conspiracism when he coined the term “paranoid
style” to describe the belief among some right-wing populists in “the existence of a vast,
insidious, preternaturally effective international conspiratorial network designed to
perpetrate acts of the most fiendish character” (1965:14). Hofstadter laid out the three
basic elements of right-wing thought that flourished in the United States in the 1950s:

First, there has been the now familiar sustained conspiracy, running over
more than a generation, and reaching its climax in Roosevelt’s New Deal,
to undermine free capitalism, to bring the economy under the direction of
the federal government, and to pave the way for socialism or
communism...

The second contention is that top government officialdom has been so
infiltrated by Communists that American policy, at least since the days
leading up to Pearl Harbor, has been dominated by sinister men who were
shrewdly and consistently selling out American national interests.

The final contention is that the country is infused with a network of
Communist agents...so that the whole apparatus of education, religion,
the press, and the mass media are engaged in a common effort to paralyze
the resistance of loyal Americans. (1965:25-26)

Social scientists following Hofstadter usually divided the phenomena he described into
discrete yet related components: apocalypticism, demonization, scapegoating, and
conspiracism. They also moved away from the idea that conspiracism was tied to a
pathological psychological condition.

Davis observed that collective “beliefs in conspiracy have usually embodied or given
expression to genuine social conflict.” Thus conspiracism needs some indigestion in the
body politic for which the conspiracist seeks causation so that blame can be affixed. As
Davis observes sympathetically, many persons who embraced conspiracy theories in
earlier historic periods “were responding to highly disturbing events; their perceptions,
even when wild distortions of reality, were not necessarily unreasonable interpretations of
available information” (1971:xiv). The interpretations, however, were frequently
inaccurate and occasionally created havoc.

Those who suspect a conspiracy to subvert society often build a countersubversive
apparatus in public and private agencies to battle the perceived threat. Donner argued
there was an institutionalized culture of countersubversion in the United States “marked
by a distinct pathology: conspiracy theory, moralism, nativism, and suppressiveness”
(1980:10). This countersubversion worldview, itself a form of conspiracism, is linked to
government attempts to disrupt and crush dissident social movements in the United
States. This is certainly the case with the illegal campaigns against dissidents carried out
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in secret by the Federal Bureau of Investigation under. Edgar Hoover and later exposed in
congressional hearings in the 1970s.

While there are sometimes real forces at work trying to subvert authority, Davis points
out that “genuine conspiracies have seldom been as dangerous or as powerful as have
movements of countersubversion. The exposer of conspiracies necessarily adopts a
victimized, self-righteous tone which masks his own meaner interests as well as his share
of responsibility for a given conflict. Accusations of conspiracy conceal or justify one’s
own provocative acts and thus contribute to individual or national self-deception. Still
worse, they lead to overreactions, particularly to degrees of suppressive violence which
normally would not be tolerated” (1971:361). Pipes claims that in the West, “conspiracy
theories are today the preserve of the alienated and the fringe” (1998:2). Many who study
conspiracism in the United States disagree with that assessment. Curry and Brown argue
that “It is extremely important to note that fears of conspiracy are not confined to
charlatans, crackpots, and the disaffected. Anticonspiratorial rhetoric has been a factor in
major-party politics” throughout U.S. history (1972:x). Diamond (1995), Hardisty (1999),
and Stein (1998) have shown that Christian Right fears of a secular humanist conspiracy
on behalf of a global collectivist government continue to influence domestic and foreign
policy initiatives in the United States.

Conspiracist Narratives

Conspiracist narratives are spread through both mainstream and alternative media
networks. There are many overlapping conspiracist subcultures with their own channels
of information distribution. In addition to books and periodicals, there is an increased
reliance on the Internet. There are also fax networks; shortwave radio programs;
networks of small AM radio stations with syndicated programs distributed by satellite
transmissions or even by mailed audiotapes; home satellite dish reception, providing both
TV audio/video programs and separate audio programs; local cable television channels,
through which nationally produced videos can sometimes get aired; and mail-order video
and audiotape distributorships.

Right-wing sources frequently cited as having “proof” of the conspiracy include the
New American magazine from the John Birch Society, the Spotlight newspaper from the
Liberty Lobby, and Executive Intelligence Review (EIR) and The New Federalist from
the Lyndon LaRouche movement. On the political left, conspiracy theories often focus on
the assassinations of the Kennedys and Martin Luther King, Jr.; claims of a”Secret
Team” of government agents operating independently; or the idea that a few wealthy
families control the world. The Prevailing Winds magazine and catalog is aimed at the
left while mixing theories from the left and right. Turner (1993) has shown a paradigm of
conspiracism in the black community whereby white-owned businesses are suspected of
selling products intentionally designed to sterilize black men or to fund campaigns to
oppress black people.
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Christian Millennial and Apocalyptic Conspiracism

During the cold war, some conservative Christian anticommunists linked liberalism to
Godless collectivism; then to the notion of a liberal secular humanist conspiracy; and
finally concluded that globalism is the ultimate collectivist plot. Prior to the collapse of
the major communist governments in Europe, many leaders of the Christian Right had
already embraced a variation on their long-standing fear of secret elites in league with
Satan in the endtimes prior to the millennium. This is sometimes called the secular
humanist conspiracist theory. According to George Marsden, the shift in focus to the
secular humanist demon “revitalized fundamentalist conspiracy theory. Fundamentalists
always had been alarmed at moral decline within America but often had been vague as to
whom, other than the Devil, to blame. The ‘secular humanist’ thesis gave this central
concern a clearer focus that was more plausible and of wider appeal than the old mono-
causal communist-conspiracy accounts. Communism and socialism could, of course, be
fit right into the humanist picture; but so could all the moral and legal changes at home
without implausible scenarios of Russian agents infiltrating American schools,
government, reform movements, and mainline churches” (1991:109).

O’Leary contends that the process of demonization is central to all forms of
conspiracist thinking. He has identified one important distinction between secularized
generic conspiracism and the type of apocalyptic conspiracism found more often among
the devoutly religious. Generic conspiracism “strives to provide a spatial self-definition
of the true community as set apart from the evils” seen in the scapegoated “Other.”
Apocalyptic conspiracism, however “locates the problem of evil in time and looks
forward to its imminent resolution” by God, while warning that “evil must grow in power
until the appointed time” (1994:6). Zeskind argues conspiracy theories are “essentially
theologically constructed views of events. Conspiracy theories are renderings of a
metaphysical devil which is trans-historical, omnipotent, and destructive of God’s will on
earth. This is true even for conspiracy theories in which there is not an explicit religious
target”(1996:13-14).

