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All attempts to interpret the past are indirect attempts to understand the

present and. its future. Men try to remember the road they have traveled in

order that they may gain some knowledge of the direction in which it is leading,

for their stories are begun without preventent knowledge of the end. They are

always on their way before they know where they are going and they are impelled

to travel by motives other than a sure anticipation of the goal.

Yet the sailor who seeks to find his bearings by consulting the charts his

fathers used when they set out on the voyage he is continuing, by noting all the

corrections they have made upon them and by looking for the stars which gave them

orientation may claim at least that he is trying to be true to the meaning of the

voyage. H. Richard Niebuhr.



ummjcTiow

It is generally acknowledged that Protestant churches in the United States

have over the centuries played an almost negligible role in the struggle of the

Negro toward legal and social acceptance in American life. Historians, sociol¬

ogists, novelists, and religious writer have recorded the fact. In most

instances the explanation given for this fact has been of an economic, political,

or sociological nature. While each of these has its place and importance, it

seems possible that there is an equally important question which has not been

dealt with in detail or from a historical point of view. This is the question

of whether the theology of Protestantism in the United States has been determinative

to any extent of the life of Protestantism in the area of race relations.

It is possible that one will discover that there lias been no relationship

between the theology of the American churches and their social ethics. It may be

true that the role of theology has been to provide a rationalization of attitudes

based on prejudice, economic conditions, and social factors. But such a theory

is not self-validating. What seems more plausible is that one may discover in

the theology of the churches at least a clue to their ethics - that on closer

examination of the history of American Protestantism* s attitudes on race relations

some pattern may emerge.

That the examination of such a thesis is intellectually responsible has been

argued with great cogency by H. Richard Niebuhr in the introductory chapter to his

The Kingdom of God in America.^ Niebuhr admits that the attempt to find a

pattern in the diversified history of American Protestantism seems at first glance

difficult and even presumptuous, so much so that the solution of the social

historian obtrudes itself upon us - that rather than look to religious history for

a pattern which will help us make choices in the present we must look for the

1. Niebuhr, H. Richard, The Kingdom of God in America. (New York, Harper & Brothers,
1937). "



pattern in the economic or social history of the United States. However, after

examining this thesis and also on the basis of having made a prior sociological
2

analysis of American churches, Niebuhr concludes that there is a revolutionary

strain in Christianity which makes it impossible to fit it into the conserving

role allotted it by the social historians - that one cannot say in any final

sense that religion has been simply a function of culture. He also argues with

considerable persuasiveness that one must take one* s stand within the movement of

American Christianity in order to understand and interpret it - that the assumption

of political and economic interpreters that the values and interests which are

primary for them are and have always been primary for all men more illuminates

their own presuppositions than those of the men about whom they write .** Niebuhr

concludes that it is desirable to seek to understand the relationships of

Christianity to culture by making the former rather than the latter one's starting
L

point.

Perhaps today more than at any time in the past it is appropriate and urgent

that such a study be made. Beginning in the late 1950's and early 1960*s

Protestantism, including both white and Negro denominations, made what many

consider to be a definitive break with its long tradition of unconcern over race

relations. This is not to say that there have rot been Christians and, in some

few instances, denominations involved in the racial struggle. As early as 1&»j0

Roger Williams manifested a concern for the wellbeing of the American Indian, and

he was concerned, not only for the protection of their property rights but also
5

for their inclusion in the Church. It is also known that the anti-sisvery

crusade was for a period of time almost solely in the hands of the Quakers and

clergymen. And by the early 1920's almost all of organized Christianity was on

1. Ibid., pp. 3-5.
2. Niebuhr, H. Richard, The Social Sources of Denominationalism. (New York, Henry

Holt and Company, 1929/.
3. Niebuhr, The Kingdom of God in America, on.cit.. pp. 12-13.
4. , p. 14.
5. Haller, William, Liberty and Reformation in the Puritan Revolution. (New York,

Columbia University Press, 1955)» pp. 154-155. ""



record as being opposed to the terrorism and lynching to which the Negro was

subjected. But the record is a spotty one until the very recent period in

which Negro clergymen have assumed leadership and white Protestantism at a

national level has thrown its weight solidly behind the efforts for civil rights.

For one of the few times in its history the religious community in the United

States has been given credit for having been the decisive influence in the
1

passage of important social legislation, the Civil Rights Act of 19&i-«

There are members and congregations of the Protestant denominations who have

not responded favourably to the churches' intensified involvement with race

relations. That this is so is not surprising. What is of more concern is that

there is a small minority of Christians, both Negro and white, who are committed

both to racial justice and the Church who raise disturbing questions about the

churches' present stance, and these in a theological context. There are those

who question whether the churches have learned any lessons from the abortive anti-

slavery crusade or from the equally abortive social gospel movement of the 1900*s.

Still another factor which makes soch a study feasible at the present time is

the growing realization that the problem of color in the United States is not a

sectional one, and that, in fact, it is a problem which transcends national

boundaries. For a number of years the accepted thesis has been that if theology

has any relationship to the problems of race relations in the United States, it is

moat easily discerned by pointing to the enigma of the white southern states, the

most pious, church-going section of the nation, and its rigidly segregated society.

This enigma is then explained in terras of the theological conservatism of the

section. Such an explanation figures strongly in Cash's classic analysis, The Mind
2

of the South. As recently as January of 1964, Waldo Beach, professor of ethics

1. Reports. The Commission on Religion and Race, The National Council of Churches
of Christ in the U.S.A., Vol. I, No. 1,

2. Cash, W. J., The Mind of the South. (New York, Alfred A. Knopf, 194l)«
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in a southern university, reiterated this armament.1 While do one would deny

that the Protestantism of the southern states is characteristically conservative,

and while its conservatism is historically understandable, reoent events make one

question the feasibility of focusing on sectional manifestations of prejudice.

It becomes increasingly obvious that the problem is somewhat broader and more

complicated than is allowed for by most of the solutions.

Let it be said at the outset that if the churches desired to learn from the

history of their activities in race relations they would be faced with another

obstacle as insurmountable as man's steadfast refusal to learn from the past.

Henry Steele Oommager has pointed out that there is no satisfactory history of
2

religion or of religious thought in America. There are several general

histories written in a narrative style and directed toward the student or
3

untutored layman. There are numbers of historians who have dealt adequately

with specific periods of American religious history or with specific religious

concepts identified with certain periods, and there are any number of excellent

denominational histories. To these works reference will be made later. There

are also two concise histories of the "Negro" church.^ But almost no attempt

has been made to see the history of American Protestantism in terms of underlying

theological concepts. The one notable exception is Niebuhr's The Kingdom of God

in .America to which reference has already been made. Using the Kingdom of God as

his regulative theological concept he traces the pattern in Protestantism from

1. Beach, Waldo, Christianity and Crisis. Vol. XXIII, No.24, "Piety and Racial
Policy", p.257.

2. Commager, Henry Steele, The Amerioan Mind. (New Haven, Tale University Press,
1950), p. 453.

3. See, for example, Brauer, Jerald C., Protestantism in America. (Philadelphia,
The Westminster Press, 1953)» and Mead. Sidney E«. The Lively Experiment,
(New York, Harper and Row), 1963).

4. Woodson, Carter Goodwin, The History of the Negro Church. (Washington, The
Associated Publishers, 2nd Ed., 1945)J Frazier, E. Franklin, The Negro Church
in America. (New York, Schocken Books, 1963).



Puritanism through the early years of the social gospel movement. Another such

attempt which is less successful is Winthrop Hudson's analysis of American

Protestantism in terras of the historical relationship between church and state.^
There is also a commendable analysis of American Protestantism in Dillehberger

and Belch's Protestant Christianity which is, however, an interpretation of the
2

whole of Protestantism through its theological development.

When one turns from the wider field of theological analysis of American

Protestantism to the more narrow field of theological analysis of race relations

in the United States, one finds an equal dearth of comprehensive material. On no

subject is as much being written today as "the subject of race relations, but most

writers are able to handle the role of the church satisfactorily in a few

paragraphs or in a chapter. Much that is being written A a in the nau'ro of

polemic, and it is no exaggeration to categorize that writing which commends

itself primarily to church readership as platitudinous moral exhortation. There

are some exceptions such as Race and the Renewal of the Church^ and The Racial
L

Problem in Christian Perspective. both of which are attempts to deal theologic¬

ally with the subject of race relations and the latter with some historical

perspective. And one masterly theological analysis of Negro religion has been
5

published. There are a number of unpublished theses which deal with various

denominations' involvement in race relations, and certain of these do not avoid

theological implications, but the analysis is obviously limited by the denominat¬

ional approach.

1. Hudson^ Winthrop, The Great Tradition of the American Churches, (New York,
Harper & Row, 1953)«

2. Dilleriberger, John and Welch, Claude, Protestant Christianity. (New York,
Charles Soribner* s Sons, 1954) • . — ^ < - - —— ^

3. Campbell, Will D., Race and the Renewal of the Church. (Philadelphia, The
Westminster Press, 1962).

4. Haselden, Kyle, The Racial Problem in Christian Perspective. (London,
Lutterworth Press, I960).

5. Washington, Joseph R., Jr., Black Religion. (Boston, Beacon Press, 1964).
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While it is possible that some of the literature in the field has been

overlooked, it seems safe to assume that the churchman who would be a student of

race relations must read extensively in the fields of American history, race

relations, and theology. There has not been adequate exploration of the

possibility that if one views historically Protestantism*s response to the

racial dilemma (or its contribution to the dilemma) in conjunction with, or from

the vantage point of, a historical vievdng of the theology of Mexican Protestant¬

ism, one may discover a new key to understanding. This the writer intends to

attempt, in the belief that such a study may serve not only the negative function

of indicating reasons for the churches' past impotence but the more positive

function of casting some illumination on the difficult path of the future.

Certain of the i" 'ors which would appear to make such a study extremely

difficult are not insurmountable obstacles. Tito such factors are the tremendous

diversity in American Protestantism which has resulted in the formation of more

than two hundred denominations and the very considerable period of time to be

covered by such a survey.^" Upon closer examination both of these problems

resolve themselves in the same way. As one looks at the history of American

Protestantism, one cannot but be struck by the fact that there are movements

within it which have influenced the whole of this history. These movements have

had a pervasive influence on all denominational theology, and their influence

has not been confined to a single historical period. They have not only been

decisive in shaping the past but seem to continue to mold the present.

Three movements which would seem to qualify under the foregoing criteria are

Puritanism, revivalism, and the Social Gospel movement. Before looking further

1. The selection of this figure is somewhat arbitrary. Commager (op.cit.. p.184)
uses it in his discussion of denominationalism. Dilleriberger and Welch
(op. eit., p. 282j.) speak of 250 denominations. On the other hand, Clark
(Elmer T., The Small Sects in America. New York, Abingdon Press, Rev. Ed., 1959)
contends that there are more than four hundred different religious groups in
the United States.



at the question of the authority for the selection of these movements, two other

points should be made. First, v/hile it is true that there is a historical

period in which each of these presents itself most clearly and concisely for

study, to some extent each prompted the other and continued to live in it, so

that it is impossible to say that Puritanism ended in a certain year and

revivalism was born - or that the spirit of revivalism finally gave way to the

Social Gospel movement. Such an attempt to delineate historical periods would

be predestined to failure, but in order to keep the study within manageable

bounds, major attention will be focussed on those periods when each movement

manifested itself with the most clarity and the least dilution.

Secondly, it should be pointed out that none of these movements are unique

to the "raerican scene. While their manifestation in the United States may have

had a peculiar American flavour, each are a part of the history of world

Protestantism. That this is true of Puritanism deserves no comment. The

evangelical spirit which resulted in revivalism in the United States also swept

Germany and England in the eighteenth century, Dillenberger and Welch have

indicated that Pietism on the Continent, Methodism in England, and the great

awakenings in America shared in a common pattern and that connections between
1

them can be traced. They have also shown that the Social Gospel movement was

bv t one manifestation of an impulse which appeared with great intensity in
2

England and on the continent of Europe. Sydney Ahlstrom emphasises this point

over against the general tendency to cite the Social Gospel as a typically

American phenomenon.^ So that we are not here dealing with movements which one

could contend were conditioned primarily by American culture.

1. Dillenberger and eloh, op. ait., p. 122.
2. Ibid.. p. 232,
3. Smith, James Ward,and Jamison, A. Leland, The Shaping of American Religion.

Vol. I, (Princeton, Princeton University Press, 19£>l), Ahlstrom, Sydney E.,
"Theology in America: A Historical Survey", p.321.



To return to the question of the selection of these three movements and

the necessary concomitant which is that other movements which might seem to

qualify will not be dealt with, the decision is not an arbitrary one. It is

within these movements that Niebuhr successfully searched for a pattern in

American Christianity, and to each of these is devoted considerable attention

by the historians, both religious and secular#

In our discussion of Puritanism it is only necessary here to touch on the

controversy which has raged about it and which is alluded to by most historians.

Nelson Burr says, "The Puritan theocracy was by far the most dynamic intellectual

and religious force in seventeenth-century America# There is little doubt that

it has had a profound influence on the development of American culture. But

almost since its establishment there has been sharp disagreement over whether

the influence has worked for good or ill" He then traces the controversy to

the present day and concludes that the more favourable interpretation now being

given to the influence of Puritanism is the most historically correct one# Cur

concern here, however, is to demonstrate that historians have felt lUritanism

to be of decisive influence in the shaping of Christianity in the United States,

and judgment as to whether this influence was for "good" or "ill" mist be

reserved.

Perry Miller who is considered to be one of the authoritative historians

of the American Colonial period says:

"Puritanism may be described empirically as that point of view, that code of
values, carried to New England by the first settler's# These were English
Protestants, and in their fundamental convictions were at one with the
Protestants, or at least with the Calvinistic Protestants, of all Europe.
But the peculiar isolation of the New England colonies - the homogeneous
people, the sparse soil, the climate, the economic struggle - quickly made
these Protestants a peculiar people# Because their societies were tightly
organized, and above all because they were a highly articulate people, the
New Englanders established Puritanism - for better or worse - as one of
the continuous factors in American life and thought# It has played so

1. Burr, Nelson R.. A Critical Bibliography of Religion in America. Volume IV,
Parts 1 and 2, (New Jersey, Princeton University Press, 1961), p,105#
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dominant a role because descendants of the Puritans have carried, traits
of the Puritan mind into a variety of pursuits and all the way across the
continent. Many of these qualities have persisted even though the original
creed is lost. Without some understanding of Puritanism, and that at its
source, there is no understanding of America," 1.

In an article in an issue of "Theology Today" devoted to the relationship

between culture and religion in the United states, Amos Wilder concludes: "The

time is now gone by fortunately when Puritanism was travestied, and....,we are

disposed to recognize that this tradition has been the most significant of the
2

influences that have made us what we are".

And still another writer, James Nichols, has said: "The overwhelming

majority of American Christians, it must be remembered, were of this Riritan

tradition at the formative epoch of our national life.,.. These groups, with the
3

Quakers, set the lerlcsn pattern of religion in state and society".

Finally, Sydney Aiilstrom says of Puritanism in his historical survey of

theology in America:

"Puritanism, for weal or woe, provided the theological foundation and molded
the prevailing religious spirit in virtually all the commonwealths which declared
their independence in 1776. With lasting effect and hardly less directness it
conditioned the people's social and political ideals. In a moderate form it
9ade entry with the Anglicans at Jamestown. Drawn to radical extremes it
informed the Quakerism of Philadelphia. In a normative, almost classic form it
undergirded trie major colonies of New England, and through them wrought great
influence on American Presbyterianism. The architects of the *Buitan ay',
therefore, were in a very real sense the founders of the merican nation.
Because the Puritan spirit was also to have a profound effect on the whole course
of American theology, here is the logical place to begin the story ..... Their
principles were to become long-lasting emphases in American church-life and

1. Miller, Perry, ed. The American Puritans. (New York, Doubleday & Company, 1956),
p. ix.

2. Wilder, Amos N., Theology Today. Vol. V, No. 1, April 1948, "The Puritan
Heritage in American Culture", p. 22.

3. Nichols, James, The Meaning of Protestantism. (Glasgow, William Collins Son &
Company, Ltd., 194-7), p. 74#
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theology not only because they were so effectively institutionalized in a
region destined to wield major influence in a growing nation but because,
in somewhat modified form, they were also perpetuated by contemporary
Anglioans, Presbyterians, Baptists, and even Quakers. They would become
part of the westward-surging Methodist tide and make their way, as well,
into many communions of Continental heritage. The stage of American
theology, in other words, has a FUritan and Reformed backdrop". 1.