Even when not directly tied to diabolical schemes, conspiracism is widespread in the
Christian Right; for example in the works of right-wing Christian conspiracists such as
Robertson, LaHaye, Kah, McAlvany, and Zahner. Robertson’s work is littered with
conspiracist allegations and references, including his invocation of the Freemason
conspiracy “revealed in the great seal adopted at the founding of the United States.”
Robertson links Freemasonry to endtimes predictions of a “mystery religion designed to
replace the old Christian world order of Europe and America” (1991:36). Still, attacks the
Freemasons as part of a conspiracy to control the country through the issuing of paper
money. According to Still, his book shows “how an ancient plan has been hidden for
centuries deep within secret societies. This scheme is designed to bring all of mankind
under a single world gov ernment—a New World Order. This plan is of such antiquity
that its result is even mentioned in the Bible—the rule of the Antichrist mentioned
in...Revelation” (1990: Introduction).
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Conclusions

Conspiracism, since it is a form of scapegoating, can damage society, disrupting rational
political discourse and creating targets who are harassed and even murdered. Dismissing
the conspiracism often found in right-wing populism as marginal extremism or lunatic
hysteria does little to challenge these movements, fails to deal with concrete conflicts and
underlying institutional issues, invites government repression, and sacrifices the early
targets of the scapegoaters on the altar of denial. An effective response requires a more
complex analysis that considers the following factors: (1) All conspiracist theories start
with a grain of truth, which is then transmogrified through hyperbole and filtered through
preexisting myth and prejudice; (2) People who believe conspiracist allegations
sometimes act on those irrational beliefs, and this has concrete consequences in the real
world; (3) Conspiracist thinking and scapegoating are symptoms, not causes, of
underlying societal frictions, and as such should not be ignored; (4) Scapegoating and
conspiracist allegations are tools that can be used by cynical leaders to mobilize a mass
following; (5) Supremacist and fascist organizers use conspiracist theories as a relatively
unthreatening entry point in making contact with potential recruits; and (6) Even when
conspiracist theories do not center on Jews, people of color, or other scapegoated groups,
they create an environment where racism, anti-Semitism, and other forms of prejudice
and oppression can flourish.

Chip Berlet

See also New World Order
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Conversion

In many ways conversion is at the heart of millennial movements. As William James put
it in The Varieties of Religious Experience, conversion involves the turning away from a
state that is judged to be “wrong, inferior, and unhappy” and toward an opposite state that
is considered “right, superior, and happy” (1958:157). Since they envisage a total
transformation of the world, millennial movements seek conversion on the grandest scale.
In their quest for a new, perfect order they aim at the removal of impurity, immorality,
ambiguity, and flux, and they anticipate the permanent fixing of individuals into one of
two radically opposed categories, the saved and the damned. Millennial movements’
quest for certainty leads directly to the quest for converts.

Because they claim to possess the ultimate truth about time, history, morality, and
authority, among other topics, the only plausible response millennial movements can
envision is acceptance of their message and conversion to their cause. As Stephen
O’Leary observed, “When a prophet or prophetic interpreter proposes that the world is
coming to an end, or that a period of millennial peace is about to begin, he or she is
offering an argumentative claim—a statement that is designed to gain the adherence of an
audience” (1994:4). Converts are the lifeblood of millennial movements. Just as gaining
converts nourishes the millennial vision and testifies to its truth, the failure to obtain
converts and, more devastatingly, their departure before the millennial goal is realized
can significantly weaken a movement and diminish faith in its teachings.

The renovation of the world that millennial movements seek is mirrored on the
individual level by the remaking of the self through conversion. That parallel is evoked in
the statement of one of the earliest U.S. converts to the Unification Church of Rev. Sun
Myung Moon. Concerning herself and her fellow converts, she recalled that “we thought
that we had entered the Garden of Eden because the atmosphere was so totally changed”
(Fichter 1987:20). In converts to millennial movements the desire to become a new
person and the ambition to transform the world come together. Noting strong similarities
between the social and psychological contexts that give birth to millennial movements
and the contexts that facilitate individual conversion, Michael Barkun has proposed that
people “cleave to hopes of imminent worldly salvation only when the hammerblows of
disaster destroy the world they have known and render them susceptible to ideas which
they would earlier have cast aside” (1974:1). Similarly, Lewis Rambo emphasizes the
goals that conversion shares with millennial movements by characterizing it as “one of
humanity’s ways of approaching its self-conscious predicament, of solving or resolving
the mystery of human origins, meaning, and destiny” (1993:2).

The Experience of Conversion

Although conversion can be defined in many ways, it typically involves a significant
reorientation of the self toward a new identity and new values and goals—precisely what
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millennial movements offer. In many instances a prophetic leader embodies the new
ideal. Concerning the figure of the prophet in New Guinea “cargo cults,” Kenelm
Burridge observed that “he either symbolizes the new man in himself, or he is the vehicle
by means of which the lineaments of the new man may become known” (1969:155).
Imitation of the leader then becomes the surest path to the millennial kingdom.

Evidence about conversion comes in different forms. Full-scale autobiographies are
less readily available than third-person narratives that describe conversion and the more
terse and enigmatic brief reports and passing mentions of conversions. Also, in some
contemporary instances, social scientists have provided reliable survey data about
conversion. Scholars, however, differ about the relative importance of different kinds of
evidence and the best strategies for interpreting it. William James, for example, focused
on the richly detailed autobiographical accounts of extraordinary figures. He argued he
could still construct a broad portrait of conversion since such prominent figures served as
the “patternsetters” for more ordinary believers. James’s primary goal was to develop an
anatomy of the “conversion experience” but his approach has proved less helpful for
answering other questions. For example, historian Ramsey MacMullen argued that a
Jamesian focus on the individual cannot produce an accurate understanding of broad
historical changes such as the Christianization of the Roman empire. On their part, social
scientists have focused on developing and testing models of the conversion process, and
many of them have been drawn into the contemporary controversy about “brainwashing”
or “coercive persuasion” in certain religious groups. In general the diversity of evidence
about conversion and the variety of approaches to it argue against a single comprehensive
interpretation of conversion to millennial movements.

Some of the dynamics of conversion, however, are clearly displayed in an example
from one of the millennial strands of earliest Christianity. In a letter written in the early
’50s to a small community that he had founded in Thessalonica the early Christian
missionary Paul of Tarsus praised the group for “how you turned to God from idols, to
serve a living and true God, and to wait for his Son from heaven, whom he raised from
the dead, Jesus who delivers us from the wrath to come” (1 Thessalonians 1:9-10).
Although he did not discuss their particular motives, Paul left no doubt that the
Thessalonians’ conversions happened in response to his millennial preaching. Later in the
same letter he assured them that the apocalyptic events about which he preached would
certainly transpire in their lifetimes. In a passage that has figured prominently in
subsequent Christian millennialism, Paul described an extraordinary scene: “for the Lord
himself will descend from heaven with a cry of command, with the archangel’s call, and
with the sound of the trumpet of God. And the dead in Christ will rise first; then we who
are alive, who are left, shall be caught up together with them in the clouds to met the
Lord in the air; and so we shall always be with the Lord” (1 Thessalonians 4:16-17).

Indirectly, Paul’s letter suggests that maintaining the commitment of converts is at
least as important as initially gaining it, especially in situations where conversion
represents a dissent against the established order and where converts embrace a
millennial message that can easily be called into question, if not wholly disconfirmed, by
the passage of time. Through a rhetoric of reassurance and exhortation, Paul endeavored
to keep their millennial hopes alive in order to reinforce his converts’ commitment. He
recalled both how their conversion was modeled on his own and how they themselves
became models for other converts (1:6-7); he provided practical advice about how they
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should conduct themselves in the world (4:1-12), and he took seriously the questions that
they had about the consequences of their beliefs (4:13-18). Paul’s letter points to the
mutually reinforcing interactions between converts, the communities that they join, and
the religious leaders that they accept. As Peter Berger and Thomas Luckmann have
emphasized, “to have a conversion experience is nothing much. The real thing is to be
able to keep on taking it seriously, to maintain a sense of its plausibility. This is where the
religious community comes in“(1966:158). That observation becomes all the more
important in the case of millennial movements, particularly when they have indicated a
date for the imminent transformation of the world.