Thus, one could not deal in any adequate manner with Protestantism in the

United States without an examination of some of the tenets of Puritanism and

their continuing influence on social ethics.

That revivalism has been a movement of like nature has not been as sharply

indicated by surveyors of the religious scene, due in part perhaps to the fact

that there has been less controversy concerning the "good" or "ill" effects of

revivalism on American culture or religion. This is not to say that such

controversy was not present and with resultant church schism, but from a

2
historical point of view the controversy was shorter-lived.

Nichols has pointed ait that the Great Awakening, as well as subsequent

"awakenings", was interdenominational in character and "give a characteristic

tone now to American Protestantism as a whole".^ Dillenberger and Welch reach

the same conclusion. They speak of revivalism as a religious movement which cut

across denominational boundaries and through traditional lines, and that as such

was "....the beginning of a process which gave a distinctive character to

American Protestantism",^"

1. Ahlstrom, op. cit.. p. 236 and p. 243•
2. An extremely competent study of Presbyterian schism is to be found in

Leonard J. Trinterud's The Forming of An American Tradition. (Philadelphia,
The Westminster Press, 1949)#

3. Nichols, op.cit.. p. 80.
4. Dillenbepger and Welch, bp. cit.. p. 140,
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One of the most interesting arguments advanced by Winthrop Hudson is that

of his analysis of the differences between the Great /wakening and the Second

Awakening, the latter which he sees as typifying later revivalism. Jonathan

Edwards had seen the Great Awakening to be the result of the preaching of the

doctrine of the absolute sovereignty of God, and he saw this spiritual revival

as a work of God; whereas, Lyman Beecher in the process of his struggle against

disestablishment discovered revivalism to be a technique, an effective means to

an end. Hudson concludes that with this discovery Beecher "systematized the

pattern of activity which was to become characteristic of the American churches

in their struggle for the souls of men and the creation of godly society"

Along this same line Sidney Mead discusses the emphasis on success in

revivalism and contends that it "was to play havoc with all tradition-rooted

standards of doctrine and polity in the American churches. One hundred and fifty

years later Dwight L. Moody was to declare that it makes no difference how you

got a man to God, just so you got him there. Moody's outlook was a natural
2

culmination of the emphasis originating with his eighteenth-oentury forbears".

The third movement to be analysed is that which is called in the United

States the Social Gospel movement. As has been mentioned, this was not a

uniquely American phenomenon, but it might be argued that the most distinctive

expression of the Protestant social conscience in the nineteenth and early
3

twentieth centuries found expression in this movement in the United States.

The intensity of the social problems engendered by the emerging closely knit

1. Hudson, op. cit.. pp. 68-69.
2. Mead, op. cit.. pp. 32-33*
3. Op. cit.. p. 243.
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industrial society tended to concentrate and direct the concerns of social

conscience. That the resultant movement was atypical to some degree is

indicated in Willem A. Visser *T Hooft's introductory chapter of The Background

of the Social Gospel in America.The book was written some three years after

the Stockholm conference on Life and Work and as a result of Dr. Visser *T Hooft' s

concern that Continental theologians had not given sufficient thought to American

theology. The book continues to be one of the most adequate formulations of the

ideological relationship between the Social Gospel and other American movements.

In discussing the nineteenth century in the United States, LaTourette

acknowledges the prominence of the Social Gospel in "wide reaches of Protestantism".

He speaks of it as "an outgrowth of the dream" which had brought the Puritans and

other Christian minorities across the Atlantic, He also points out the fact that

there was reaotion against the movement in the twentieth century and that the

reactionary group who came to be called Fundamentalists were also engaged in bitter

dispute with those who advocated "higher criticism" and those who were attempting
2

to find a way to reconcile religion with science.

Richard Hofstadter sees a close alliance between the Social Gospel movement

and Progressivism. He says that from 1895 through the Progressive era "the

doctrine developed by the early social gospel generation .... increasingly

dominated the most articulate sections of American Protestantism", and that "indeed,

Progressivism can be considered .... as a phase in the history of the Protestant

conscience, a latter-day Protestant revival". He points out that "Jeffersonianism

had taken the field against powerful clerical opposition; Jacksonianism had won its

1. Visser *T Hooft, Willem A., The Background of the Social Gospel in America.
(Netherlands, H. D. Tjeenk Willink & Zoon, 1928).

2, LaTourette, Kenneth Scott, A History of Christianity. (New York, Harper &
Brothers, 1953)» pp. 1263-1264.



-13-

triumphs without benefit of clergy; but the new-model army of Progresaiveism had

its full complement of chaplains".1
Ahlstrom in his tracing of theology in the United States gives little space

to the Social Gospel movement. That this is the case is understandable for there

was little attempt to articulate its theology, the exception being Walter Rauschen-
2

busch's A Theology for the Social Gospel. This one attempt, however, should

caution those who attempt too simple an identification of the Social Gospel

movement with liberalism, at least in its theological presuppositions. That
un

there is an intimate relationship is/cloubted, but one must keep in mind Olmstead* s

assertion that advocates of the Social Gospel "were not so much seeking as attempting

to escape from a theology".^
If one studies the past in order to achieve some better understanding of the

present and some perspective for the future, then it is not sufficient for the

purposes of this thesis merely to analyze the three movements which have been

singled out. It is as yet too early to say what will seem in historical

perspective to have been the dominant theological movement or influence in the

modern period. The modern American churches present a bewildering and frequently

conflicting variety of theological tendencies, but it seems that no new theological

trend has been influential enough to create a new approach to the problems of social

ethics. The contemporary period then will be analyzed in terms of the development

of, and interaction between, the theological principles derived from the prior three

movements insofar as they exert a Continuing influence. Along with this we shall

look at what must be called directions or trends in the theology of American

1. Hofstadter, Richard, The Age of Reform. (New York, Alfred A. Knopf, 1955)» pp. 148f.
2. Rauschenbusch. Walter, A Theology for the Social Gospel. (New York, The Macmillan

Company, 1917)•
3. Olmstead, Clifton E., History of Religion in the United States. (New Jersey,

Prentioe-Hal1, Inc., I960), p. 490.
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Protestantism. On the basis of such analysis it should be possible to gain an

understanding of the present stanoe of the Church in the area of race relations

and to sketch a theological framework within which the Church may make a faithful

witness in the difficult period which lies ahead.'*'

1. The problem which presents itself in the use of the word "ChuJpch" is very
near insoluble because the study is concerned with historical and sociological
as well as theological analysis. If one is speaking theologically one
recognizes that the use of the term "churches" is not valid. In the parlance
of American Protestantism, denominations, institutions and local congregations
are spoken of as churches. When it is the writer's,own usage, the word
"Churoh" when capitalized will refer to the Christian community in the more
narrow theological context.
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HJRITANISM

Who Were the Puritans?

For the purpose of this study sane of the most intriguing of the still

unresolved controversies concerning the Puritans must remain in the background.

Even the seemingly simple issue of definition is debated. Many writers will

not speak of "the Riritans" but speak rather of "Riritanism", Savelle, for

example, says that "... .Puritanism is essentially a mood, an introspective

mood that rests upon the idea of sin and the conviction that man himself is

essentially evil or sinful and that human decency and progress can be achieved

only by an eternal and rigorous self-discipline". He finds it origin "in the

far-away dawn of civilization among the peoples of the ancient east", and he

sees as its ancestor Augustine who was the "direct ideological ancestor, as it

were, of the English and American Puritans of the seventeenth century"

The most specific delineation of Puritanism in terms of both people and

times involved is that done by Ralph Barton Perry, He says that the name

"Puritan" is applicable to the following:

1. The reformers in the Anglican Church, 1559-1662,
2. The New England settlers of 1620 and I63O.
3. The makers and victors of the Puritan Revolution in England, 1642-1660.
4. The New England theocracy, 1650-1690. ,3

5. Jonathan Edwards and the Great Awakening, 1730-1750.

In speaking of New England Puritanism Perry Miller concludes that it was

limited to the seventeenth century and the first two decades of the eighteenth

century which was the furthest extent to which one may say that the original
3

system of Puritanism survived without drastic alteration".

1. Savelle, Max, Seeds of Liberty. The Genesis of the American Mind. (New York,
Alfred A. Knopf, 1948), pp. 22-23.

2. Perry, Ralph Barton, Puritanism and Democracy. (New York, The Vanguard Press,
1944), PP» 66-67.

3. Miller, Perry, The New England Mind. The Seventeenth Century. (Cambridge,
Harvard University Press, 1954), P» vii.
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As was pointed out in the introductory chapter, we shell not be unduly

concerned with the establishing of definitive dates, nor shall we involve

ourselves to any extent in the discussion as to whether one must differentiate

between the Plymouth settlers as Separatists and the Massachusetts Bay Settlers

as non-Separatists. Recent scholarship would seem to tend towards the view that

the doctrine of non-Separatism was the prevalent one among the New England

founders.^" Because of the tremendous amount of research that has been done by

Perry Miller on the Massachusetts Bay Colony, it would seem most convenient to

accept this as the model for an analysis of the Puritan movement in the United

States.

2
The Massachusetts Ba.v Colony

One of the largest of the early migrations to New England was that of I63O

led by John Winthrop, a lawyer and EUritan layman, who became the first governor

of the Massachusetts Bay Colony. These Puritans were not driven from England

but left of their own accord, and for their own purposes. That their motivations

were mixed is undoubtedly true, but that the religious motivation was a very strong

one is also undoubtedly true. Their migration expressed the widespread conviction

that it was no longer possible to hope for a reform of the Anglican chuirch in England

and their deep conviction that without further reform the Reformation was incomplete.

That this group of Puritans saw their task as being that of completing the

Reformation is a well-documented fact.^ They believed that in a new land they

could establish a colony of God which would be a model for all Christendom, and

1. Smith, H. Shelton; Handy, Robert T.j Loetscher, Lefferts A.; American Christianity.
Volume I, (New York, Charles Scribner*s Sons, I960), p, 87.

2. For the detailed story of the founding of the Colony, see Miller, Perry,
Orthodoxy in Massachusetts. (Cambridge, Harvard University Press, 1933;•

3. Miller, Periy, Errand Into The Wilderness. (Cambridge, Harvard University Press,
1956), pp. 1-15.



they also believed that if they successfully proved their point in New England,

they would be welcomed as heralds of the truth in Old England and throughout the

world. That the Massachusetts Bay settlers were a people with a strong sense

of divine mission is attested by their own historians who saw the enterprise as

being primarily a record of God's activity in the world.*
The settlers' participation in this activity of God was laid out for them

M

in the lay sermon preached by John Y/inthrop aboard the Arbella on the voyage to

the new lend. The sermon is a faithful presentation of Puritan theology, and

in it he said, "....when hee shall make us a prayse and glory, that men shall

say of succeeding plantacions s the Lord make it like that of New England: for wee

must Consider that wee shall he as a citty upon a Hill, the eies of all people

*2
are uppon us...."

And thus it was that Puritanism in its "virulent" form arrived in North

America.^

The Puritan Theologians

It seems appropriate at this point to look briefly at these theologians

whose theology is the direct antecedent of what is variously called New England,

Federal, or Covenant theology. It will be referred to henceforth as Covenant

theology because of the obvious fact that the concept of covenant, if not the

determinative one in early Puritan theology, rapidly became determinative. The

1. Miller, Percy, and Johnson, Thomas H., eds., The Puritans. Vol. I, Rev. Ed.,
(New York, Harper & Row, 1963), PP» 81-90.

2. Smith, Handy, and Loetscher, op. cit.. p. 102.
3. Adams, James Truslow, The American. (New York, Charles Scribner's Sons, 1943),

"Puritanism in the virulent form.,., in Massachusetts, in its milder form in
the South, and its later form among the Baptists, Methodists and other sects
on western frontiers, has always been one of the important factors in 'merican
mentality", p. 71.
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usage of this term also indicates that the theology of the Mew England Rxritans

differed if at all from English Puritanism only in the matter of emphasis. If

it evolved into a distinctive New England theology, (or if indeed the New England

Way was sui generis), this does not alter the fact that it was orthodox Riritan

theology at its inception.

The chief architects of the Riritan theological system were William Perkins,

William Ames, and John Preston, Perkins was a Cambridge theologian under whom

most of the younger Riritan theologians studied. His works were translated into

many languages and circulated in all of the Reformed communities; the seventeenth
1

century ranked him with John Calvin. Perkins has been credited with having been

one of the first to ferret out the Arminian heresy. He was himself an orthodox

Calvinist but with an intense evangelioal concern which led to an emphasis on

regeneration. Perkins only alluded to, and did not elaborate, the covenant

concept which was to be developed fully by his students,

William Ames was one of the most eminent of Perkins* disciples and so

prominent a Riritan that he found it advisable in 1610 to flee from England to

Holland where he became professor of theology at the University of Franeker. Kb

was the friend and teacher of many of the New England divines and has been credited

by Perry Miller with having been responsible more than any other individual for
2

New England church polity. His Medulla Sacrae Theologiae (The Marrow of Sacred

Divinity) was the standard textbook for New England divinity students. Ames'

thought is consistent with Perkins* except that he gives much more importance to

the covenant concept. He distinguishes between the covenants of works and grace

1. Miller, Errand Into The Wilderness, p.57
2. Miller, Orthodoxy in Massachusetts. Chapter VI.



and dates the covenant of grace from the time of Abraham,

John Preston who was converted by a sermon of John Cotton became the Master

of Emmanuel College, Cambridge, in 1622, Because he was extremely active as a

Puritan statesman, he published little before his death in 1628, but his works

were issued postumously. His The New Covenant, or The Saints Portion which was

read and studied widely in Kew England is a precise and detailed exposition of
2

covenant theology.

New England was not without her own theologians - John Cotton, Peter Bulkeley,

John Davenport, Thomas Shepard, and Thomas Hooker - all of whom published works of

covenant theology. But with the exception of an extended defense of a specific

form of church government, none of these theologians made any original contributions

to Puritan theology. The New England theologians were all friends or students of

the aforementioned English theologians. Perry Miller has pointed out that one of

the most interesting aspects of the school of covenant theology is the close

relationship its exponents had with each other and concludes that the completed

theology is the work of a group of men rather than any one man.^

New England Covenant Theology

There is no ground you have to beleeve you shall be saved, there is no
ground to beleeve that any promise of God shall be made good to you, to
beleeve that you shall have the price of the high calling of God in Jesus
Christ, and those glorious riches of the inheritance prepared for us in
him: I say, there is no other ground at all, but upon this Covenant:

1, Ames, William, The Marrow of Sacred Divinity. (London, 1639), pp, 170-174,
2, Preston, John,e New Covenant, or The Saints Portion. (London, 1643)•
3, Miller, Errand Into The Wilderness, p, 59*
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all that wee teach you, from day to day, are but conclusions drawne from
this Covenant, they are all built upon this....

We cannot, therefore, think of Him except as the one who has concluded
and set up this covenant with us. We would be mistaking Mm, we would
obviously be making ourselves guilty of transgression, of sin, if we
were to try to think of Mm otherwise, if we were to try to know and
fear and love any other God. but Mm - the One who from the very first,
from the creation of heaven and earth, has made Mmself the covenant
God of man, our covenant God.^

The belief that God has joined Mmself to his people in a covenant relation¬

ship was not peculiar to the Puritans.

The stem reliance of the Puritans on the authority of the Scriptures

■b.

4

3
demanded a Biblical basis for all doctrine. They found in the seventeenth

chapter of Genesis ample foundation for the theological structure they erected,

and they also made use of Hebrews, particularly the eighth chapter, and those
5

other limited New Testament references to the covenant or testament.

It is undeniable that the concept of covenant played some role in all of

Reformed theology. Perhaps more evident among the Rhineland reformers but

certainly too in Cnlvinistic Geneva from which the Marian exiles could have

imported it was the seed from which could have sprung a covenant theology.^

1. Preston, op. cit.. p. 351•
2. Barth, Karl, Church Dogmatics. IV, 1, (Miriburgh, T, & T. Clark, 1956),p. 36.
3. Ames, op, cit.. "All tilings which are necessary to salvation are contained

in the Scriptures, and also all those things which are necessarily required
to tv" instruction and edification of the Church,.... Hence the Scripture
is not a partiall, but a perfect rule of Faith and manners....", p. 150.

4. Preston, op. cit.. pp. 316 ff.j Cotton, John, A Treatise of the Covenant of
Grace. (London l67l), pp. 1-15; Bell, Thomas, A View of the Covenants of
works and Grace. (Glasgow 1814)•

5. Preston uses Galations 3s15-18 and Ephesians 2:12 in his discussion of the
new covenant; Ames uses Galatians 3:18 and Romans 4sl6. In both instances
in the latter case the Greek word is 1 Ames points out when
speaking of the covenant, "It is called a covenant because it is a firme
promise, for in the Scriptures every firme purpose,...is called a covenant".
Ames, op. cit.. p. 101.

6. Trinerud, Leonard J., "The Origins of Puritanism", Churgh Mstory. Vol. XX,
1951, p. 37.
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But with the exception of the Puritans in England and New England and the Cocceian

faction in Holland, the seed seem to have fallen on rocl<y ground or lain dormant.*
One cannot but wonder why it was that in Puritanism the doctrine of the

covenant achieved such centrality. while it was preached by Puritans in England

and Holland in opposition to doctrines considered central by others, it was in New

England from the beginning the fundamental tenet and one which brooked no opposition

for a number of years. It was certainly the normative theological concept for the

ordering of all doctrine, as well as ecclesiastical, political and social life.

Ahlstrom in speaking of New England Puritanism says:

it sought to be a faithful elaboration of the formularies worked out
by the Westminster Assembly of Divines, as they had been amended as to polity
at Savoy in 1658. ... Puritan theologians turned with considerable scholastic
rigor to three especially challenging themes: (l) the experience of regeneration,
its issue in the covenant of grace, and the preparation for this decisive event j
(2) the rationality of God's dealing with men, hence the need to promote an
intellectual understanding of God. man, and nature, and to explore the avenues of
natural theology and ethics; and (3) the necessity of interlacing personal religious
concern with the corporate demands of a visible church-way and a Holy Commonwealth
whereby the ecclesiastical and social-political orders were together and alike
under the rule of God and to be regulated according to His expressed will.

Ahlstrom sees the Puritan movement with its unique emphasis on the covenant as

being prompted by "an enormous surfeit with ecclesiasticism, corruption, and

popular impiety" and New England Puritanism as being "transplanted to New England,
3

there to flourish in its own way.

Perry Miller, whose works on New England Puritanism are considered authoritative

by many, has bequeathed to us some difficult problems. In his early writings he

oanterded that Puritanism was a necessary modification of Calvinism for the 17th

1. Miller, The New England Mind. The Seventeenth Century, p. 503. For a competent
discussion of the theology of Johannes Cocceius, see MoCoy, Charles S.,"Johannes
Cocceius, Federal Theologian", Scottish Journal of Theology. Vol. 16, No. 4.

2. Ahlstrom, on. cit.. p.242.
3. Ibid., p. 239.
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century man. He said that for the years of Protestant beginnings Calvinism was

entirely adequate, but that by the beginning of the seventeenth century the warfare

with Home had become a matter of debate so that "Calvinism could no longer remain

the relatively simple dogmatism of its founder".* He saw the task of seventeenth

century Celvinists as being that of "bringing God to time and to reason, of

justifying His ways to man in conceptions meaningful to the intellect, of caging

and confining the transcendant Force, the inexpressible and unfathomable Being, by

the laws of ethics, and of doing this somehow without losing the sense of the hidden

God, without reducing the Divinity to a mechanism, without depriving Him of
2

unpredictability, absolute power, fearfulness, and mystery4'.

On the other hand, in his later writings Miller tended to emphasize the

development of covenant theology as a movement within Calvinism to forestall

Arminianism and Antinomianism."' However, covenant theology seems to have been

precisely formulated before Antinomianism became a major threat, ani most certainly

this is true of Hew Engl arid Puritanism which was not faced with the problem until

Anne Hutchinson's espousal of some such theology in the late l630's.

A part of the difficulty may be traced to the fact that Miller was not, and

did not olaim to be, a Calvin scholar. Miller's approach is that of a historian,

and his terminology leaves something to be desired, as for example when in one work

he placed his exposition of the covenant of grace under a section entitled
4

"Sociology*. However, Miller seems to have been of at least two minds as to the

reasons for the oentrality of the covenant concept in Puritan theology, and one is

1. Miller, Errand Into Hie Wilderness, p. 53*
2. Ibid., p. 56.
3. Miller, Tire Hew England Mind. The Seventeenth Century, pp. 367~374»
4. Ibid., pp. 3°5 ffi
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unable to determine -what was for him the more weighty factor.

In a brief but concise analysis of the Federal theology of John Coccejus who

was a student of William Ames and whose theology was in basic agreement with other

covenant theologians, Karl Barth points out that this was the ruling orthodoxy of

the Reformed Church in the second half of the seventeenth century. Barth's concern

is not with how this carae to be, but in his critique he raises the question of how

Mmen who knew the Scriptures as Coccejus and his fellows undoubtedly did" could

have allowed a covenant of works to become the schema in which the covenant of

grace was set up. He concludes that "biblical exegesis had been invaded by a mode

of thought in which.... history, however extraordinary the course it took, could only

unfold itself and therefore only begin as the history of man and his works, man who

is good by nature and who is therefore in covenant with God - a God who is pledged

to him by virtue of his goodness"."*"
The question as to the reason for the centrality of the covenant in Puritan

theology remains unanswered. To discover if the selection of this concept as the

normative one led Puritan theology into aberration, we must turn now to an

examination of the theology. Our particular concern will be with that theology

which was expounded by New England Puritanism and the manner in which it worked
2

itself out in the life of the Massachusetts Bay Colony.

1. Barth, op. cit.. p. 62. For an Interesting analysis of 3arth's conception of
covenant as related to the Cocceian conception, see Scott, J. L», "The
Covenant in the Theology of Karl Barth", Scottish Journal of Theology. Vol. 17,
No. 2, June 1964, pp. 182-198.

2. The exposition of Puritan theology is drawn from the works of 'mes, Preston,
and Cotton as previously cited and in some instances Perry Miller's interpret¬
ation of these works. Only direct quotations will be annotated.



God's Covenant With Man

.....I will make my Covenant betweene mee and thee; that is, I will not onely
tell thee what I am able to doe, I will not onely expresse to thee in generall,
that I will deale well with thee, that I have a willingnesse and ability to
reoompenoe thee, if thou walke before me, and serve me, and be perfect; but I
am willing to enter into Covenant with thee, that is, I will binde my selfe,
I will engage my selfe, I will enter into bond, as it were, I will not be at
liberty any more, but T,am willing even to make a Covenant, a compact and
agreement with thee....

The covenant theologians believed that God had always dealt with man in terms

of covenant. The first covenant was made with Adam, and in this covenant God

promised Adam and his posterity eternal life if Adam would obey the moral law which

was planted in his heart. Adam's failure to do so incurred for him a just penalty.

This covenant was known as the Covenant of works, and as described by Preston, is

a ministration of the letter, breeds fear and enmitie, and is a ministration of

death.^
God then made a second covenant, this with Abraham, in which He promised to

be the God of Abraham and his children; the condition for Abraham was simply that

of faith. This is the Covenant of Grace which is the same in both the Old and New

Testament but differs only in ministration. Abraham was to believe that Christ

would come, arid Christians were to believe that Christ had come. Because of man's

inability to keep the moral law, God in Christ would take, or had taken, the task

upon Himself, and man was to believe this and so live in gratitude to his Covenant

Partner.

The Covenant of Works was not abrogated by the Covenant of Grace but was

incorporated into it in that the law which was the condition of the first covenant

1. Preston, op. cit.. p.3l6.
2. Ibid., pp. 318-319.



remained as the rule of life and manners according to which persons in the

Covenant of Grace should live. The law is not a condition of the covenant but

serves as a schoolmaster. As John Cotton stated the matter, ",,..as the law is

given by Christ, it is not a Covenant of Works, but a caamaniment of well-doing;

and he having given it, we take ourselves boond to be subject of it","'' and "So

that the children of the covenant of Grace will only tell you, that they are

2
free from the Covenant of the Law, but not from the commandment of it,..."

We must now turn our attention to certain of the essential tenets of covenant

theology as they were understood in the light of this covenant relationship between

God and man.

A. Of Scripture

The supreme importance of Scripture as the rule of faith and life for

covenant theologians has already been cited.Niebuhr points out that all of

Protestantism was in agreement that God* s revelation of Himself was to be found

in Scripture, but that among the Puritans "the principle of biblical authority

was highly explicit. They tended to give first place to this doctrine in their

creeds and fought for it with a stubbornness that often betrayed them into

adopting narrow and indefensible positions!'.^
B. Of God

The covenant God was incomprehensible and unknowable, except insofar as He

chose to make himself known. "God as he is in himselfe cannot be apprehended of any,

1. Cotton, op. cit.. p. 74.
2. Ibid.. p. 88.
3. See pa<g^ 26.7.
4. Niebuhr, H, Richard, op. cit.. pp,59-60.
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but himselfe I Tim, 6.16. Dwelling in that inaccessible light, whoa never man saw,

nor can see","'" But God has chosen to reveal Himself to some extent, "As he hath

revealed himselfe unto us, he is conceived as it were, by the backe parts, not by

the Pace. Exod, 33»23« Thou shalt see my back-parts, but my Pace cannot be seene,

and darkely, not clearly, that is, after an humane manner, and measure, I Cor, 13.12,
2

Through a glasses darkely, after a sort". This partial revelation is apprehended

through the Scripture.

What one could know of God was in terras of His sufficiency and efficiency, and

from these "Pillars of Paith" was deduced a logical system concerning the essence

and attributes of God, Such a system was not original with the Puritan theologians,

but what may have been was their repeated insistence that the attributes were modes

of human understanding rather than of the divine nature and their extreme caution

when speaking of the essence of God,

That the all-sufficiency of God was an important concept is best illustrated

by the fact that John Preston's exposition of the Covenant of Grace is preceded by

a series of five sermons based on Genesis 17:1 on the all-sufficiency of God. It

was only from this starting point that men could deduce a covenant relationship

which would offer absolute assurance.

It is not necessary to go into detailed discussion of the Puritan system of

attributes. For our purposes it is only important to note that it led to an

emphasis on the doctrine of the sovereignty of God, The God who had created the

world also ruled the world, and without His active continuing control and

preservation, it would dissolve into nothingness. The emphasis on the sovereignty

of God led in turn to an emphasis on the doctrines of election and providence.

1, Ames, on, cit.« p, 9,
2, Log, cit.
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0. Of Man

The adherence of covenant theology to the doctrine of original sin controlled

its understanding of man. Man was created good. "Man as he was the last of the

Creatures, so was he the Compendium, abridgement of all Creatures, both immediately

and mediately perfect, partaking the nature of the one, in his soulsj, and of the

other in his body."'" His chief excellency lay in the fact that he was created in

the image of God. But man in Adam fell from Goodness. "The Apostacy of Man is

his Pall from (Obedience due to God, or a transgression of the Law prescribed by

God.... Hence was the grievousness of this sin, which did not only containe pride,

ingratitude, snd uribeliefej but also by violating of that most solemne Sacrament,

did make shew of, as it were a generall profession of disobedience, and contempt

of the whole covenant. All which also were so much the more foule by ho?/ much the
2

condition of the sinner was more perfect". Man's fall can only be attributed to

man himself. "The principall cause was man himselfej by the abuse of his free-will.

Eocle 7.29. For he had received that righteousnesse, and grace by which he might

have persisted in obedience if he would. That righteousnesse and grace was not

taken from him before he had sinned, although that strengthening and confirming

grace by which the act of sinning should have been actually hindred, and the

contrary act of obedience brought forth was not granted unto him, and that by the

certaine, wise, and just counsell of God. God therefore was in no wise the cause

of his Palls neither did he lay upon man a necessity of falling, but man of his

own accord, did freely Pall from God"

The consequences of man's fall are guiltiness and filthiness and punishment.

Guiltiness results in an evil conscience, and filthiness is that "spirituall pollution,

1. Ibid., p. 37.
2. Ibid., p. 49.
•5* Ibid., p. 30.
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whereby a sinner is made destitute of all comlinesse, and honour, and becomes

vile" The punishment for sin is death, a spiritual death which results in the

"defacing" of the image of God in man, and in his being placed in bondage to the

powers of darkness or the Devil.

Man's fall was no mere slip of the foot. "It is the corruption of the whole

man.... Hence also it is that in Scripture, a homegeneall corruption is attributed

not only generally to the whole man but also to every part of it: as to the

understanding.... To the conscience.... To the will To the affections of every

kind.... To uncleannesse in the lusts of their hearts.... Lastly, to the body and
2

all the members of it...." And it is this fallen man who continues in deviation

from the law of God committing those acts v/hich are catalogued as actual sins.

This then is man who is outside the covenant relationship with God - man

corrupted and totally impotent to aid himself. This same man when he is within

the covenant of grace is justified and sanctified. "By justification a believer

is properly freed from the guilt of sin, and hath life adjudged to him, the title

of which life is as it were, determined in adoption; so by sanctification the same

believer is freed from the filthinesse and staine of sinne and the purity of Gods

Image is restored to him".

D. Of Christ

The unbridgeable gulf separating an eternal, holy and sovereign God from

fallen man has been bridged, but only on the initiative of a gracious God who

chose to covenant with Abraham and his seed and thus set man in a new relationship

with himself. The mediator of the new covenant, as well as its surety, is

Jesus Christ.

1. Ibid., P. 53.
2. Ibid.. P. 58.
3. Ibid., P. 125
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".,,.as the Lord Jesus is the first and last inother things, so in the Covenant;

he doth bring up unto God, and to the right of the Covenant.... you have no right

unto the Covenant before you have him; you have no condition of the new Covenant,

unless you have him"."L
"Hee hath undertaken on Gods part, these and these things shall be done, all

his promises are yea, and Amen in him: and again, hee hath undertaken on our part
2

to give satisfaction by his death, and likewise to make us obedient to his Father".

"The office of Christ, is that which he undertooke, that he might obtaine

salvation for men: I Tim.1,15. This is a sure 3aying, and worthy of all acceptation:

That Jesus Christ came into the World to save sinners.... The office it selfe to

which Christ was called is threefold: Of a Prophet, of a Priest, of a King".^
Despite the seeming orthodoxy of this presentation of the person and work of

L
Christ, it is here that covenant theology begins to exhibit near fatal flaws. As

one reads Puritan theology, one realizes increasingly that the usage of the concept

of covenant to allow for an acting God and a responding man has relegated Christ to

an inconsequential role. Always Christ is understood in terms of the covenant

rather than the covenant in terms of Christ. God has not made himself known in

Jesus Christ but has used Him to ratify a contract, so that both the person and

work of Christ are seen in predominantly status terms.

Very few Puritan sermons have as their subject the person of Christ.