In Paul’s account the voices of individual Thessalonian converts are strikingly absent.
In many other instances, however, converts have produced retrospective accounts of their
own experience. But those stories provide slippery evidence. They often testify as much
to how the convert’s s new religious community believes conversion should be
understood as they do to the convert’s actual experience. Indeed, access to the immediate
experience of converts is always clouded by the interpretive claims that they embed in
their autobiographical narratives. The robust confidence with which William James
attempted to uncover the “original experiences” of converts has been tempered both by
philosophical critiques of James’s method and by sociological research on the processes
by which converts construct accounts of their own experience. Wayne Proudfoot, for
example, has argued that rather than providing transparent windows on experience,
autobiographical stories of conversion reveal the influences of both the convert’s
personal history and the context in which the story is told.

An example from a convert to the mid-nineteenthcentury Millerite movement clarifies
the issue. Henry B. Bear reports that when he was living in Lancaster County,
Pennsylvania in 1843 “there was loaned to me one volume of Miller’s lectures on Christ s
second coming, which, it stated, would take place during the very year upon which we
have then entered. | read the lectures carefully at first, and later prayerfully. Miller’s
manner of reasoning; his explanation of the prophecies, and the starting point he gave to
them, appeared to me so correct that they caused convictions to grow up in my mind that
he was correct in his views” (Numbers and Butler 1993:217). On the surface, Bear’s story
appears to recount a straightforward intellectual conversion. But his characterization of
his conversion had powerful polemical potential in the context of general hostility to the
Millerite movement. By emphasizing the deliberative nature of his encounter with
Millerite prophecy, the rational process of his conversion, and the compelling logic of
Miller’s interpretation of the Bible, Bear removed from his experience any taint of the
“fanaticism” that was often attributed to the Millerites by hostile contemporaries. Bear
portrays himself and the movement he joined as serious, studious, and devoted to
understanding the biblical text, and therefore as legitimate and respectable manifestations
of Christian faith.

Bear’s story also points to one of the prominent traits of millennialism within the
biblical tradition, its learned character. Even when their claims to special saving
knowledge are rejected by the mainstream, biblical millennialists are devoted to proving
their positions through rigorous textual analysis, careful calculations, far-ranging
comparisons, and other intellectual feats. Through their presentations of millennial
doctrine and their stories of conversion they strive to show that, far from being vulgar
enthusiasts, they are really sober seekers of wisdom.
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A century and a half after the Millerites, in 1993, Steve Schneider also appealed to the
intellectual character of biblical millennialism in alluding to the processes of conversion
that brought him and many others to study with David Koresh, the teacher and prophet of
the Branch Davidian sect, headquartered at its Mount Carmel Center near Waco, Texas.
Referring to the members of the community, Schneider said, “The reason they came here,
all that they are and what they want to be revolves around what they see him showing
from that book” (Gallagher 1999:3). Of himself Schneider said, “I’m here because the
man who has had the ability to harmonize many—in fact all the Bible and made it very
clear...there’s something he’s got to say that | don’t have the ability to do. The...reason
I’m here is because of what the man’s been able to show with the Bible” (ibid.: 7f.).
Koresh himself stated that when “doctrine is properly weighed and measured, being
systematically harmonized with scripture, text, chapter, book, then we develop an
infallible, conclusive picture of what God’s will is. Not just a little verse here, not just a
little verse there. No. The content must be complete” (ibid., 7). Although Koresh had
relatively little success in attracting converts, those who did join him found his
interpretations of the Bible logically unassailable. For converts like Schneider there was a
perfect fit between their intellectual search for the knowledge that would lead to salvation
and the message that Koresh preached.

The Branch Davidians were steeped in a millennial tradition that could be directly
traced to the Millerite and subsequent Adventist movements and through them to the
scriptural texts, such as the Book of Revelation, that have animated millennialism in the
biblical tradition. In fact, more than 90 percent of those at Mount Carmel came from a
Seventh-Day Adventist background. That homogeneity signals something important
about the process of conversion. Many scholars have noted that religious conversion most
often is experienced by people who are already in some way religious. Lewis Rambo’s
five ideal types of conversion highlight that factor and can facilitate the analysis of
individual “conversion careers.” In intensification a convert revitalizes a commitment
that had previously lay dormant. Affiliation describes the movement of an individual
from little or no religious commitment to joining a religious community. Some
individuals make an institutional transition, such as between forms of Protestantism. In
addition, some converts move from one religious tradition to an entirely new one,
sometimes under the pressure of colonial missionary efforts. Finally, departure from a
religious tradition, through apostasy or defection, needs also to be considered a type of
conversion. All five types are represented in conversion to millennial movements. Those
Thessalonians converted by Paul, for example, moved from their previous religious
tradition to a new one. The Seventh-Day Adventists who accepted David Koresh as their
teacher, on the other hand, blended elements of intensification and institutional transition,
since they joined a strongly millennial group that had been ostracized by its parent body.

Sociologists John Lofland and Rodney Stark have also attempted to describe how
background and context influence the course and character of an individual’s conversion.
In “Becoming a World Saver,” (1965) they developed a model of conversion that
attempted to account for both predisposing and situational factors. Predisposing factors
include already having a religious “problem-solving perspective” and experiencing
significant enough tension to define oneself as a”religious seeker.” Situational factors
include meeting the new group at a personal turning point, developing strong bonds with
members, and weakening bonds with outsiders. Like Rambo’s ideal types of conversion,
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Lofland and Stark’s model points observers to significant details in accounts of
conversion. For example, Henry Bear’s inclination to read the Millerite prophecies
“carefully at first, and later prayerfully” clearly indicates his religious orientation and at
least suggests that he was open to receiving more wisdom from the scriptures. Even if he
wasn’t at a turning point in his life prior to reading the Millerite texts, his reception of
them created one for him. Also, Bear’s exclamation, following his conversion, that “if |
could make all the world hear [about Miller’s millennial prophecies], | would” (Numbers
and Butler 1993:218) bears out Lofland and Stark’s suggestion that under certain
conditions converts can easily become missionaries for their new faith.

Conclusion

The rich diversity of conversion autobiographies, narratives, reports, and mentions and
the equally rich array of theories, models, and types of conversion makes the study of
conversion to millennial groups both fruitful and complicated. Stephen O’Leary’s
comments about the rhetorical nature of millennial discourse in general need also to be
applied to accounts of conversion to millennial groups. Conversion stories of all sorts are
situated examples of persuasive speech. When they come from converts themselves they
will portray the converts and the millennial movement in the best possible light; when
they come from opponents or detractors of either the convert or the movement, they will
draw upon an arsenal of invective designed to deny the legitimacy of the convert’s claims
and of the movement’s millennial message. Used judiciously and with an awareness of
the scholarly discussions about them, tools such as O’Leary’s rhetorical analysis, James’s
and Rambo’s anatomies of the conversion experience and process, and Lofland and
Stark’s model of conversion, can help observers chart the diverse paths by which
individuals come to join millennial movements, the various devices by which movements
strive to maintain and strengthen converts’ commitment, and the consequences for
individuals when millennial expectations, as they invariably do, fade or fail.

Eugene V.Gallagher

See also Davidians, Millerites, Premillenialism
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Cults

Despite the claims of many anticult activists, the appearance of new or alternative
religions is not a phenomenon unique to the late twentieth century. Throughout history
and across cultures, new religions have arisen in response to a variety of factors; often
they have espoused millennial beliefs. The origins and subsequent careers of new
religions cannot easily be reduced to a simple pattern; nor can their relations to
millennialism. The connections between contemporary “cults” and millennial beliefs and
movements should be considered fluid and strongly conditioned by specific contexts. In
their earliest phases of development, new religious movements are particularly volatile;
patterns of leadership, forms of organization, systems of belief, and relations to the
surrounding social environment are all in flux. Some groups with millennial beliefs may
preserve them as an unshakeable part of their core identity, while others may experience
a millennial phase or phases of limited duration, whether as part of a rhythm of rising and
falling millennial expectations, the climax of a gradual buildup, or an initial commitment
that is gradually compromised. In any case, understanding the millennial beliefs of some
new religions is greatly complicated by the highly controversial nature of groups labeled
“cults.”

Shifting Contemporary Meanings of Cult

Since the early 1970s, both in North America and Europe, a shifting coalition of cultural
opponents has sought to expose the dangers posed to individuals and society by a humber
of new or alternative religious movements. Through their efforts, the terms “cult” (North
America) and “sect” (Europe) have come to signify a powerful standardized image in
which an overwhelmingly powerful charismatic leader manipulates vulnerable
individuals into joining a group in order to exploit their loyalty for personal gain. That
highly polemical charac terization of “cults” has had a widespread influence on media
depictions of unfamiliar religious groups and on the attitudes of many law enforcement
officials toward them, and it has created a general atmosphere of suspicion and hostility
around any group labeled a “cult.” It has also, unfortunately, done much to obscure or
distort the nature of leadership within new and alternative religious groups, the diverse
paths of conversion to them, the nature and complexity of the systems of thought that
they have created, and their connections to both the societies in which they have
developed and the religious traditions to which they lay claim. As a result, the negative
stereotype of “cults” has been vigorously resisted by members of the groups themselves
and by most who have studied new or alternative religions from the perspectives of the
social sciences and religious studies.

The stereotypical image of “cults” has often obscured the millennial character of
certain groups, and hence their connections to specific social contexts, bodies of
authoritative texts, traditions of interpretation, and other groups regarded as more
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mainstream. In addition, the preoccupation of the cultural opponents with the potential of
“cults” to engage in various forms of violence, may have exaggerated both the occurrence
and the potential consequences of catastrophic millennial beliefs when they do appear in
new religions. Although many of the most prominent examples of contemporary “cults”
have had distinctively millennial programs, and several of them have been involved in
controversial episodes of violence, those groups are not necessarily representative either
of new religious movements or of contemporary millennial movements. Many new
religious movements, particularly in the broad “New Age” family, espouse a progressive
millennialism that has no room for a catastrophic destruction of this world and focuses
instead on achievement of millennial perfection through steady human effort.
Nonetheless, because they have so dominated the public discussion of “cults,” and, to a
lesser extent, millennialism, contemporary “cults” that have focused on the catastrophic
transformation of this world will be the focus of this discussion. Reference here will be
restricted to one group, the Peoples Temple of the Reverend Jim Jones, that has served
many as the primary example of the danger inherent in “cults” and four other groups that
reanimated general concern about “cults” in the 1990s.

The Peoples Temple

Soon after the tragic suicides/murders of nearly one thousand residents of the Peoples
Temple Agricultural Mission in Jonestown, Guyana, on 18 November 1978, the Peoples
Temple quickly was raised to the status of a paradigmatic “cult.” Instant analyses took
ample notice of Jones’s apparent megalomania, the power he seemed to exert over the
followers who called him “Father,” and of the dire results of such total self-surrender. But
few observers took the time to unravel the complexities of the ideas to which members of
the Peoples Temple had committed themselves and of the community that they had built
for themselves in a remote jungle outpost. In fact, the message that Jones preached,
particularly in its later stages, was strongly millennial.

Although the Peoples Temple had been formally recognized by the Disciples of Christ
in 1959, and although Jones continued to draw praise for his humanitarian work through
the early 1970s, Jones had become increasingly immersed in radically apocalyptic
thinking. His fear of a nuclear apocalypse led him to relocate his followers from Indiana
to northern California in 1965. By the time the Peoples Temple began work on its
Jonestown settlement in Guyana in 1973, Jones’ thinking had mutated into the distinctive
millennial mix that he identified as apostolic or divine socialism. In a striking turnabout
for a Christian preacher, Jones came to identify the Bible, particularly in its King James
translation, as the source of the many ills that beset his community, including racism,
sexism, ageism, and economic exploitation. In the place of the Bible and the Christian
tradition Jones put his own understanding of Marxist and socialist doctrine, an elaborate
gnostic mythology, and his own status as Messiah. The community at Jonestown rejected
the United States as hopelessly oppressive, identified with communist regimes in Russia,
China, and Cuba, and eagerly anticipated the final triumph of apostolic socialism. Jones
frequently denigrated the illusory “sky God” of traditional Christianity, posited a wholly
separate, alien realm of truth, and emphasized his own central role in the unfolding drama
of salvation.
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Jonestown itself was designed to be a socialist utopia. It was, however, an extremely
fragile group, led by someone whose health and sanity were visibly disintegrating.
Jones’s own alienation is chillingly evident on the audiotape of the Jonestown
community’s final night on 18 November 1978. On that tape Jones voiced his fear that
his community, besieged from without by a congressional delegation and a group of
“concerned relatives” of community members and betrayed from within by a number of
defections, would soon be destroyed. He urged his followers to undertake action that
would simultaneously serve as protest and salvation, exhorting them that “if we can’t live
in peace, then let’s die in peace” (Maaga 1998:147) Knowing that “this world was not our
home” (Maaga 1998:164), Jones was convinced that he and his followers stood at the
turning point of human history and that their “revolutionary suicide” would enable them
to “cross over” into a new and perfect world. Jones understood the mass suicide/murder
at Jonestown to be both defensive and transformative. He told the assembled group that
the defectors and opponents had made their lives impossible. In contrast, “stepping over
to the other side” promised peace, freedom, and happiness. At the end Jones was
convinced that his millennial ideal could survive only in someplace that was literally not
of this world.

The Branch Davidians

Another more recent “cult” incident also involved a group with strong millennial
convictions. When agents of the U.S. Bureau of Alcohol, Tobacco, and Firearms stormed
the Mount Carmel Center outside of Waco, Texas on 28 February 1993, David Koresh,
the leader and prophet of a small group of Bible students, instantly became known to the
world at large as the “wacko from Waco.” The complex theological system in which he
and his followers had steeped themselves was swiftly reduced by the FBI to “Bible
babble,” and the horrible deaths of seventy-four members of the community on 19 April
were quickly summoned to reinforce the cautionary tale that Jonestown had been made to
tell. As with the Peoples Temple, few outside observers made the effort to grasp either
the elaborate interpretations of the Bible that Koresh and his students had developed or
the specific reasons that had brought them to Mount Carmel in the first place. The Branch
Davidians, however, were solidly situated within the broad biblical apocalyptic tradition,
and also within the specific millennial tradition of Seventh-Day Adventism. The central
activity at the Mount Carmel Center was the marathon “Bible Studies” that Koresh led
for the whole community. Koresh’s millennialism was firmly rooted in the biblical text;
he believed that “every book of the Bible meets and ends in the book of Revelation”
(Tabor and Gallagher 1995:197).