Indispensable as He may have been to the Puritan mind as a pledge of the mercy and

faithfulness of God, He was a pledge of that God whom they had. encountered first of

all in the Old Testament, Cotton Mather in his last book published in 1726 called

1. Cotton, op.cit.. p. 222.
2. Preston, on. cit,. p. 330.
3. Ames, op. cit.. pp. 73-74.
4. In Barth's critique of Federal theology to which previous reference has been

made, he is highly critical of the concept of an inter-trinitarian pact as a
prerequisite to God* s covenant with man, Ames stated it, "The calling is an
action of Gad, especially of the Father, whereby, a speciall covenant being
made, he ordained his Son to this office. This covenant is expressed,
Isay.53«10» That if Christ would make himselfe a sacrifice for sin, then
he should see his seed, he should prolong his dayes, and the delight of the
Lord should prosper by him" . p. 74.
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for an enhancement of the person of Christ and noted that "in the Days of my

Pilgrimage" many celebrated sermons barely mentioned the Saviour.^"

The Covenanted Community

For the worke wee haue in hand, it is by a mutuall consent through a speciall
overruleing providence, and a more then an ordinary approbation of the
Churches of Christ to seeke out a place of Cohabitation and Consorteship
under a due forme of Govenment both ciuill and ecclesiasticall. In such
cases as this the care of the publique must oversway all private respects,
by which not onely conscience, but meare Ciuill pollicy doth binde us; for
it is a true gule that perticuler estates cannot subsist in the mine of
the publique.

One of the practical outcomes of the covenant concept of God as an active

sovereign was that the Puritans thought in extraordinarily corporate terms. In

his sermon on the Arbella John Winthrop spoke of the whole group of Massachusetts

Bay settlers as being in covenant with God. The Covenant of Grace which bound

God and man to each other had its social counterpart, a church covenant which was

parailed by or extended to include a civil covenant. We shall now turn to a

brief examination of these social covenants.

A. The Church Covenant

The basic premise of the Covenant of Grace was that it was concerned with the

dealing of an omnipotent God with an impotent man. When Adam disobeyed God, he not

only severed the relationship between man and God but also the relationship between

man and man. And man was no more able of his own initiative to reestablish a loving

relationship with man than he was with God. However, when sinful man sees the
3

Cbcenant of Grace, "his opinion, his disposition and affection is altered". His

heart is softened, and God sencfe his Spirit to write his Laws in the heart of man.

1. Miller, Perry, The New England. Mind. From Colony to Province.(Cambridge. Harvard
University Press, 1953)» P. 418. ~~

2. Miller and Johnson, on, cit.. p. 197. John Winthropj "A Modell of Christian
Charity" .

3. Preston, op.cit.. p.321,
J



God's bestowal of grace on man calls him to a new life and regenerates in him the

power to respond which he had lost in Adam's sin. This new life to which he is

called involves a rigorous concern for his fellow men, and just as he is now

placed in a covenant relationship with God, he is enabled to place himself in

covenant relationships with men. The Puritan would say, in fact, that regenerate

man is required to enter into covenant relationships with others who are regenerate.

The pressing problem would have seemed to have been that of determining who

the regenerate were, and it was here that some Puritans, particularly those of the

Massachusetts Bay Colony, cut themselves off from the stream of Protestant orthodoxy,

as well as from other Puritans.

On the one hand, there was no question but that God's calling of man took the

form of election. There was no doubt in the minds of any Puritans that it was God

himself who had sent "this choice grain into this wilderness", and while some

English Puritans must have rebelled at the thought of a second sifting of EnglarxL

to select choice grain, all would have agreed that there was an original sifting

of the whole of mankind to obtain themselves.'1'
The Covenant doctrine of election was stated! "Election is the predestination

of some certaine men, that the glorious grace of God may be manifested in them....

The first act of election then is to will the glory of his grace in the salvation

of some men.... The second act is to appoint some certain men who shal be made

partakers of this salvation.... The third act of election is a purpose or intention

of preparing and directing those meanes by which men elected are certainly lead through
2

to salvation as to an end." There was general agreement that the regenerate as seen

from the side of God's activity were those whom He had elected or predestined to

salvation, and it was these who were to covenant together to form the Church, The

1. Commager, op. oit.. p. 164.
2. Ames, op, cit.« pp. 106-107•
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Puritan was accustomed to the idea that only certain men were chosen, and he was able

to endure the thought of being saved without his fellowmen as their damnation was not

a consequence of his salvation."'" What he was not able to endure was that the church

which was to be God's elect, a "citty upon a Hill", might be full of the unelect.

What seemed logical to the Puritan mind was that those who had experienced regener¬

ation would certainly know of it and could therefore witness to each other of it.

And it was on the basis of this satisfactory witnessing to each other that men would

covenant with each other and. thus bring a church into being. The Rxritans took into

consideration the fact that they were dealing with an incomprehensible God and thus

might err in determining the satisfactoriness of man's witness, but the probability

of error was not so great as it would be if men were considered to be in the church,

or allowed to be, without having covenanted with each other.

Richard Mather defined the church covenant thusly:

A solemne and publick promise before the Lord, whereby a company of
Christians, called by the power and mercy of God to fellowship with Christ,
and by his providence to live together, and by his grace to cleave together
in the unitie of faith, and brotherly love, and desirous to partake together
in all the hold Ordinances of God, doe in confidence of his gracious acceptance
in Christ, binde themselves to the Lord, and one to another, to walke together
by the assistance of his Spirit, in all such wsyes of holy worship in him, and
of edification one towards another, as the^Gospel of Christ requireth of every
Christian Church, and the members thereof.

This definition states in broad terras what were considered to be the functions

of the church. Beyond the fact of God's willing that his elect covenant with one

3
another, there were discernible purposes in his so willing. The duties and

requirements of the covenanted community are those determined by the Covenant of

1. Perry, on. cit.. p. 312.
2. Miller, The New England Mind. The Seventeenth Century, p. 435•
3. Ames, on. cit.. pp. 142-143. "So that a more ample and certaine blessing of

God may be expected in the Church of God instituted, then in any solitary
life whatsoever. They therefore that have opportunity to joyne themselves to
the Church, and neglect it, doe more grievously sinne, not onely against God
in respect of his ordinance but also against their ovme soule in respect of
the blessing adjoyned. And if they doe obstinately persist in their
carelessnesse, whatsoever they doe otherwise professe, they can scarce be
accounted for believers truly seeking the Kingdome of G 0 D."
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Grace, and the church is constituted as an institution to facilitate the achievement

of these ends. While both regeneration and man's obedience were the work of God,

it was noted that God tended to work through certain "means", chief among these

being the Sacraments and the preaching of the Word."'" The importance which was

attached to pfceaching can hardly be over-emphasized. The Puritans believed that the

will of God was discernible in the Scriptures, and that the task of the minister in

expounding the Scriptures was two-fold: first, that of edifying the saints - "The

duty of an ordinary preacher is to propound the Will of God out of the Word, unto

the edification of the hearers. I Tim.1.5. The end of preaching is love out of
2

a pure heart, and a good conscience, and faith unsained". ; and secondly, that of

leading the still unregenerate (but only those who had been elected and had not

perceived their election) to regeneration - "Preaching therefore ought not to be

dead, but lively and effectuall, so that an unbeliever coraming into the Congregation

of the faithfull he ought to be affected, and as it were digged through with the

very hearing of the Word, that he may give glory to God. I Cor.14.25. And so the

hidden things of Ms heart are made manifestj and so falling down on his face, he
3

will worsMp God, and say that God is in you indeed" . One of the longest sections

in Ames' Marrow of Divinity concerns itself with detailed instructions on the art

of preaching, which is understood as the expounding of Scriptures.

Despite the primacy of preaching as a means of grace, Covenant theology was

orthodox in that it recognized only the two Sacraments of baptism and the Lord's

Supper. These were seen as seals "sealing the Covenant of God". "A Sacrament

therefore of the new Covenant is a Divine institution, wherebyby sensible signes,
4

the blessings of the new Covenant are represented, exhibited and applied". Baptism

1. Preston, op. cit. p. 389. "The condition that is required of us, as part of
the Covenant.... it is to repent to serve the Lord in newness of life, but the
abilitie by v/Mch we are able to perforrae these, is a part of the Covenant on
the Lords part...."

2. Ames, op. cit.. p. 155.
3. Ibid., p. 159.
4» £bi<|.) p. 163.



-3V-

is the Sacrament of regeneration which seals the whole Covenant of Grace to the

faithful - it confirms their ingrafting into Christ, represents their justification

and adoption, and seals their sanctification and eternal glory. Since baptism is

to be administered to all those to whom the Covenant of Grace pertains, the

children of the faithful are to be baptized in the expectation that they will

confirm their baptism by satisfactory witness to their election when they are of

age. The Lord's Supper is the "Sacrament of the nourishing and growth of the

faithful in Christ" and as such could be administered only to the adult church

members who were the only persons "who are visibly capable of nourishment and
•1

growth in the Church".

Alongside the covenant concept of the church as the institution through which

God was most apt to dispense His grace was a further concept which necessitated

the establishment of an institution. The Puritans took seriously the doctrine of

the priesthood of all believers in at least one respect - they were required to

do good to one another - and it was within the community of the church that they

learned what this doing good entailed. Through conscientious study and

application of the Scriptures as expounded to them by the ministers, they were able

to upbuild one another. Each of the regenerate could benefit from the special gifts

of others in exchange for his own, and thus corporate piety was a means to individual

piety."

Finally, the church had the function of ministering to the civil community.

The relationship of these communities will be a part of the subject matter of the

next main section. We must now look briefly at the matter of church government.

1. Church Polity

The covenant community was not free to choose for itself a form of church

government. The Puritans believed that the Scriptures prescribed a "due form"

Ibid., p. 183.
2. Perry, on, cit.. p. 333
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of ecclesiastical government which was what has come to be known as the

Congregational form. Each church possessed local autonomy, and the power in each

dhurch rested in the hands of those who had covenanted together to form the church.

This power v/as limited in that Christ was the head of the church, and in that all

that could be knovm about church government and order was recorded in the Scriptures

of which the ministers could be assumed to be the best interpreters. This emphasis

on the necessity of proper interpretation of Scriptures led to the practice of

church officers and ministers making decisions (even as to fitness of candidates

for church membership) which the church members were then called upon to ratify,**"
But in theory the form of government maintained an equitable distribution of power

as well as demonstrating the Puritan belief that what God desired from his people

was a voluntary submission to his will.

Some of the most fascinating reading in the narratives of Puritanism are the

records of the endless controversy centering on this question of church government.

In England Presbyterians had joined with the Puritans in the struggle to reform the

church, and many were theologians of the Covenant} but they could find no authority

in Scripture for a church covenant or the ecclesiastical polity which the Puritans

claimed to be of the essence of the church. 3y skilful exegesis the Puritans did

find Scriptural authority, and it was as clear to them as Dr. Ames had said it was.

Richard Mather, for example, pointed out that the church covenant was contained in

the Old Testament and was not denied in the Hew, and that those ordinances of the
2

Jews which were not repealed by Christ were still in effect. Other Puritan

theologians contrived even more complicated arguments to enlighten the unenlightened,

but on this point other members of the Reformed family could not be moved.

An interesting sidelight is the story of the dexterity required by the non-

Separatists in maintaining on the one hand that they had not left the Church of

1. Miller, Orthodoxy in Massactusetts. p. 183.
2. Miller, *fhe Hew England Mind. The**Seventeenth Century, p. 438.
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England and on the other hand that the Congregational polity was of the essence

of the church. Shile it seemed obvious to the Separatists that a church in which

ministers were appointed by bishops and where the people had not voluntarily

undertaken a covenant relationship with each other was no church, it was not so

obvious to those who still claimed only to be attempting further reform of the

church. Ames argued that a people who accepted a minister had really called him

and that a people who had not formally repudiated a covenantal relationship could

be said to be in such a relationship with each other. As had been pointed out

earlier, the Massachusetts Bay Colony settlers were non-Separatists but had clearly
1

in mind the Congregational form of government when they left England.

Perry Miller claims that in this instance where the Puritans contended they

were depending most strongly on Biblical authority, they were in fact being most

strongly affected by ideas in the contemporary world. As a result of the tremendous

thrust of the Reformation, they wished to realize the perfect church order on earth.

At the same time from the traditions of the past came a desire to strengthen and

intensify the social bond. And finally as a result of political and economic

forces which were destroying medieval unity, they were gripped by a powerful sense

of the importance of the individual and his will. The Congregational form of

government was an attempt to take cognizance of forces and desires which were in a

2
real sense incompatible.

Whatever their motivations, the Hew England Puritans proceeded for decades on

the assumption that polity was of the essence of the nature of the Church.

2. Reflections on the Church Covenant

It is appropriate at this juncture to note certain tendencies inherent in the

1. See page 16.
2. Miller, The New England Mind. The Seventeenth Century, p. 142



Puritan doctrine of the church. Despite the definition of the church as union

with Christ (when "mystically considered"), the emphasis lies strongly on the

church as "instituted" by covenant. Though the church was instituted by God who was

the initiating party in the Covenant of Grace, the necessity of satisfying men that

one was within the Covenant of Grace before one could be a party to the church

covenant could only mean that man really controlled the membership of the church.

It further led the Puritans into what amounted to an obsession with self-examin- tion.

Tomes were written in the attempt to delineate the true signs of regeneration under

the Covenant of Grace as opposed to signs exhibited by those still urder the

Covenant of Works or even the devil's sway.1 This necessity for self-examination

led the Rxritans farther and farther away from seeing the church as the work of

God and ever closer to anthropocentricism. If the focus on election were shifted

from God's activity in Christ to man's ability to testify to this activity, then

the way was opened for a very narrowly-defined church.

3. Hie Civil Covenant

I looks upon this as a little model of the Glorious Kingdorae of Christ on
earth, Christ Reigns among us in the Commonwealth as well as in the Church,
and hath his glorious interest invoked and wrapt up in the good of both
Societies respectively.

The Massachusetts Say Colony is considered by most historians to be an example

of theocracy. Perry says, "A pure theocracy would be a society in which religious

piety embraced all of the interests, activities, and relationships within the

state reserved for itself the exercise of force. While no such condition has been

1. One of the most elaborate of these attempts is to be found in Cotton's Covenant
of Grace where he makes the following classification: "All the men in the world
are divided into two Ranks; Godly, or Ungodly; Righteous or Wicked: of Wicked
men, two sorts; some are notoriously wicked, others are Hypocrites: of Hypocrites
two sorts (and you shall find them in the Church of God) some are washed swine,
others are Goats," p, 30.

2. Quoted with source unidentified as the theocratic point of view in Miller,
The Hew England Mind; From Colony to Province, p. 131 •

state's jurisdiction, there being no difference between church
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completely realized in human history, it was approximated in New England during the

middle of the seventeenth century, v/hen the franchise was limited to church members,

the church was supported by public taxation, and the government in which church and

state were thus united undertook to prescribe every public manifestation of conscience#

belief, and worship".^"
Adams who exhibits a bias against Puritanism says, "What they rapidly developed

was an oligarchy in which church and state were almost inextricably intertwined.

Lay leaders and. clergy supported each other and ran the community with the two arms

of secular power and religious teaching or terror. It was King and Priest in the

closest of old time combinations, saturated through and through with the spirit of

the Old Testament".2
And Perry Miller says, "The government of Massachusetts....was a dictatorship,

and never pretended to be anything else; it was a dictatorship, not of a single

tyrant, or of an economic class, or of a political faction, but of the holy and

regenerate.... The Puritan state was from one point of view purely and simply a

•theocracy* j God was the sovereign; the magistrates and ministers were His viceroys.

But from another point of view, the Puritan state was built upon reason and the law

of nature; it was set up by the covenant of the people, the scope of its power was

determined by the compact, and the magistrates and ministers were the commissioned
3

servants of the people".