But Koresh also was convinced that he alone had been chosen by God to decode the
meaning of the scroll sealed with seven seals described in chapter five of Revelation.
Koresh was certain that God’s judgment of a sinful world was imminent and that he and
his followers had crucial roles to play in the unfolding apocalyptic scenario. Throughout
the fiftyone-day siege at the Mount Carmel Center, Koresh struggled to fit the Branch
Davidians’ conflict with the BATF and FBI into the scenario that he had always
envisaged would be played out in Israel.
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Surviving Branch Davidians bitterly dispute the U.S. government’s official contention
that they set the April 19 fire. Throughout the negotiations with the FBI, Koresh
vehemently denied any intention to commit suicide. It is difficult, therefore, to portray the
deaths of 19 April as transformative violence in search of a millennial goal. The
survivors, in fact, remained stunned by what happened at the Mount Carmel Center, still
cleave to an endtime scenario much more in tune with the biblical texts, and tend to see
Koresh as a martyr.

In the years since 1993, Koresh’s partially finished book on Revelation has served as
the touchstone for those of the surviving Branch Davidians who still envision God’s
judgment being enacted during their lifetime, possibly at the return of a resurrected
Koresh. They remain wary, however, of setting a date. Other Branch Davidians, inspired
by the prison writings of survivor Renos Avraam, focused on August 1999 as the next
millennial date. The millennial hope that animated the Davidian community for more
than sixty years has not diminished; nor has it been displaced into an idealized other
world. The remaining faithful have retained their millennial convictions even after the
death of their prophet.

Heaven’s Gate

On 27 March 1997, another incident of mass death associated with a “cult” claimed
worldwide attention. Thirty-nine followers of Marshall Applewhite, variously known as
Bo, Do, and one of “the Two,” committed suicide along with their teacher. Like the
members of the Peoples Temple and the Branch Davidians, they also anticipated an
imminent judgment and yearned for another, better world. In a 1997 statement that
offered the “Last Chance to Advance Beyond Human,” Do’s “crew” proclaimed that the
earth was about to be recycled and its present civilization spaded under. The crew
embraced the coming destruction of this world as a message of good tidings. They
exulted that the “Harvest Time—the Last Days—the Second Coming” were about to
arrive.

For the Heaven’s Gate crew the new world of millennial perfection was unequivocally
located outside of the terrestrial world. They believed that through Do’s tutelage, they
could leave behind this physical world and even their own physical “containers” and
ascend to the “evolutionary level above human,” the true Kingdom of God in the
heavens. In their view, nothing short of total renunciation of the human, physical world
was required for salvation. Those who accepted the message of the representatives of the
Level Above Human, however, would be protected from the coming apocalypse and even
from death itself, even though they might lose their human bodies. As with the Peoples
Temple, the Heaven’s Gate crew’s radical devaluation of this world led them to portray
suicide as a desirable passage to a better world.

Although they studied in obscurity for nearly all the time before their suicides, the
members of the crew nonetheless felt themselves to be persecuted. They conceived
themselves as the only ones in possession of the truth and contended that strong forces
were arrayed against the representatives of the Evolutionary Level Above Human. The
suicides of the Heaven’s Gate crew were intended to be transformative rites of passage by
which they would obtain their new, superior identities in the heavenly Kingdom of God.
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Where Jim Jones felt forced to relocate his millennial kingdom outside of this world, the
crew of Heaven’s Gate always sought to transcend their earthly limitations. Salvation for
them required an exit strategy and a mythology to support it. They found both in Do’s
tales of The Evolutionary Level Above Human.

Aum Shinrikyo and The Order of the Solar Temple

Two incidents outside the U.S. in the 1990s also involved the volatile mix of millennial
beliefs and violence. On the morning of 20 March 1995, members of the Japanese new
religion known as Aum Shinrikyo discharged deadly sarin gas in the crowded Tokyo
subway. Twelve people died and more than five thousand were injured. Read against the
background of the teachings of Aum’s leader, Shoko Asahara, the subway attack appears
as a programmatic attempt to initiate Armageddon. Aum’s members professed that
Armageddon would soon occur because of the accumulation of human evil. They saw
this world as a hell. As in most scenarios of the end, the members of Aum believed that a
chosen few would survive to create a new and perfect world. In that earthly paradise, the
Buddhist Shambala, truth would rule.

Nearly six months earlier, on 4 and 5 October 1994, fiftytwo members of the Order of
the Solar Temple met their deaths in three separate incidents in Quebec and Switzerland.
In subsequent incidents near Grenoble, France, in 1995 and again in Quebec on 22 March
1997, twenty-one more members of the Solar Temple also died. Like the crew of
Heaven’s Gate, many of those who died imagined themselves to be making a “transit” to
a better world. In a final message addressed to “All Those Who Can Still Understand the
Voice of Wisdom,” members of the Solar Temple proclaimed that time was ending and
that they were leaving the world with no regrets whatsoever. They also issued a general
warning about the terrible trials of the Apocalypse that awaited a largely unsuspecting
populace.

Conclusion

Although contemporary millennial movements come in many forms, they claim public
attention primarily when they conform most closely to the stereotype of “dangerous
cults” established by anticult activists. Since cultural opponents of new religions are most
concerned about the potential damage inflicted by “cults,” they amplify the rhetorical
violence that is so much a part of catastrophic millennialism, seize upon transformative
rites of passage as proof that cults can easily lead to death, and ignore millennial
movements that do not conform to the stereotype. Nor do they effectively characterize or
analyze the compelling logic of catastrophic millennial beliefs to those who espouse
them. The result is that the contemporary polemic about “cults” has obscured the nature
of the groups that it does address, even while it ignored the evidence of many other
millennial groups that neither participate in violence nor envision a catastrophic
apocalypse.

Eugene V.Gallagher
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See also Aum Shinrikyo, Catastrophic Millenialism, Davidians, Heaven’s Gate,
Peoples Temple, Progressive Millenialism, Messianism, Solar Temple
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Davidians

The Davidians are a millennial reform movement that emerged within the Seventh-Day
Adventist Church in 1929. They firmly believed that Christ would return soon. But they
also feared that the worldliness of the church would delay the return of Christ. They
organized to call the parent church back to God and to serve as an example of how God’s
people should live. The Seventh-Day Adventist denomination consistently rejected the
message of the Davidians. The Branch Davidians split from the Davidians in 1955,
thereby creating two major groups of Davidians. In 1993, following a standoff with
federal government officials and the burning of their residence which claimed more than
eighty lives, the term Branch Davidians and the name of their leader, David Koresh,
became household words.

Victor Houteff, Founder

Victor T.Houteff (1885-1955), a Bulgarian who emigrated to the United States in 1907,
was the founder of the Davidian movement. He converted to Seventh-Day Adventist
teachings at Rockford, Illinois, in 1918 and shortly thereafter moved to Los Angeles.
Soon he was given responsibility for preparing Sabbath day teachers for their weekly
lessons. Houteff’s study of scripture led him to new interpretations. He published a series
of pamphlets which were later collected and published together in two volumes. He
called the books and his teaching Shepherd’s Rod, a title that he drew from lIsaiah 6:9,
“Hear ye the rod.” He believed that the parent church had strayed from the message of
scripture and that the “rod” represented his true teaching of the Bible.

Houteff affirmed the key ideas of the Seventh-Day Adventist Church. The imminent
return of Christ is the central doctrine of the Adventists. Adventist founders William
Miller and Ellen G.White kept the focus of their teaching on Christ’s Second Coming.
Houteff also affirmed the near return of Christ. Since their main teaching focused on the
second advent of Christ, both Adventists and the Davidians are classified as millennial
Christian groups. Second, Adventists believed that Sabbath worship—from Friday to
Saturday evening—was required by scripture, that although most Christians had been
deluded by the papacy into accepting Sunday worship, Sabbath observance was a mark of
the true church. Third, Adventists observed Old Testament dietary regulations and many
were vegetarians. Fourth, taking seriously the commandment not to kill, the Adventists
were also pacifists. Houteff and the Davidians accepted all four of these teachings.

Houteff believed that the Bible contained clues to understanding future events. He
thought in terms of prophecy and fulfillment. Past events were prototypes of future
events. Prophets were given the ability to interpret new meanings in the text. Houteff’s
task as prophet was to interpret the secret meanings hitherto hidden in scripture. For him,
revelation was progressive. Houteff relied especially on Ellen G. White (1827-1915), the
second founder and prophetess of the Adventist movement. She had explained important
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new truths; he would add others. He often communicated the nature of his task by using
the analogy of a scroll which was being unrolled and which required ongoing
interpretation. Likewise, successive prophets revealed “New Truth” or “Present Truth” in
each generation. The “Present Truth” which Houteff conveyed was that Christ could not
return to the present Seventh-Day Adventist Church because it was too worldly. It was
like the church of Laodicea in Revelation, lukewarm and rejected by Christ He cites
specific examples of compromise with the world. Adventist preachers relied on formal
education rather than on God’s Spirit. The church permitted beach parties, picture shows,
and competitive sports.

Houteff’s message was a call to reform. He believed scripture taught that a remnant of
144,000 believers—the elect and unworldly believers—would form the true church.
Christ would never come back to an impure church. The Seventh-Day Adventists had the
message right, but had departed from the practice of holiness. His followers, the
Davidians, would form the true church. Christ would come back to them, and they would
receive favorable treatment at the final judgment. Christ would return soon. The
Adventists had long since focused on 2,300 days referred to by Daniel, and had
interpreted them as years. Then they sought a starting date in the past, so that the return
of Christ could be calculated for the near future. The expectation of Christ’s imminent
return gave millennialism its appeal. They designed elaborate diagrams to chart the future
course of history and preached that Christ would return at any moment. The Seventh-Day
Adventists in California rejected Houteff’s plea to change and criticized his message.
Houteff looked elsewhere for a home.

Center at Mount Carmel, Texas

In 1935 Davidians scouted areas in Texas and settled on a 377-acre tract of land 2 miles
from Waco, Texas, which they named Mount Carmel. Many Davidians were carpenters
and handymen. They put up buildings, planted orchards and crops, and established a
successful semicommunal society which survived the Depression. The community
averaged sixty to seventy members, many of whom worked in nearby towns, but they
returned to the community each evening. Houteff was clearly the leader of the movement
throughout his life. He appointed all of the key officers, controlled finances, and led by
example of personal sacrifice and absolute conviction that his teaching was true. The
Davidians made sure that everyone contributed to the success of the community through
their labor. They created their own school so that they could teach children Davidian
beliefs and manual skills, as well as basic academic subjects. Moreover, they established
a small seminary to train their ministers. The Davidians expressed their separation from
the world not only by living apart from the town but also by having the women adopt
very modest attire of dresses with sleeves and long skirts, and keeping their hair long and
refusing to use cosmetics.

Davidians expressed their separation from the world most dramatically by refusing to
bear arms in war. Because the local draft board had never heard of them by their original
name—Shepherd’s Rod—the board denied the group conscientious objector status during
World War II. Houteff therefore changed the name in 1942 from the Shepherd’s Rod to
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the more recognizable Davidian Seventh-Day Adventists. His plan worked; the young
men might be drafted, but as Adventists they did not have to bear arms.

The Davidians thought they should live as models of true Christianity. Moreover, they
believed that they would be rewarded as Christ’s most favored people when he returned.
The Davidian community worshipped together on Friday and Saturday, and often in the
evenings Houteff taught them through chapter by chapter exposition of biblical books or
by studies of biblical themes. The Davidians printed his messages in pocket-sized tract
form, usually 60 to 120 pages in

SEVEN SEALS REVELATION BOOK ONE
The Prophet Daniel was told to SEAL UP the book, and that the meaning of the vision
would be revealed at the time of the end. (See Daniel 12:4,9)

John the Revelator was told to SEAL UP what the Seven Thunders uttered (See
Rev.10:4). as the Seven Thunders were to be revealed not by John, but would be revealed
by the latter day Lamb at the time of the end.

In Isaiah 29:11-18. we see a book that is SEALED, and the prophecy promises of a
day when the eyes of the blind shall see, and the ears of the deaf shall hear the words of
the book that was sealed.

What Daniel and John were told to seal up, has now been revealed.

For those who have an ear to hear, Prophecy is a LIGHT that shines in a dark place!

Proverbs 4:18

But the path of the just is as the shining light, that shineth more and more unto
the perfect day.

http://www.http:// WWW.SEVENSEALS.COM

length. Davidians took these tracts to Adventists all over the United States and in many
English-speaking nations, seeking to win converts. They evangelized by visiting Seventh-
Day Adventist camps and collecting mailing addresses from Seventh-Day Adventist
churches. They thought that no other Christian group was even close to understanding the
truth of scripture. Only the Adventists understood the importance of the twofold message
of Christ’s near return and Sabbath observance. Therefore the Davidians sought to
convert only Seventh-Day Adventists. Their numerical results were meager, but they did
manage to plant Davidian centers in England, the Caribbean, and Australia, as well as in
California and South Carolina. Printing and distributing Houteff’s teachings and personal
missionary-style contacts with Adventists comprised the heart of the program: it was their
method of communicating the Davidian message. The parent Seventh-Day Adventist
Church reacted vigorously, warning members against Davidian teaching, and the number
of converts remained tiny. Although the Davidians were looking for 144,000 followers
they probably did not convert more than 1 or 2 percent of that number to their views.

Florence Houteff and the End

Followers believed that Houteff was the new Elijah who would personally usher in the
new era. Therefore they were shocked and left in disarray when he died in 1955. His
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wife, Florence, assumed leadership and made two important decision. She sold the
original Mount Carmel property to residential real estate developers in Waco, thereby
enriching the Davidians, and she bought property 10 miles from Waco near the town of
Elk. New Mount Carmel has been the Davidian home since 1957. Secondly, Florence set
a date for the beginning of the new age. The Davidians lived for the return of Christ, and
when William Miller had set dates for Christ’s return in 1843-44 his followers had been
deeply disappointed. Although Victor Houteff had refused to take this step, and risk
another devastating disappointment, Florence predicted that the new era would begin at
Passover on 22 April 1959. She thereby consolidated her authority and generated keen
anticipation among the Davidians. The Seventh-Day Adventists published a sharp
criticism of the Davidians for setting a specific date for Christ s return.

Newspaper reports indicate that 600-900 people gathered during the month preceding
22 April, having sold businesses and homes and come to Mount Carmel where they were
housed in tents. This number suggests something of the numerical strength of the group.
The Davidians avoided saying that Christ would appear on 22 April, but they did say that
they expected one of several possible signs of the end—renewal of the Seventh-Day
Adventist Church, war in the Middle East, or the establishment of God’s kingdom in
Israel, but none of these signs of the inauguration of Christ’s return and millennial rule
materialized. Most of the followers left, and a year later only about fifty Davidians
remained at New Mount Carmel. Florence’s leadership was discredited, and she officially
disbanded the movement in the early 1960s. Davidians criticized her for date-setting and
for taking funds from property sales. She moved to California.