At this point it would not be fruitful to tarry too long over various writers'

descriptions of the Puritan state. There is general agreement that the relationsiiip

between church and state was an extremely close one, but Niebuhr has warned us that

the theology of the Puritans made it impossible for them to identify the state with

1. Perry, op. cit.. p. 334.
2. Adams, op, oit.. p. 74.
3. Miller and Johnson, op. oit.. pp. 183 and. 191.



•39-

the church, and that the formation of a commonwealth was of secondary importance

to the questions of how God's elect could be fashioned into a visible church and

how it might maintain itself as a pure expression of the divinely called.^ Our

concern here will be to look briefly at the Puritan state and then analyze in more

depth the theological justification which the Puritans advanced to undergird the

establishment of such a state.

As has been earlier pointed out, John Hinthrop sow the task of the colonists as

being "to seeke out a place of Cohabitation and Consorteshipp under a due forme of

Government both ciuill and ecolesiastioall". So that when New England was settled,

it was an established fact that the settlers were bound to one another in a civil

covenant. Because the covenant concept was the determinative concept of their

theology, and because their theology allowed for no separation of man's life into

spiritual and material realms, it was only reasonable that the covenant theory would

be extended to include their civil life. The same covenant relationship with God which

supported their establishment of the church supported their establishment of a due

form of government, there being only one major difference. whereas the Scriptures

were quite precise on the form of government required for a church, they were not

precise on the form of government required for a civil community. "But although

politicall society be established of God as well as Oeconomicall, yet as there is

some certain form of this Oeconomicall (as also of Ecclesiasticall society) prescribed

to all people, it is not so of politicall; but it is left to their liberty, that (so

as they preserve their power whole) they ipay ordaine that society, which makes most
2

for the establishing of religion and justice among themselves". But quite clear

in the Puritan mind was the fact that the purpose of civil government was to further

the rule and will of God.

1. Niebuhr, The Kingdom of God in America, p.68.
2. Ames, on. cit.. p.309»
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The Puritans believed that the most appropriate way to further the will of God

in the Massachusetts Bay Colony was for the elect to rule. Therefore, the franchise

was restricted to church members. The result was that the elected officials were

elected by the elect, and the laws governing civil life were laws passed by the

elect. That the elect were better able to perceive the will of God for communal

life was an obvious fact, for it was in the Scriptures that one discovered the will

of God to which the laws of society must correspond, and the regenerate were equipped

through the means of grace to understand the Scriptures. The four-fifths of the

inhabitants who were unregenerate seem to have accepted this as a fact of their lives.

The Riritan state was based on the hypothesis of original sin. Since the Pall

of Adam, there must be a coercive pdwei- to- restrain the evil impulses of man, and

for this purpose God has instituted civil government. "But since the unhappy Pall

hath robbed man of that Perfection, and filled bis heart with perverse and rebellious

principles, tending to the Subversion of all Order and the reducing of the World to

a Chaost necessity requires, and the Political happiness of a People is concerned

in the establishment of Civil Government.... Gods Wisdom therefore, and his goodness

is to be adored in that he hath laid in such a relief for the Children of men,

against tke mischief which would otherwise devour themj and engraven an inclination

on their hearts, generally to comply with it.... Government is to prevent and cure

the disorders that are apt to break forth among the Societies of men; and to promote

the civil peace and prosperity of such a people, as well as to suppress impiety, and

nourish Religion"

But the inclination to comply is not engraven on all hearts. John Winthrop in

a speech to the General Court after he had been acquitted in a trial for exceeding

his magisterial authority gave classic expression to the Puritan political theory:

1. Miller and Johnson, op. oit,. p. 251.
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There is a twofold liberty, natural (i mean as our nature is now corrupt)
and civil or federal. The first is common to man with beasts end other
creatures. By this, man, as he stands in relation to man simply, hath
liberty to do what he lists? it is a liberty to evil as well as to good. This
liberty is incompatible and inconsistent with authority, and cannot endure the
least restraint of the most just authority^ The exercise and maintaining of
this liberty makes men grow more evil, and in time to be worse than brute
beasts: omnes sumus licentia deteriores. This is that great enemy of truth and
peace, that wild beast, which all the ordinances of God are bent against, to
restrain and subdue it. The other kind of liberty I call civil or federal,
it may also be termed moral, in reference to the covenant between God and man,
in the moral law, and the politic covenants and constitutions, amongst men
themselves. This liberty is the proper end and object of authority, and
cannot subsist without it; and it is a liberty to that only which is good, just,
and honest.1

Natural man who is at liberty to do evil will do evil and consequently will grow more

evil. It is therefore necessary that he be restrained not only for the sake of the

community but for his own sake. Regenerate man, however, has bound himself to God

and his fellowmen, and it istthrough the collective will of regenerate men that the

will of God is projected and .:onvinued into the state.

The viewing of civil government in terms of covenant was still another attempt

on the part of the Puritans to preserve God's sovereignty and at the same time allow

the covenanted community some meature of freedom. Although civil government was

based on the law of God, the elect voluntarily covenanted together to obey this

law as they together understood and interpreted it and translated it into a civil

oode. The regenerate man was the man who was freed to enter into those compacts

which would enable him to live responsibly before God. As Thomas Hooker stated it,

"Prom mutuall acts of consenting and ingaging each of other, there is an impression

of ingsgement results, as a relative bond, betwixt the contractours and confederatours,

wherein the formalis ratio, or soecificall nature of the covenant lieth, in all the

former instances especially that of corporations. So that however it is true, the

rule bindes such to the duties of their places and relations, yet it is certain, it

requires that they should first freely ingage themselves in such covenants, and then

1. Miller and Johnson, op. cit., pp. 206-207.
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be carefull to fallfill such duties" So that God creates the state not by His

own immediate institution but by working through the freedom of His elect. The

elect in turn will preserve for the non-elect such civil rights as God intends
2

them to have#

The Massachusetts Bay Colony invoked a careful system of checks and balances

to limit power, even the power of the elect. Ministers were not allowed to serve as

magistrates, and in answer to the accusation that their form of government would draw

all things under the power of the church, John Cotton replied, ",...be pleased (i

pray you) to conceyve, that magistrates are neyther chosen to office in the chirch,

nor doe goveme by directions from the church, but by civill lawes, and those

enacted in generall corts, and executed in corts of justice, by the governors and

assistants. In all which, the church (as the church) hath nothing to doe: onely,

it prepareth fitt instruments both to rule, and to choose rulers, which is no

ambition in the church, nor dishonor to the commonwealth, the apostle, on the

contrary, thought it a greet dishonour and reproach to the church of Christ, If it

were not able to yield able judges to heare and determine all causes amongst their

brethren, I Cor,6.1, to 5* which place alone seemeth to me fully to decide this

question.

Neither the church nor the state was to control each other. They were to

work as partners in furthering the truth, and since a part of this truth was that

God alone was truly just, the powers of both church and state must be limited. One

of the best expositions of the Puritan understanding of the relation between church

and state is made by Cotton in a discussion of the independence of the church. He

says that the church is not independent of Christ from whom it receives all of its

power, and that "though it be independent in respect of derivation of power from

1. Ibid., p. 188
2. Simpson, Alan, Puritanism in Old and New England. (Chicago, University of

Chicago Press, 1955), p. 33•
3. Miller ard Johnson, on. cit.. pp. 210-211.
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the power of the sword to the performance of any spiritual administration, yet it

is subject to the power of the sword in matters which concern the civill peace".

He sees these matters as being of four sorts: (l) civil matters, the things of this

life, "as is the disposing of mens goods or lands, lives, or liberties, tributes,

customes, worldly honours, and inheritances"; (2) "The Establishment of pure Religion.

in doctrine, worship, and government, according to the word of God, as also the

reformation of all corruptions in any of these". He draws a distinction here

between the power of the church to accomplish this task with its spiritual weapons

and the power of magistrates to command and to inflict civil punishments. He then

points out that magistrates do not have the power to compel persons to enter into

the oommunion of the church or to part ' e of the Lord's Supper; (3) In time of war

or public calamity or danger, "the Magistrate may lawfully proolaime a fast as

gehosanhat did", and (4) Hin patienc suffering their unjust persecutions without

hostile or rebellious resistance"• Cotton concludes by then saying that "as the

Church is subject to the sword of the Magistrate in things which concern the civill

peace; so the Magistrate (if Christian) is subject to the keys of the Church, in

matters which concern the peace of his conscience and the kingdome of heaven"."^
Despite some historians' contention to the contrary, one is moved upon a close

reading of the Furitan writings on the state to the conviction that theirs was a

sincere ard serious effort to establish a form of government which would produce

a society redounding to the glory of God, and that the form they selected could be

reasonably derived from the basic assumptions of their theology. It must be

acknowledged that their careful system of checks and balances did not prevent the

abuse of power. It must also be noted that their civil community was as narrowly

conceived as the church community, in which fact lay the seeds which produced the

dissolution of the community.

1. Cotton, John, The Reyes of the Kingdom of Heaven. (Boston, Tappan and Dennet,
1843), pp. 94-100.
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The Covenant Stiilc

We must turn now to a more detailed consideration of the Covenant ethic. In

order to do this, we must explore in some depth certain of the doctrines and

concepts from which the Puritans derived their ethic or which were determinative

in formulating the ethic,

A. Justification and Sanetification

"They were at once the most predestinarlan and the most activifctic of Christians.

This paradoxical combination provides the clue to the understanding of the Puritan

ethos" The paradox was a result of the way the Puritans understood, the doctrines

of justification and sanctification and of the way the covenant concept was utilized

in the attempt to hold these doctrines in a state of creative tension.

Covenant theologians were at one with Reformed theologians in their contention

that it was God, and God alone, who justified man. "Justification is a gracious

sentence of God, whereby for Christs sake apprehended by Faith he doth absolve the
2

believer from sin and death, accounts him righteous unto life". ".... yet

God himself doth undertake in this Covenant to be the Author and Finisher both

of his Faith, and Obedience, Ileb. 12.2. And this doth argue the marvellous freedome

of the Covenant of Graces for the Lord offereth it out of his Grace, without the

forefight of Faith, or Works; for he undertaketh to give both Will and Deed of His

good pleasure, Phil. 2.13"?
That man in any way merited justification or could in any way cooperate in the

obtaining of it was inconceivable to the early Puritan mind. Though Covenant theology

emphasized a legal imputation theory of original sin which might have been expected

1. Dillenberger and Welch, op. cit.. p. 100.
2. Ames, o^^cit., p. 113*
3. Cotton, Cover ant of Grace, p. 11,
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to dull the power of that doctrine, the Puritans never doubted that man who had

been created upright had fallen of his own free choice into a state of corruption

v.hich made him deserving of the worst of punishment and which irrevocably close

for hin the door of self-deliverance. The cry of the Puritan heart was not "What

shall I do to be saved?" but a desperate "Save me". His regeneration must begin

with an act of absolution in which he could have no part.

But when a compassionate God heard man's cry, He extended grace to him in the

form of a call to new life and the ability to respond to the call. Man's hard heart

was softened when he perceived the Covenant of Grace, and thus for him began the

process of regeneration or sanctifioation. Though God's gift of justifying grace

is a complete once-and-for-all gift, man's reception of the gift is conditioned

by his nature. "The reall change of state is an alteration of qualities made in

man himselfe. 2 Cor.5.17» Old things are past away, all tilings ere become new.

But because it doth not consist in relation aid respect, but in real effecting;

therefore it admits divers degrees, of beginning, progresse, and perfection,

2 Cor.4.16. The inward man is renewed day by day"."*" "Then we are called, then

we are anctified.... And the same "pirit ^uickneth as unto holy duties, so that

tre live, yet not we. but Christ liveth in us: neither are we only in his hand, but

the Spirit sanctifying, draweth us into an holy confederacy to serve God in Family,

Church, and Common-wealth; and this Sanctification groweth, and encreaseth more

and more, 2 Cor. 7.1. I Thes. 4.1. & 5#23".2
The viewing of sanctification as a process, whether the work of God or man,

in combination with the necessity of the regenerate to testify to their regeneration

in order to obtain church membership led to Puritan activism. There were "signes of

Faith" whereby a man could determine for himself and the community could determine for

1. Ames, op. cit.. p. 124.
2. Cotton, Covenant of Grace, p. 23.
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itself if a men were among the elect. The Puritan divines did not claim that all

of the regenerate exhibited all of the signs, but it was obvious that the impact

of grace would create in a man some recognizable spiritual change. It was also

reasonably obvious that if sanctification flows from justification, senctification

becomes an evidence of justification, so that conduct is to some measure a

trustworthy sign of faith. "First, though there were nothing but Faith, yet that

beleeving brings with it, and workes sanctification, and holiness of life: For

whereas you might object, May a man beleeve this promise, and yet walke according

to the lusts of his owne ignoranoe, and to bee made partaker of the Covenant} Let

him, if he can beleeve truly, and doe this; but it is impossible, let him beleeve,

and the other will follow.... Let any man beleeve as Abraham did, and of necessity

it will produce good workes; Let a man beleeve truely, and truth of beliefe will

bring forth truth of holinesse"

The question of what conduct was appropriate for the regenerate man was

solved by the incorporation of the Covenant of Works into the Covenant of Grace.

Obedience to the Law was not the path to salvation but the inevitable accompaniment

of salvation. Since the will of God was recorded for all to read in the Scriptures

and since God's will was the observance of the Law and since Jesus Chrust did not

come to do away with the Law, then God's elect were to walk by the Law though their

salvation did not depend on it. And the Puritan theologians emphasized the latter

point. "As a Christian looketh not for Salvation by his obedience to the Law, nor

feareth condemnation by his disobedience; so neither doth he seek for any blessing

from his obedience, nor fear any curse from his disobedience.... He looketh not

for his blessedness from his works; though he should perform all the conditions to

which the promises are made, yet he expecteth all his blessings from free justification,

1. Preston, on. cit.. pp. 361-36?.
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and union with the Lord Jesus Christ"

The Puritan would have said that his concern was not with the Law but with the

One who had given the Law. Though his legalistic interpretation of the Scriptures

led him to see morality in terms of absolute right and. wrong, acts of obedience and

acts of disobedience, he would have said that his real concern with his disobedience

was that it was an indication of an ailegience which took priority over his loyalty

to God, But as happens in legalistic systems, as the Law of God was expounded,

interpreted, and elaborated, the Puritan beoame more and more absorbed with the
2

signs of his sanctification. "So then, if you would receive the benefit of the

Covenant, you must labour to grow in knowledge, labour to understand it more and

more..Since the Covenant of Grace is a ministration of the Spirit, "it should

teach us thus much, to labour to grow to assurance of the forgiveness of our sinnes,

the way is not to consider presently the commandment for a man to think with

himselfe, this I ought to do...,but the way is, to labour to get assurance of

forgiveness, to labour to apprehend the Covenant of Grace".^ "But how shall ft

man know whether his faith be right or no?.... if it be right, thou shalt finde
5

it to be of a working and lively nature...."

One can only conclude that the valiant Puritan effort to maintain God's freedom

in election and yet evoke from man a "proper" response was doomed to failure. When

predestination is grounded in the experience of the believer as it was in Raritan

covenant theology rather than understood in terns of the mystery of God in his

activity, man and his activity automatically become the focus of the drama of salvation.

1. Cotton, op. cit.. p. 83.
2. See, for example, the Fifth Book of Ames' Marrow of Sacred Divinity.
3. Preston, op. cit.. p. 448.
4. Ibid., p. 333
5. Ibid., p. 391.
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B. The orld and the Churoh

Though the Puritan concern with the signs of regeneration led to much soul-

searching and endless self-examination, the stage for this activity was the world.

The charge of other-wofcLdliness which is often made against the Puritans is a

fundamental error which is in part a result of the secular historians' confusing of

an evolving Puritan morolism with other-worldliness. And, in fact, the moral code

was not one of negative righteousness as is often thought. Perry quotes a student

of Puritanism as having said, "The more I study the Puritans the more I am at a

loss to find their 'Puritanism*" The harsh picture painted by critics seems most

often to have as its foundation the jeremiads of a late stage of Puritanism, and

which, as Perry Miller has pointed out, cannot be taken at face value as a catalogue

of warnings against moral depravity but have about them something of the nature of
2

a "ritualistic incantation". As one reads the diaries and literature of the

early New England settlers, one is impressed not so much with their sombemess or

austerity but with their sense of purpose and enjoyment in the face of the tremendous

difficulties of frontier life. To be sure, there was an emphasis on simplicity

and decorum — as was fitting for finite man living in relationship with an infinite

God. The Puritan was determined that not even the good gifts of God should be

allowed to divert his attention from his mission.