Branch Davidians

Another group of Davidians organized when Victor Houteff died. Ben Roden, a former
Houteff follower, established an alternative tradition in 1955, and adopted the name
“Branch” to distinguish it from Florence’s group. He based his name choice on Isaiah
11:1, “a shoot shall come out from the stump of Jesse and a branch shall grow out of his
roots.” Roden believed that the "branch™ here referred to Christ. Roden accepted
Adventist and Houteff teachings, but added his own emphases. He gave special attention
to the political restoration of the state of Israel in 1948 and moved some of his followers
to live in Israel. This brief experiment failed for lack of volunteers and resources. The
1967 war consolidated Israel’s political strength and viability, and Roden believed that
now it would be possible for the 144,000 literally to be gathered to Mount Zion and a
man whose name is “the Branch” (Zechariah 6:12) could build the Temple, thus fulfilling
key prophecies for the new millennium. Roden also stressed observance of Old
Testament ceremonial law regarding festivals. He managed to win control of New Mount
Carmel following the failure of Florence’s prediction, thereby providing an important
advantage to the Branch Davidians. Roden was buried in Jerusalem.

Ben Roden’s experiment in Israel failed, but he left a wife and son who were deeply
committed to his message. They, like all of the prophets before them, built on the past
and added their own teachings. Lois Roden succeeded Ben. By her own account an angel
visited her and revealed new ideas to her. Lois’s central contribution was her teaching
that the Holy Spirit is feminine. She believed that the messiah will appear in female form.
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Lois’s task was to communicate the femininity of God and to promote female ministry.
She traveled widely with this message and produced a magazine, SHEkinah, devoted to
popularizing her feminine interpretations. Lois also befriended a new convert, VVernon
Howell (1959-93), at New Mount Carmel in 1987. Howell won a following due to his
own biblical teaching abilities and his support from Lois.

Control of the movement passed to George Roden, son of Ben and Lois, in 1985. He
drove the Howell faction from Mount Carmel at gunpoint. He thought he was the
Messiah and like his father, had a deep love for Israel as the future location of the true
church. After two years he lost power to Vernon Howell. He later committed murder and
was imprisoned as criminally insane. George Roden died in 1998.

Vernon Howell changed his name to David Koresh in 1990. He meant to keep alive
the messianic link by taking the name David. Koresh is Hebrew for Cyrus: he saw
himself as champion of the true Israel against the evil forces of the Davidian enemies
(just as Cyrus had delivered the Jews from the Babylonians). Koresh had become a
Branch Davidian in 1981 and had achieved leadership of a faction in 1983. After being
driven from Mount Carmel in 1985, he returned to control events from 1987 to 1993.
Koresh appealed to Davidians who preceded him, but he also had a special message or
teaching to contribute. He focused on opening the seven seals, which for him meant
interpreting the coded Book of Revelation. Koresh taught that there were many Christs.
He was one among them. Koresh contrasted the peaceful teachings of Jesus with an
emphasis on Old Testament passages focusing on fighting for their kingdom. He thereby
shifted his own leadership model from traditional Davidian pacifism to willingness to
bear arms. In 1989 Koresh announced that he alone was to have sex with the female
members of the movement so that he would be the father of all of the children in his new
kingdom. He once again contrasted his role with that of Jesus, calling himself the “sinful
messiah.” On 28 February 1993, the federal Bureau of Alcohol, Tobacco and Firearms
issued a warrant for his arrest on charges of possession of illegal weapons, stormed the
Davidian dwelling, and brought death by gunfire to both sides. Fifty-one days later the
resi dence burned and with it some eighty people perished. The Branch Davidians were
decimated and several survivors were sent to prison.

Current Status

Despite severe reversals, both Davidians and Branch Davidians continue to attract small
followings. They share a common belief in millennialism and in the truth of Victor
Houteff’s teachings regarding the return of Christ. The original Davidian followers of
Houteff have several centers of activity scattered around the world. Groups flourish today
in South Carolina, Texas, New York, Missouri, the Caribbean, Australia, and Israel. They
are tiny factions which are led by strong local figures and therefore do not achieve any
sort of denominational unity. Davidians do not release statistics but probably number
fewer than 1,000 followers. The South Carolina group has been extremely active in
reprinting all of the writings of Houteff and related Davidian literature. The Davidians
continue to call on the Seventh-Day Adventist Church to join them in becoming part of
the 144,000 elect.
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The Branch Davidians also have followers scattered in various places, including
Texas, Australia, Israel, and elsewhere. The property at New Mount Carmel was being
contested for control by three Branch Davidian factions in the spring of 1999. A Waco
judge decided to let a jury determine the fate of the Davidian property. Each
prophet/leader offered a different interpretation of the faith. The Branch Davidian
numbers also remain quite small, but their political legacy keeps their memory vivid: the
encounter with the government has become an important marker for ongoing reflection
on the nature of the relations between the state and the many religions of its citizens.
Militia movements flourished following the deaths of the Davidians, and the Murrah
building in Oklahoma City was destroyed by a blast on the second anniversary of the
Waco disaster. In the fall of 1999 the Federal Government opened an investigation into
the events surrounding the 1993 destruction of Mount Carmel.

Conclusion

Victor Houteff saw himself as a prophet with a fresh message to the Seventh-Day
Adventist Church. The church taught the imminent return of Christ. Yet Houteff argued
that the church had grown worldly and Christ would not return to earth until he had a
pure church to receive him. The pure church was what the Davidians, and later the
Branch Davidians, believed themselves to be. The numbers of both groups have remained
small. They were almost totally ignored until the raid on the Branch Davidian home in
1993 by the federal government, followed fifty-one days later by the fire which took the
lives of over eighty people. This single event generated enormous controversy. The
social, religious, and political implications of the controversy are profound for American
society.

William L Pitts Jr.

See also Seventh-Day Adventists
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Defilement

In English, the term “defile” derives from a medieval word meaning “to trample on, to
march over” but also came to be associated with the word “befoul,” meaning “to pollute.”
The term, therefore, maintains two senses: physical violation or violence and physical
stain or infection. Moreover, defilement has also taken on symbolic significance,
including spiritual or religious figurative violations or sins, which themselves come to be
represented as stains or impurities. In many apocalyptic texts, sinners in hell are depicted
as being physically violated and defiled with excrements. Millennialist movements,
likewise, may be concerned paradoxically either with maintaining the “purity” of the
elect by avoiding pollution or with ritualizing the elect’s liberty by engaging in ritualized
defilement.

Defilement in Religious Traditions

In a study of apocalypses (loosely defined as religious texts that entail otherworldly
journeys) from many different religious traditions, loan P.Couliano noted the frequency
with which excrements and offensive smells are associated with the punishments of the
damned in the afterlife. Readers familiar with Dante’s Inferno will remember that many
of the Florentine poet’s denizens of hell are immersed in the run-off of the world’s
latrines, but this is typical of other visionary texts from earlier in the Middle Ages, early
Christian apocrypha like the Apocalypse of Peter and the Apocalypse of Paul, as well as
the ancient Iranian Book of Arda Viraz. An example from the Apocalypse of Peter gives
some flavor of these punishing defilements: “And the milk of the mothers flows from
their breasts and congeals and smells foul, and from it come forth beasts that devour
flesh, which turn and torture them for ever with their husbands.... near that place | saw
another gorge in which the discharge and the excrement of the tortured ran down and
became a lake.... And in another great lake, full of discharge and blood and boiling mire,
stood men and women up to their knees.” (Barnstone, 1984) Typically these defiling
punishments are the result of sinners’ sexual sins or sins derived from sexuality.