To be precise, one would have to say that the Puritans were among the most

worldly of all Christians. A basic premise of their theology was that the universe

was created good by God and that it was in no sense involved in man's fall. The

new creation was a new man, not a new world, and this new man was expected to live

in God's good world. Any thought of withdrawing from the world^of living a life of

1. Quoted in Periy, on. cit.. p. 238.
2. Miller, Errand Into The Wilderness, p. 8.
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aoeticisip would be a rejection of God's goodness. Sin had not distumed the order of

nature but only the orderliness of the human will.

There were two further consequences of this belief. In the first place, the

emphasis of the Puritans was on "realized eschatology". Their lives were bound

up with the here and. now, and it was only in the dying stages of Puritanism that

one notes a shift of emphasis in Puritan sermons from concern with present life

in the covenanted relationships to a concern about Heaven and Hell. As Perry

states it, "Salvation was not a bequest written in God's testament from the beginning

of time, opened only at the Last Judgment, and distributed only after the resurrection.

The saved entered upon their patrimony here and now".''" And in the second place, the

Riritan did not conceive of himself as a builder of the Kingdom of God, but rather
2

as a dweller in the Kingdom of God. Coupled with his sober estimate of man's

ability was his belief in the intrinsic goodness of creation, both of which forbade

him to think of hi .self as the Architect.

And yet though the world was good, it was still a place of temptation because

of the distortion of man's will, so man must live with both feet planted, solidly

in the world but with his affections weaned from it. To enable him to do so God

offered means of grace to be dispensed to His elect through the church, and thus

was drawn the sharp line between the church and the world, the elect and the damned.

The elect were those of the world who were in the church, and the damned were those

of the world who were outside the church.

G. Tlie Neighbour in Covenant Theology

In the section dealing with the church covenant, it was noted that as the

Covenant of Grace brought man into a new relationship with God, it also enabled him

1, Percy, on. cit.. p. 280.
2. The writer is aware of the fact that the opposite point of view is held by

many historians.



to enter into a new relationship with his fellowmen. One such relationship was

within the covenanted church. We must now see how covenant theology handled the

problem of one's neighbour and one's duties toward one's neighbour in view of the

absolute distinction which the doctrine of the church drew between the regenerate

and the unregenerate.

As has been stated previously, covenant theology held that before regeneration

all men were equally in a state of sin, and that the predestining of some to eternal

life and of some to eternal damnation was in no way dependent on any quality in

man. As Ames stated it, "for it is sufficient to understand that men are the object

of this decree, so that the difference of the decree doth not depend upon man, but

that difference,which is found in men, doth follow upon the decree"."'" That

difference is two-fold in that the elect are justified (the righteousness of Christ

is imputed to them) and sanctified (an alteration of qualities in man himself). In

the faithful sin is broken, subdued, and mortified; and in the unregenerate sin reigns

prevails, and predominates. Therefore, when covenant theologians deal with the

concept of neighbour, they see the regenerate man as possessing real and tangible

qualities which differentiate him from the unregenerate man.

Justice and charity are equated as the virtue whereby one is inclined to

perform his duty toward his neighbour. The neighbour is "every one whether man

2
or Angell also, who is or may be with us pertaker of the same end and blessednesse",

or "Every man, whom by any meanes we may accommodate, is, in some sort, our Neighbour.

Man in generall, as he is with us capable of supernatursll happinesse, inasmuch as

he is the proper object of absolute Charity, is our Neighbour. For this is the Tye

of our Charity betweeneone another, in order to God whom we love. And thus is

1. Ames, op. cit.. p. 105*
2. Ibid., p. 298.
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every man living our Neighbour, without difference of Kind, affection, or manners,

unlesse somewhat to the contrary doe certainely appears unto us"."*"
After this inclusive definition of the neighbour, and after stressing the

necessity of loving one's neighbour (which was defined as praying for and working

for his good), covenant theology found it appropriate to delineate the degree of

love owed to various neighbours. While no man was to be totally removed from the

embrace of Puritan charity, "among men those are more to be loved then others, that
2

come neerer to God, and in God to our selves". "But yet there is some difference

of order in the wishing that good: for we ought to wish that happinesse to the

godly immediately, but to the ungodly, onely hoping and supposing their Faith and
3

Repentance"•

And even among the godly there is to be a hierarchy of love. Kindred in blood

are to be loved more than strangers, and some special friend is to be loved more

than an ordinary kinsman in blood. Parents are to be loved more than friends, end

parents are to be loved more than children in certain respects and children more

than parents in certain other respects. Husbands and wives are to be loved more

than parents and children. And finally a community or whole society is more to be
4

loved than any member of it.

The duty to love was inextricably bound up with salvation. In the church

"the acts of communion among themselves are all those acts, by which they study to

doe good each to other: but especially those which directly make to further their

communion with God in Christ. Many acts of this latter kind are to be exercised

also toward those who as yet are not members of the Church: because of a certaine

5
power they are to be judged to belong to it". tod yet, "Therefore although we

1. Ibid., p. 128
2* Ibid., p. 301,

Ibid., p. 129.
4. Ibid., pp. 302-303



ought equally to will the salvation of others, yet the exercise and care of this

will is chiefly due to those, that are neere joyned to us in some speciall respect,,,"

One of the manifestations of charity was the giving of brotherly reproof, and

while this was due first and most properly to the faithful, infidels also on occasion

were to be reproved. They were to be reproved because they were neighbours and

ought not to be excluded from the common act of charity; because "the spiritual!

almes ought no more to be restrained, then the corporall: but the corporall ought
2

in great necessity to be bestowed on any"; because since one was required to

bring back one's neighbor's strayed oxen and sheep, one was surely required to

bring back one's neighbour when he wandered; and because he who erred most had the

most need of instruction.

Hie sharpest picture drawn of the infidel is in Ames* section on war where he

answers the question as to whether it is lawful for a "Christian Prince in a just

Warre" to accept the aid of infidels. It is not unlawful because one uses the

help of beasts and therefore one can use the aid of "beastlike men". However, he

warns that it shouldn't be tried without special heed - "First, Because it beares

a kind of show of diffidence, and inclination to compasse our ends either by right

or wrong, and also of an unlawful union with the wicked. Secondly, because hence

usually, doe arise the greatest scandals both betweene Christians and Infidels.

Thirdly, Because Infidels usually keepe not faith, and so their ayd proves a loss"?
Finally, the obligation between masters and servants is discussed as a special

category of the duties to neighbours:

Perfect servitude, so it be voluntary, is on the patients part often lawfull
between Christian and Christian, because indeed it is necessary: but on the Masters
part who is the agent, in procuring and exercising the authority, it is scarce
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lawful; in respect, it thwarts that generall Canon, What you would have men doe unto
you, even so doe unto them: Matth. 17.12. Perfect servitude, by way of punishment,
can have no place by right, unlesse for some hainous offence, which might deserve
the severest punishment, to wit, death: because our liberty in the natural account,
is the very nest thing to life it selfe, yea by many is preferred before it. The
condition of those men.who are for even bound and enslaved to some certaine kinds
of work: And of tther Servants, who hire themselves out for a time at such or such
a price, is not perfect servitude.

The passage is quoted in full because it gives rise to certain problems of interpretation.

The inference seems to be that under certain circumstances perfect servitude is

justifiable, but what it is which constitutes perfect servitude (a voluntary relation¬

ship between Christians?) is not stated precisely. On the other hand, two conditions

which do not constitute perfect servitude are stated and with no indication as to

whether or not they are lawful. One can conclude that the second of these conditions

described is that of a bond servant, but the first might refer either to a slave or

to any man's vocation - for as will be seen in the following section, the covenant

concept of society allowed for no social mobility. That it is probably a reference

to slavery, however, is indicated by the fact that in another section the point is

made by the same writer that the states of servitude or freedom cannot be considered
2

in conjunction with a doctrine of calling or vocation. But at any rate, the reader

is left to draw his own conclusions, and this is s most unusual turn of events in

what is usually the most systematic of theologies.

Even this brief and necessarily selective exposition of the attempt of covenant

theology to deal with the concepts of neighbour and neighbourly duties warrants
the

certain aiamary statements. Whether by design or by/covenant theologians*
| a4*

inability to think in any but the most methodical terms, the understand of the

neighbour as every man was seriously impaired (and perhaps fatally undermined) by

the construction of a system of degrees of love owed to one's neighbour on the

basis of his nearness to oneself or God. One's concern for the salvation of the

1. Ibid., p. 160. Second underline mine.
2. Ibid., pp. 327-328.
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unregenerate (en masse) could not be expected under these circumstances to engender

very much evangelistic zeal.

Because love was subsumed under the category of justice, the neighbour was seen

as the object of one's duty. This in conjunction with the fact that good works were

a somewhat trustworthy sign of regeneration strengthened the latent anthropocentrioism

of covenant theology. One's neighbour was not so much the subject of one's concern

as he was the object of one's concern, arid this was true even of the neighbour whom

one was instructed to love the most.

D. The Ordering of Society

The Puritan mind was not content with the notion that God had divided men into

the two estates of the saved and lost. He saw, in fact, sub-divisions within

divisions and sub-divisions within sub-divisions. He clung to the "primitive

conception that gradations in society are divine appointments, that a body politic

is a hierarchy",^" When preachers used the word "order", they did not mean civil

peace but distinction of rank. In a sermon preached on election day of 1676,

William Hubbard, one of the most venerated ministers of the Colony, said:

It was Order that gave Beauty to this goodly fabrick of the world, which before
was but a confused Chaos, without form and void.... The better to understand this
we may consider what Order os. Such a disposition of things in themselves equall
and unequall, as gives to every one their due and proper place. It suited the wisdom
of the infinite and omnipotent Creator, to make the world of differing parts, which
necessarily supposes that there must be differing place, for those differing things
to be disposed into,tihich is Order. The like is necessary to be observed in the
rational and political 'World, where persons of differing endowments and qualifications
need differing station to be disposed into, the keeping of which, is both the beauty
and strength of such a society.... So that it appears, whoever is for a parity in
any Society, will in the issue reduce things into a heap of confusion. That God who
assumes to him self the title of being the God of Glory, is the God of peace, or
Order and not of confusion.... He is so in his Palace of the world, as well as in his
temple of his:Church: in both may be observed a sweet subordination of persons and
things, each unto other.... It is not then the result of time or chance, that some
are mounted on horseback, while others are left to tfcavell on foot. That some have

1, Miller, The New England Mind: From Colony to Province, p. 398
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with the Centurion power to oomman£, while others are required to obey, the poor and
the rioh meet together. the Lord is the maker of them both. She Almighty hath appointed
her that sits behind the mill, as well as him that ruleth on the throne.... Nothing
therefore can be imagined more remote either from right reason, or true religion, then
to think that because we were all once equal at our birth, and shall be again at our
death, therefore we should be so in the whole course of our lives.'*"

It must be pointed out in fairness to the covenant theologians that this sermon

and others like it made slight use of Scripture or covenant theology which placed

a far greater emphasis on the responsibilities of those in positions of authority

and superiority. <hile the inferior owed subjection, obedience and thankfulness to

their superiors, it was not blind obedience. "Hence also that obedience must not be

blinde, or without examination of the precept: but an inferior ought to enquire so far

as is requisite for the matter in hand, whether the preoept be lawfull, convenient
2

and binding, Acts 4*19" • And "also it is required of superiors that have power,

and authority, that they study to further the salvation of inferiors by their
*

authority" .

But irregaraless of the derivation of the concept, the Pari tans were agreed

that there was a fixed ordering of society which lay within the providdnna of God

and worked to His glory. As late as 1740 when Puritanism had already undergone

significant changes, Jonathan Edwards preached what was in many ways a fantastically

modern sermon based on a sociological analysis of Northampton, but in it he said:

So you that are servants and poor negroes. You are of those who are poor in
the world, but barken to the call of Christ, and improve the present opportunity
earnestly to seek your salvation.... Though you are a servant, yet if you will come

1. Miller and Johnson, op.cit., pp. 247-249* Some years later Hubbard shocked and
offended his parishoners by maaying his housekpeped. A questionable maintenance
of order in the eyes of some.

2. Ames, op, cit.. p. 314.
3. Ibid.. p. 317* Perry records the epitome of this attitude in a story concerning

Cotton Mather's response when a faithful servant was miraculously restored to him
after suffering many hardships. Mather, wishing to show the servant a signal favor,
did not raise his wages or relieve him from service, but recorded in his diary:
"I sett myself to make him a Servant of the Lord". Perry, or>.cit.. p. 323*
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to Christ, and heartily give up your life to his service, you shall be the Lord's
freeman.... If you refuse to hearken to Christ, and live in the Ilegleot of your
salvation, then you will not only be the servant of men, but the servant of the devil,
and will hereafter fall into his hands, and be in his possession forever.1

The Puritans and Race delations

We must turn now to what is one of the major concerns of the thbais, and that

is to determine the Puritan practice in human relations. The New England Puritans

were in contact with two racial groups - Indians and. Negroes - and we shall look in

turn at their dealings with these racial groups.

A. The Indians and the Puritans

"Offend not the poor natives, but as you partake in their land, so make them

partakers of your precious faith; as you reap their temporals, so feed them with
2

your spirituals: win them to the love of Christ, for whom Christ died".

"Of the poor Natives before we came we may say as Isa.63.19. They were not

called by the Lords Name, he bear not Rule over them; But we have been from the
3

beginning, and we are the Lords,"

These quotations are indicative of the ambivalence of the Puritan attitude

toward the natives of North America. The first statement was made by John Cotton

in his farewell sermon to the settlers prior to their sailing from England, although

admittedly this was the final point in a lengthy sermon devoted to pointing out

the wonderful opprtunities awaiting the settlers in a new land.^4" The second

quotation is also from a sermon, an election sermon preached by -illiam Stoughton

in Massachusetts some thirty-five years after Cotton's sermon.

1. Miller, Perry, "Jonathan Edwards' Sociology of the Great Awakening", The New
England Quarterly. Vol. XXI, No. 1# March 1948, p. 72.

2. Quoted in Bates, Ernest Sutherland, American Faith. (New York, W.W. Norton &
Company, Inc., 194&), p.132.

3. Miller and Johnson, on. cit«. p. 245•
4* Ziff- Larxer, The Career of John Cotton. (Princeton, Princeton University Press,

1962), p. 62.
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The evangelisation of the natives was often cited as one of the compelling

reasons for colonization of those groups in England who were attempting to obtain

subscriptions for their ventures# The Massachusetts Bay Company contracted, with

two clergymen in 1629 "to do their endeavour in their places of the ministry, as well

in preaching, catechising, as also in teaching or causing to be taught the Company's

servants and their children, as also the salvages and their children, whereby to

their uttermost to further the main end of this plantation, being, by the assistance
4

of Almighty God, the conversion of the salvages" • The seal of the Company was an

2
Indian v/ith a label issuing from his mouth with the S.O.S., "Come over and help us".

Yet one of the favorite platitudes of American historians is that the dealing of the

colonists v/ith the Indians is one of the darkest blots on the pages of American

history.^ And the historians of Puritanism are agreed that their missionary zeal

was inconsequential.^
The first business of the Massachusetts Bay settlers was to take possession of

a lard which they understood to be theirs not only because a charter had been granted

to them by England but by divine right. The Indians possessed their lands only as

a natural right, since their possession existed outside of a properly ordered

state and was not in accordance with God's commandment to men to occupy the earth,

increase, and multiply. What followed was that the land -Jas technically vacuum

domicillum. and the English were obliged to take it over. So John Winthrop could

1. Ibid., pp. 7W5.
2. Drummond, Andrew Landale, Story of American Protestantism, (Edinburgh, Oliver &

Boyd, 1949), p. 276. " " ■—
3. Adams, op. oit.. p. 5«
4. Miller, op. cit.« Bodo, John T., The Protestant Clergy and Public Issues 1812-1848,

(New Jersey, Princeton University Press. 1954); BinKLey. O.T.. The Churches and
the Social Conscience (Indiana, National Foundation Press, 1948); Drummond,
op. cit«. Stephenson, George M., The Puritan Heritage. (New York, The MacMillan
Company, 1952).
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say in 1629:

,....the whole earth is the Lord's garden, and he hath given it to the sons
of Adam to be tilled and improved by them. Why then should we stand starving
here for the places of habitation, (many men spending as much labor and cost
to recover or keep sometimes an acre or two of lands as would procure him
many many hundreds of acres, as good or better, in another place), and in
the mean time suffer whole countries, as profitable for the use of man, to
lie waste without any improvement.*

The first years did not prove too difficult. The Lord showed his pleasure to the

Puritans as he had ten years previously to the ' ilgiims by sending a plague among

the Indians, and in 1634 Winthrop could write to a friend in England, "(the natives)
are neere all dead of the small Foxe, so as the Lord hathe cleared our title to

2
what we possess". However, the Indians to the north and. south of the Colony were

not visited with this displeasure of the Lord's and remained relatively strong. It

was necessary, therefore, for the Puritans to face the Pequots in formal wax in

1637. That they defeated them easily was for the Puritan another indication of

the Lord's favor. The Bsquots who were not slaughtered were either enslaved by

the settlers, turned over to the Narragansett tribe, or sent to the West Indies to

be sold into bondage.

In defense of the seeming harsh treatment of the vanquished by the viotors,

John Underbill, second in command of the Puritan army, said:

It may be demanded, why should you be so furious?..... Should not Christians
have more mercy and compassion? But I would refer you to David's war. When
a people is grown to such a height of blood, and sin against God and man,
and all confederates in the action, then he hath no respect to persons, but
harrows them, and saws them, and puts them to the sword, and the most terrible
death that may be. Sometimes the Scripture declareth women and ohildren must
perish with their parents. Sometimes the case alters; but we will not dispute
it now. We had sufficient light from the word of God for our proceedings.3

1. Quoted in Pearce, Roy Harvey, the Savages of Amerioa. (Baltimore, The John
Hopkins Press, 1953 )» p. 21.

2. Ibid., p. 19.
3. Ibid., p. 23.
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Again in 1675 it became necessary to wage war, this time against King Riilip

end the Wampanoags, and the Bar!tans suffered much heavier losses before winning

this war - losses heavy enough to make them ponder whether the Lord might not in

this instance be calling into question their own faithfulness. Besides these major

wars there were small skirmishes all along as the settlers moved inland and attempted

to impress the Indians with their theory of property rights.

Objectivity demands that one remember that the settlers were fighting not only

for land but for their lives. Perhaps their only recourse other than slaughtering

large numbers of Indians and enslaving others would have been to return to England

and admit that the Holy Experiment was a failure, and all that we know about the

Puritans rules this out as a valid option for them. The crux of the problem was

that the Indians seemed determined to reject the civilizing influence of the Puritans

and also largely determined to reject his meager missionary efforts. To the Puritan

for whom life only made sense if it were lived in an orderly sub junction to the

will of God this rejection was a bitter disappointment. True, other men rejected

the Puritan God of order but none so vehemently or violently as did the Indian.

One could almost believe that the Puritans saw the Indians as some form of

creature half way between animal and man.1 Some of the most vivid descriptions in

Puritan literature are of this poor "salvage". In Cotton Mather's Life of John

Eliot he says concerning the Indians, "Know then, that these doleful Creatures are

the veriest Huines of Mankind, which are to be found any where upon the Pace of

the Earth", and in a few short paragraphs, he employs the following descriptive

nouns and adjectives: heathen, salvages, perishing, dark souls, abject, shiftless,

slothful, miserable, hideous, stujkid, senseless, beastly, and degenerate. T5ie ori^y

1. If Stephenson, op. cit.. p. 33» is correct in his evaluation of "Puritan law and
justice as being "tender of children and dumb animals and... full of human kind¬
ness", the Indians could not have been considered animals.
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concession Mather makes is that he admits that a "pregnant and witty Indian who

also spoke English well" was of assistance to Eliot when he learned the language

of the Indians.1 On the other hand, neither Mather nor John Winthrop were guilty

of such intemperate language in their diaries. In a letter written to Lieutenant

Governor Dummer in 1724, Mather suggests that a man be appointed as "A Visitor of

all the Indian Villages". In speaking of missionary work among the Indians, he

says, "Hie work of Gospelling the Aboriginal Natives of this Country is one of
2

New Snglands peculiar Glories".

The Indians were also used as a point of reference in many Puritan sermons -

for example, as proof that there was some inherent knowledge in all creatures -

"idle Salvage Indians themselves in the most hideous and Barbarous Thickets of .America,

own a Kdutantowit, as the First Cause of all" - or as a symbol of contempt, "I tell

thee, when God shall cone forth to execute his Judgments upon sinners, thy Church-

membership, thy priviledges shall not save thee, God will no more regard thee for

all this then if thou wert an Indian; except it be to punish thee the more because

thy sins have been greater"A
What seems, however, to have been the case was that Indians were not regarded

as something other than men, but as the most unregenerate of the unregenerate.

The orthodox opinion in the seventeenth century was that the Indians were of the race

5
of Asiatio Tartars who had come to America by a land-bridge from northern Asia.

Their nomadic existence had caused them to lose their sense of civilization and

order and of God Himself, and they were, therefore, more firmly in the clutches

of the Devil than the Civilized unregenerate man. The Puritan sense of holy

1. Miller, Perry, and Johnson, Thomas H., Eds. The Puritans. Vol. II, (New York,
Harper & Bow, 1963), pp. 503-506.

2. Mather, Cotton, The Diary of Cotton Mather. (Borton, Massachusetts Historical
Society Collection, 2 Vols. 1911-1925).

3. Quoted in Killer, The New England Mind. The Seventeenth Century, p. 185.
4. Quoted in Miller, The New England Mind: From Colony to Province, p. 112.
5. Pearce, op. cit.. p. 25.
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mission which made it simple for him to see his problems with the Indians as a part

of a cosmic struggle between God and Satan also compelled some few Puritans to

attempt to wrest the Indians from the clutches of the Devil.

The Reverend Solomon Stoddard wrote of the Indians in 1723» "And as we dread to

go to Hell our selves, it should be awful to us to consider their Damnation. Love

and Pity calls for it, that we should help them out of their Danger. We should pity

Beasts in Misery, much more Men: Tho they be Brutish Persons; yet, they are of

Mankind, and so objects of Compassion. It is an act of Love to our own nature to

seek their Salvation...."1
The Reverend Stoddard was writing fairly late in the day of the PUritan missionary

enterprise among the Indians. One of the first missionaries whom the Massactusetts

Bay Colony sent among the Indians was sent by default. This was Roger Williams who

was banished for preaching disturbing doctrines after only a brief sojum in the

Colony. One of the disturbing doctrines which he advanced was that the King of England

had no right to grant the Massachusetts Bay Company a patent to the Indians* land.

Williams argued that "God having of one blfcod made all mankind", there is "no differ¬

ence between Europe and Americans in blood, birth, bodies, etc.," and therefore all

are naturally the children of wrath. But by the same reasoning, the Indians had
2

as good a title to God's favor as other men in their condition. Other disputations

aroused, the wrath of Williams' mentor, John Cotton, and in the fall of 1635

Williams was ordered by the General Court to leave Massachusetts, He was given

perm'ssion to remain in Salem until spring because of his poor health, but when he

was secretly warned that he was to be deported to England, he escaped into the forest

1» Ibid., p. 32.
2. Heller, William, op, cit.. pp. 15V-155.
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where he was eventually found and cared for by friendly Indians. He bought land

from the Indians to establish Rhode Island, learned their language, and spent a

great part of his time in the effort to convert than. In 1643 he wrote:

Boast not proud English, of thy birth & blood,
Thy brother Indian is by birth as Good.
Of one blood God made Him, and Thee & All,
As wise, as faire, as strong, as personall.

By nature vnrath' s his portion, thine no more
Till Grace his soule and thine in Christ restore
Hake sbre thy second birth, else thou shalt see,
Heaven ope to Indians wild, but shut to thee.

In 1644 the General Court of Massachusetts asked the ministers to recommend

measures for converting the Indians, and two years later the Court directed the

ministers to elect two of their number every year to engage in evangelism among the
2

heathen. There seem to be no records to indiaate how seriously this directive was

taken. But in 1646 one of the most successful of the missionaries, John Eliot,

began to preach to the Indians of Nonatun in their language in which he became

proficient. By I663 Eliot had published a Catechism and translated the Old and

New Testament into the Algonquian dialect. More important, perhaps, from the

point of view of the General Court was the fact that he was actually obtaining

some Indian converts. In recognition of his success he was preferred the thanks

of the General Court as well as a gift of ten pounds at the end of his first year
3

of missionary effort. She Court also set aside certain lands for Christian Indian

settlement. By 1674 there were thirty-three villages of what were called "praying

Indians" around Boston and on the island of Martha's Vineyard, the ones on the

latter being the result of the work of the Mayhew family. In these villages the

wigwams of the Indians were grouped in an orderly fashion around the meeting-house

1. Loc^j^t # ,
2. Pearson, op. cit.. p. 27.
3. Druinaond .**iaf>. c'i't.. p. 277.
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whlch also served as a school. The converts were schooled in Puritan theology

and subscribed to a covenant relationship with each other.

Hie work of missions received aid from England. In 1649 Parliament authorized

the incorporation of "The President and Society for the Propagation of the Gospel in

New England" which rendered financial assistance and sent "missionary boxes" to the

converted Indians. With the Restoration its charter was declared invalid, and a

charter was granted in 1662 to the "Company for Propagation of the Gospell in New

England, and parts adjacent, in America", which continued to finance missionary

work until the Revolutionary War.1
On the New England side the work remained largely the work of a few dedicated

individuals who felt a special missionary vocation. King Philip's War whifeh was the

result of a mass Indian uprising in which very fey/ Christian IMians were involved

hardened the Riritans* hearts even more toward the Indians and resulted in the

2
mistreatment of the Christian Indians. By 1698 it was reported that there were

only 2500 converts left in the Indian villages, and that these were dying off rapidly.

The thin veneer of civilization which had been applied to the Indiana in the name of

Christ had cracked. There were constant reports of debauchery and drunkenness, and

the Puritan was faced with the frightening paradox that the heathen had been lowered,

and not raised, by their contact with Christian civilization.^
The missionary interest lay dormant from 1690 until 1730 when it came to life

again in the erson of one who is said to be the last great Puritan, Jonathan

Edwards. It is doubtful, ftowever, that he oould be considered a Puritan in his

approach to Indian evangelism. He and his fellow workers had lost the Puritan faith

in the use of civilization as a means to conversion and utilized instead the revivalistio

methods which they found effective for all conversion. One would really have to write

Finis to the story of the Puritans' abortive effort to"Christianize the Salvage" with

the death of a few dedicated Eliots and Mayhews.

1. Pearson, op. cit«. p. 27.
2. Ibia., p. 29.
3. Ibid.# p. 30.
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B, The Puritans and Negroes

The story of the Puritans and Negro slavery is a less well-documented one.

Perry Miller, for example, makes no mention of slavery in his extensive writings cm

Puritanism,1 One is faced also with the fact that statistics and records for

the Colonial period are notably unreliable. Historians differ as to the date when
2

Negro slavery was introduced into the colonies, Adams gives 1619 as the date, and
*

Olmste&d suggests that it was around 1650. There is also disagreement as to when

slavery was in roduced into the Massachusetts Bay Colony, Some writers claim that

Samuel Maverick who arrived in Massachusetts in 1624 brought slaves with hia, but

evidence favors the theory that the first slaves arrived on the ship Desire in 1638.^'
There is fairly general agreement, however, that the number of Negro slaves in the

colonies was limited until the beginning of the eighteenth century, Goveenor Dudley

of Massachusetts reported only 550 Negroes in the Colony in 1705.

As has been noted, Indian slavery had been accepted as a matter of course by

most colonists. That the practice was not more wide spread was due to the intract¬

ability of the Indians, But it had occurred to some of the Puritans that the

Indians might serve as a useful coimaodity to trade for more tractable African

slaves. In a letter written to Governor Winthrop in 1645, Emmanuel Downing pointed

out the advantages of war with the Narragansett Indians: WA war with the Narragansett

is very considerable to this plantation, for I doubt whether it be not sin in us,

1, In recounting the story of Cotton Mather's bout with the authorities concerning
smallpox innoculations, Miller refers to Mather's slave, Onesixnus,

2, Adams, on, clt.. p, 125.
3, Olmstead, op, clt,, p. 84|
4, Greene, Lorenzo J,, The Negro in Colonial Mew England, (New York, Colombia University

Press, 194?), P. 17.
5, Ibid., p. 23.
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having power in air hands, to suffer them to maintain the worship of the devil which

their paw wav/a often do. Secondly, if upon a just war the Lord should deliver them

into our hands, we might easily have men, women, and children enough to exchange for

Moors, which will be more gainful pillage for us than we conceive, for I do not see

how we can thrive until we get into a stock of slaves...,"^
It is not necessary to go into a detailed account of the slave trade of which

Massachusetts was the center and Boston the chief slave port in the seventeenth
2 3

century. The first American slave ship, the Desire, sailed from Marblehead in 1636.

The famour triangular route between Hew England, the African coast, and the West

Indies was travelled by ships whose cargoes consisted of rum, sugar, and alaves.

Originally the slaves were sold to sugar growers in the islands, but gradually more

and more went to the English colonies on the mainland. The most respected of Hew

England citizens invested in the early slave voyages, and slaves are said to have

been owned by such noted New England divines as John Cotton, Cotton Mather, Ezra

Stiles, John Davenport, and Jonathan Edwards,

While it is true that many slaves merely passed through the New England colonies

on their way to southern plantations, some remained. Prom the 550 slaves reported

in Massachusetts in 1708, the figure rose to 2,000 in 1715 and to approximately

1, Quoted in bright, Louis B, The Colonial Civilization of North America 1707-1763.
(London, Eyre & Spottiswoode, 1949), pp. 91-92.

2, Gk-eene, op. cit.. p, 22,
3, Adams, op, cit,. p, 125• Reference is made to the building of the ship but not as

to its purpose in Winthrop's Journal. "History of Hew England". Vol, I, Hosmer,
James K,, Ed, (New York, Barnes & Noble Inc., 1959), p« 187, There is only scant
reference to Negroes or slavery in Winthrop*s Journals, In one instance he mentions
one of "our" ships which had taken "Africoes" from the Isle of Maio to Barbados,
He also alludes to a Mr, James Smith, a member of the Boston church, who was bound
for Guinea to trade for "negroes". And finally he tells the story of a Negro in
Curacao who was instructing Indians in the Knowledge of God and professed a desire
to see Hew England when he met the master of a Connecticut vessel. In a footnote
the editor of the Soumals says, "A man of Winthrop's generation took such slave
trading as is here referred to as the ordinary course of business", p. 227,
Winthrop himself, however, never owned slaves.



6,000 in 1776.1
The first legal code of Massachusetts, the Body of Liberties of I64I, took

cognizance of slavery in that it prohibited "bond-slavery" for the inhabitants of the

Colony but permitted enslavement of those "who are sold to us". This is the earliest

recorded legalization of slavery in -he Colonies. Specific legislation dealing with

slaves did not begin to appear until the latter decades of the seventeenth century,

and again Massachusetts led the New England colonies with legislation prohibiting

marriage between whites and negroes; prohibiting sexual relations between Negroes and

Englishmen; imposing a 9 p.m. curfew on Negroes and Indians; requiring the posting of

bond by a slaveowner who wished to free a slave; and imposing the punishment of severe

2
whipping on any Negro striking an Englishman or a member of "another Christian nation".