Aside from Levitical proscriptions of “unclean” things, which are recycled in the
Koran and modified in Christian scriptures, the two classic Western millennialist
religious texts, the Hebrew scriptures’ Book of Daniel and the Christian scriptures’ Book
of Revelation, are similarly preoccupied with avoiding defilement or pollution. The Book
of Daniel begins with narratives relating how Hebrew heroes in exile avoided physical
defilement by forbidden foods and spiritual defilement of pagan worship. The book’s
apocalyptic visions, moreover, relate directly to the purification of the defiled Jerusalem
temple: “Then | heard a holy one speaking; and another holy one said to the one that
spoke, ‘For how long is the vision concerning the continual burnt offering, the
transgression that makes desolate, and the giving over of the sanctuary and host to be
trampled under foot?” And he said to him, ‘For two thousand and three hundred evenings
and mornings; then the sanctuary shall be restored to its rightful state’” (8:13-14).
Although early Christian communities relinquished the exacting Jewish purity laws, they
nonetheless maintained discourses of defilement by which to represent religious purity. In
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the Book of Revelation, for example, the figure of the “Whore of Babylon” combines the
defilements of sexual fluids and blood: “The woman was arrayed in purple and scarlet,
and bedecked with gold and jewels and pearls, holding in her hand a golden cup full of
abominations and the impurities of her fornication; and on her forehead was written a
name of mystery: ‘Babylon the great, mother of harlots and of earth’s abominations.’
And | saw the woman, drunk with the blood of the saints and the blood of the martyrs of
Jesus” (17:4-6).

Modern Analyses of the Notion of Defilement

The phenomenology and anthropology of the concept “defilement” has received
considerable attention from philosophers, scholars of religion, and anthropologists.
Examined here are scholar of religion Mircea Eliade, philosopher Paul Ricoeur, critical
theorist Georges Bataille, anthropologist Mary Douglas, and Bruce Lincoln who offers a
semiotic analysis.

Mircea Eliade

For Eliade, all religious practices and discourses could be explained as an attempt to
recapture the origins of creation in their purity. Thus, religious rituals recapitulate that
original moment, or to use his phrase, in illo tempore (the beginning time). In his analysis
of ancient Persian new year practices, Eliade concluded that, “The abolition of profane
past time was accomplished by rituals that signified a sort of ‘end of the world.” The
extinction of fires, the return of the souls of the dead, social confusion of the type
exemplified by the Saturnalia, erotic license, orgies, and so on, symbolized the
retrogression of the cosmos into chaos. On the last day of the year the universe was
dissolved in the primordial waters.... The meaning of this periodical retrogression of the
world into a chaotic modality was this: all the ‘sins’ of the year, everything that time had
soiled and worn, was annihilated in the physical sense of the word” (78-79).

Paul Ricoeur

Ricoeur’s study of the symbolism of evil attempted to derive a phenomenological
understanding of religious symbols generally. Defilement is the quintessential symbol of
evil: “[P]Junishment falls on man in the guise of misfortune and transforms all possible
sufferings, all diseases, all death, all failure into a sign of defilement” (27). Defilement
for Ricoeur has two characteristics: it is frequently symbolized as stain; it represents
dread of divine vengeance for violation of a taboo. The primordial defiling taboos revolve
around sexuality, but sexual transgressions are supplemented with taboos involving
murder: “The comparison between sexuality and murder is supported by the same play of
images: in both cases, impurity is connected with the presence of a material ‘something’
that transmits itself by contact and contagion” (28). Thus, as noted above, Babylon in the
Book of Revelation is stained by sexual fluids and the blood of the martyrs.

Georges Bataille
Bataille’s project is committed to deconstructing Western Christianity’s binary
opposition of the sacred and the profane by revealing the economic and political
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dimensions of those distinctions. However, he notes phenomenologically that “Man is the
animal that negates nature” by hiding its evidence, particularly in its sexual discharges
(semen, menstrual blood) and digestive excretion. In this regard Bataille refused to
distinguish between “civilized” industrial societies and “primitive” tribal ones since they
both share a horror of our natural condition. Moreover, he discovers the social
implications of purity laws and practices: “The person who protects himself the most
anxiously from the various forms of defilement is also the person who enjoys the greatest
prestige and who has the advantage over others” (67). Thus purity and defilement
construct social classifications, akin to those employed by millennialist communities in
relation to the “saved” and the “damned.”

Bataille’s own millennialism is evident in his comments on eroticism (sex as pleasure
instead of reproduction) and the end of history: “We have known eroticism on the fringe
of history, but if history finally came to a close, even if it drew near its close, eroticism
would no longer be on the fringe of history.... [H]istory would be ended if the disparity
of rights and of living standards was reduced: this would be the precondition of an
ahistorical mode of existence of which erotic activity is the expressive form. From this
necessarily hypothetical point of view, consciousness of erotic truth anticipates the end of
history” (189-90).

Mary Douglas

In her anthropological analysis, Douglas similarly emphasizes the social symbolic capital
of pollution and purity ideas, suggesting that they make claims about an individual’s
status and they maintain social order by defining anything “disorderly” as “dirt” or
“dirty.” Physical pollutions threaten because they transgress the body’s margins, and
societies frequently understand themselves by imagining the society as a body. Douglas
distinguishes among four kinds of social pollution: *“danger pressing on external
boundaries”; “danger from transgressing the internal lines of the system”; “danger in the
margins of the lines”; and “danger from internal contradiction” (122). Societies negotiate
these threats in two seemingly contradictory ways: by inviting pollution under controlled
circumstances (e.g., the Saturnalia, Mardi Gras, carnival) or by avoiding pollution under
all circumstances. Of the latter, Douglas notes: “A strong millennial tendency is implicit
in the way of thinking of any people whose metaphysics push evil out of the world of
reality” (171).

Bruce Lincoln

Lincoln offers a semiotic analysis of what he terms “millennial antinomianism” or “no-
rules.” In an analysis of one moment in the Spanish Civil War when briefly victorious
republican Loyalists conducted seemingly spontaneous desecrations of Roman Catholic
churches and other religious ar-tifacts, Lincoln notes that, “It is in millennial
movements... that the deliberate flouting of such fundamental taboos as incest,
cannibalism, and abuse of the dead has been best attested and most seriously
studied....[these studies] describing antinomianism as a liminal stage or dialectic moment
in which ‘no rules’ appear as the radical antithesis of ‘old rules’ and the necessary
precursor of synthetic ‘new rules’ yet to come” (115). Lincoln relates antinomianism to
what he calls “rituals of collective obscenity”: the “new society [is] placed in direct and
conscious opposition to the existing social order, as seen in...ritual sequences revolving
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around the... theme...of purity and defilement.... By freely assuming this state, they
effectively [estrange] themselves from society as it is officially constructed, and they
[renounce] its demands for normative (“‘proper’) behavior” (116).

All societies maintain purity rules that maintain communal identities by distinguishing
the pure from the impure. In apocalyptic texts and millennial movements, the awareness
of purity and defilement are amplified in two seemingly contradictory ways: anxious
avoidance of defilement or deliberate pollution.

Thomas L.Long

See also Sexuality

Bibliography

Barns