The slave system of New England was an anomaly in that slaves were to some

extent both persons and property. They were taxed as property and were relegated in

the tax listing to a position with domestic animals. However, as persons they had the

right to their lives, rights in court, the right to serve in the armed forces, and

the right to hold property. The marriage laws were the same for slaves and whites,

and after that time when ministers were allowed to perform the marriage service,

records Indicate that many illustrious "Puritan ministers performed the marriage

ceremony for slaves. As early as 1692, a slave, Candy, discovered she had the right

to be tried for witchcraft. She was acquitted, but the fate of another slave jailed
3

on the same charge remains unknown. Because the right to vote was involved with

church membership, we shall delay discussion of that subject for the time being.

There is general agreement that the fact that slavery did not flourish in the

New England colonies has no religious implications. The principal need was for

1. Greene, op. oit.. Appendix.
2. Degler, Carl N, "Slavery and the Genesis of American Race Prejudice,

Comparative Studies in Society and History. Vol. II, No. 1. October 1959, pp. 62-63.
3. Greene, op, cit.. pp. 153^177.
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skilled labor which the African slave could not supply, and the slaves who remained

in New England were largely utilized as domestic servants. The climate was also

unfavourable for the health of the Africans, so the purchase of a slave was a risky

venture. Most New Englanders saw the investment of money in the slave trade as a more

profitable risk than the investment of money in slaves.
mm

Though the institution of slavery was accepted in New England as it was throughout

the world at that time, there werfc individual voices raised in opposition to it. We

are told that Roger Williams opposed Negro as well as Indian slavery as early as 1635.^
John Eliot was more concerned about inhumane treatment, and according to Cotton Mather's

report "had long lamented it with a Bleeding and Burning Passion, that the English used

their Negro's but as their Horses or their Cbcen, and that so little care was taken
2

about their immortal Souls:" but he is also credited with having said that "to sell

souls seemeth to me a dangerous merchandise".^ An early voice was that of Judge Samuel

Sewall, one of the most convinced Puritans of the Massachusetts Bay Colony. Moore says

Sewall was a "learned, pious, and honoured magistrate" who " entered the lists alone,

and sounded his solitary blast in the ears of his brother magistrates and the people,

who listened in amazement and wonder, not unmingled with sorrow and contempt",^" It

may not have been coincidence that Judge Sewall who had sat on the bench for the Salem

witch trials and had publicly confessed his sense of guilt five years later only four

years later was responsible for one of the earliest recorded anti-slavery statements.

Judge Sewall declared that there could "no progress in gospelling" until slavery
5

should be abolished, and we are told that Cotton Mather who owned slaves agreed with him.

Both Sewall and Mather protested the listing of slaves as domestic animals for
g

tax purposes, but the listing remained in effect until slavery was abolished.

1. Drummond, on. cit.. p. 69.
2. Jernegan, Marcus W., "Slavery and Conversion in the American Colonies",

American Historical Review. Vol. 21, No. 3, April 1916, p. 513.
3. Drunmond. on. cit.. p. 2$7.
4. Moore, George H., (Notes on the History and Slavery in Massachusetts. (New York,

D, Appleton & Co., 1866), pp. 31-82.
5. Loc. cit.
6. Green, op. cit., p. 171.



—68—

A Massachusetts law of 1705 placed a tax of four pounds on every imported Negro,

and it is reported that Sewall and a "Boston committee" supported the legislation in

the hope that it would work toward the eventual abolition of slavery.^" Sewall hi .self

owned and traded in slaves as attested to by an advertisement he placed in a Boston

paper in 1714 offering "several Irish Maid Servants time most of them for Five years

One Irish Man Servant who is a good Barber & Wig maker, also Four or Five Likely
2

Negro Boys"# However, Sewall did not see slavery as being perpetual bondage#

But let us look in some more detail at Judge Sewall's anti-slavery argument, which

he entitled "The jelling of Joseph", Sewall was a citizen of great prominence in the

Colony, a shrewd businessman, and the holder of various political offices. In both

political and ecclesiastical affairs he was usually to be identified with the more

conservative elements of the community. The severity of his conception of justice

was tempered by an almost inexplicable penchant for the unfortunate which manifested

itself in a concern about both Indians and slaves.

Sewall's argument is largely Scriptu&lly based. All men ate the offspring of

God, and "through the Indulgence of GOD to our First Parents after the Fall, the

outward Estate of all and every of their Children, remains the same, as to one

another. So that Originally, and Naturally, there is no such thing as Slavery"."'
And further, "And seeing GOD hath said, He that Stealeth a Man and Selleth him, or

if he be found in his hand, he shall surely be put to Death, Exod. 21.16,"^"
Sewall argues that it would be better for the Colony to have white indentured

servants than slaves, because the slaves' desire for liberty makes them unwilling

servants. He also points out the difficulty of their assimilation into the community
' '' M

as free men. "And there is attOh a disparity in their Conditions, Colour & Hair,

1. Ibid., p. 50.
2, Iblij, p. 411
5. Sewall, Samuel, "The Selling of Joseph", American Issues. Vol. I, (Chicago, J.B.

Lippincott Company, 1944), p. 64. Editors, killand Thorp, Merle Curti, Carlos Baker.
4, P.
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that they can never embody with us, and grow up into orderly Families, to the Peopling

<af the Lend J but still remain in our Body Politick as a kind of extravagant Blood".^
He points out that slavery leads master to connive at the "Fornication of their

slaves", that slavery separates persons whom God has joined together, and that the

conditions on slave ships are intolerable.

Sewall then proceeds to deal in a masterly way with the four pro-slavery

arguments which must have been in current usage. (l) These Blackamores are of the

Posterity of Cham, and therefore are under the Curse of Slavery. Cm. 9*25,26,27"*

Sewall says one would not choose to be an "Executioner of the Vindicative Wrath of

God} the extent and duration of which is to us uncertain". He also says that it was

Canaan who was cursed and not Cham, and that the Blackamores are not descendents of

Canaan but of Cush, and that Ovid was probably right in attributing their color to

the extreme heat of Ethopia which drew their blood to the surface of their bodies,

(2) "The Niters are brought out of a Pagan Country, into place where the Gospel is

preached. Sewall responds that evil must not be done that good may come of it.

(3) The Africans have Vars one with another: Our Ships bring lawful Captives

taken in those Wars. Sewall says that all wars are unjust on one side, and since

they have no way to know which is the just side, they cannot know if the captives

are lawful. Besides, "Therefore all things whatsoever ye would that men should do

to you, do ye so to them". (4) Abfeaham had servants bought with his Money, and

born in his House. And here Sew-all* s logic is irrefutable. "Until the Circumstances
2

of Abraham* 3 purchase be recorded., no Argument can be drawn from it.

Sewall*s conclusion deserves quotation in full;

Ans since the partition Wall is broken down, inordinate Self love should likewise
be demolished. GOD expects that Christians should be of a more Ingenuous and benign
frame of spirit. Christians should carry it to all the World, as the Israelites were

1. hoc, cit..
2. Ibid,. pp. 65-66,
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to carry it one towards another, And for men obstinately to persist in holding their
Neighbours and Brethren under the Rigor of perpetual Bondage, seems to be no proper way
of gaining Assurance that God has given then Spiritual Freedom. Our Blessed Saviour
has altered the Measures of the ancient Love-Song, and set it to a most excellent New
Tune, which all ought to be ambitious of Learning. Matt. 5.43,44. John 13*34« These
Ethiopians, as black as they are: seeing they are the Sons and Daughters of the First
Adam, the Brethren and Sisters of the Last ADAM, and the offspring of GOD, They ought
to be treated with a Respect agreeable.

Needless to say, Judge Sewall did not go unanswered. In 1701 one John Saffin

replied with "A Brief and Candid Answer to a late Printed Sheet, entitled, The

Selling of Joseph". Saffin was not a man of the stature of Sewall in the community,

but he was a prominent jurist, merchant, and slave trader. He was involved in a

problem with one of his own. slaves which may have accounted for the alacrity with

which he responded to Sewall. He had promised a slave his freedom and then bound him

over to another man. Hie slave sued Saffin in 1701, and the court (of which Sewall
2

was a member) ruled against Saffin in 1703•*" Saffin defended slavery in his

pamphlet in the light of his understanding of the doctrine of election. He wrote

with none of Sewall's admirable clarity and terseness, so he can only be quoted:

..... True, but what is all this to the purpose, to prove that all men have equal
right to Liberty, and all outward comforts of this life; which Position seems to invert
the order that God hath set in the World, who hath ordained different degrees and orders
of men, some to be High and Honourable, some to be Low and Despicable; some to be
Monarchs...... Master's, ..... others to be subjects, and to be Commanded; Servants of
sundry sorts and degrees, bound to obey, yea some to be born Slaves, and so to remain
during their lives, as hath been proved. Otherwise there would be a mere parity
among men, contrary to that of the Apostle, I Cor. 12 from the 13 to the 26 verse,
where he sets forth (by way of comparison) the different sorts and offices of the
Members of the Body, indigitating that they are all of use, but not equal, and of like
dignity. So God hath set different Orders and Degrees of men in the World, both in
Church and Common Weal, Now, if this Position of parity should be true, it would then
follow that the ordinary course of Divine Providence of God in the World should be
wrong and unjust, (which we must not dare to think, much less to affirm) and all the
sacred Rules, Precepts, and Commands of the Almighty which he hath given the Son of
Men to observe and keep in their respective Places, Orders and Degrees, would be to
no purpose; which ur&ccountability derogates from the Divine Wisdom of the most High,

I* Ibid.. p. 67.
2. Greene, op, cit.. p. 183»
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who hath made nothing in vain, hut hath Holy Ends in all his Dispensations to the
Children of men.

It is difficult to determine to whet extent Scriptural pro-slavery arguments

were utilized in Massachusetts. Olmstead says that the clergy who owned si aves
2

Justified the practice as consistent with Scripture. Jenkins implies the same

when he indicates that the specific sanctions for slavery (the divine dispensation

to Israel to possess slaves, the Old Testament curse on Canaan, and I Cor. 12:13-26)

which werfc used during the " formative stage" reappear with each later stage of the
3

slavery controversy. Greene flatly states, "According to the racial philosophy of

the Puritans, Negroes and Indians were an inferior race whom God had given them as

part of their inheritance", but his proof rests on an extremely limited number of

Quotations from less well-known Puritans.^" But the fact that Sewall chose to rebut

Scriptural arguments implies that they were in rather wide circulation even though

one finds little reference to them in Puritan writings.

When one turns from the question of the attitudes of the Rtritans toward the

slave trade and slave ownership to the question of their attitude toward the conversion

of slaves, one again finds relatively little documentation.

One of the most extensive records of an individual Raritan concern is found in

Cotton Mather* s diary. In October 1717 there is an entry: "A strange Providence of

GOD, has brought into my Family a new Servant; A Negro Boy of promising circumstances.

Ohl Lett rae use all possible Projections and Endeavours, to make him a Servant of
5

the Lord. That this may be kept in Mind, I call him, Obadiah". The strange Providence

to which Mather referred was that the Negro was purchased for him by his church.

1. Jenkins, William Sumner, Pro-Slavery Thought in the Old South (Chapel Hill,
University of North Carolina Press, 1935), PP« 5-6.

2. Olmatead, on. cit.. p.84.
3. Jenkins, op. cit.. p. 6.
4. Greene, on. cit.. p. 285.
5. Mather, Cotton, on, cit.. p. 477.
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In 1723 Mather wrote to the Reverend Thomas Prince concerning a Negro who was

to be executed for having burned, a white man's home and concerning the rumored threats

of a servile insurrection to bum the town. Prince was evidently preparing a lecture

and Mather sent him suggestions for the lecture based on the subject of the projected

burning of the town. In part he said:

And Considering by what Hands the Town has been so Endangered, there can be
nothing more seasonable and reasonable than for us, to Consider whether our Conduct
with relation to our African Slaves, be not one thing for which our God may have a
Controversy with us.

Are they always treated according to the Rules of Humanity?
And much more, Christianity which is improved and Ennobled Humanity.
Are they treated as those, that are of one Blood with us, and those that have

Immortal Souls in them, and are not raeer Beasts of Burden?
Are they instructed and made to know
Such things, which is they knew, would restrain them from Exorbitancies and

Enormities which are Complained (against) then, and render them notable Blessings
in the Families they belong unto.

The Common Cavil, that they are the worse servants, for being taught the
Knowledge of CHRIST, is a Cursed Falshood; Experience confutes it; It is a Blasphemy
and it is fitter for the Mouth of a Devil, than of a Christian, to utter it.

But then, there is a Voice of Heaven, to the Slaves, on what this poor Creature
is Left unto.

To Beware of the Sins, which may provoke the glorious one to Leave them unto the
Last Degrees of Wickedness and Misery.

To study a Dutiful Behaviour unto their Superlours; and that they may be Blessings
in the Family they belong unto.

To be patient in their Low and hard Conditions.
To become the Servants of ChRIST.
then, what they shall very shortly see, at the End of their uhort Servitude.
Else a worse thing.

There is no record to indicate that Prince delivered Mather's suggested lecture, nor

is there any record to indicate the success Mather had in converting slaves. His

diary indicates that religious instruction for slaves was a concern of his, and he
2

opened a short-lived school for Negroes and Indians. There is an entry in his

diary which reads: "I have a Number of black Sheep in my Flock, which it is time

for me again, to send for; and pray with them, and preach to them, and enquire into

1. PP. 687-688.
2. Greene, op. cit.. p. 238.
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their Conduct, and encourage them, in the ways of Piety: A Religious Society of

Negros" .*
I,t is known that the idea was prevalent in the American colonies that under

English law a baptized slave might claim his freedom. This placed conscientious

masters in a dilemma: to deny baptism to slaves would retard the missionary

enterpri.as; to allow it might cause them the ^oss of their property. For this reason

a number of colonies passed acts specifically denying that baptism was a cause for

manumission. A group of ministers in Massachusetts requested such an act in a

memorial to the General Court in 1694, stating that masters denied their slaves the
2

privilege of baptism, but no act was passed.

England's attitude toward the conversion of slaves was favourable. In lobu

instructions were given by the King to the Council for Foreign Plantations, one of

which was:

And you are to consider how such of the Natives or such as are purchased by you
from other parts to be servants or slaves may be best invited to the Christian Faith,
and be made capable of being baptized thereunto, it being to the honor of our Crowne
and of the Protestant Religion that all persons in any of our Dominions diould be
taught the knowledge of God, and be made acquainted with the misteries of Salvation.

Instructions to governors of the colonies often contained a clause urging them to

use their efforts to accelerate the conversion of the slaves. However, the Massachusetts

Bay Colony was so nearly self-governed in its early years as to accept very little

in the way of instructions or suggestions from dnglnnd.^
Jernegan stresses the difficulty in determining the Puritan attitude toward

baptism, full church membership, etc., because of the local autonomy of each congregation.

He claims that there seems to have been little effort among the Puritans to convert

slaves, but says at another point that "slaves were often baptized and admitted to

1. P. 532.
Jernegan. op. cit., p. 514.

3. Ibid., p. 508.
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the churches &s communicants"In 1641 an entry in Winthrop*s Journal reads, "A

Negro woman belonging to Rev, Stoughton of Dorchester, Massachusetts $ being well

approved by divers years experienced for sound knowledge and true godliness was

2
received into the Church and baptized". But the preponderance of evidence indicates

that very few of the Negro slaves of Massachusetts became Christians, and that those

who did were not allowed a vote in church affair's and were segregated in the congreg¬

ations as well as in graveyards.^
One historian has attributed the Puritans* lack of zeal for the evangelism of

slaves to the relationship between the church and the civil community.^*" As has been

previously discussed, the right to vote in the civil communit; was dependent in the

years between I63I and 1664 upon church membership. Green says, "Although church

membership until 1664 theoretically made the Negro a member of the body politic, there

is no evidence that this was actually the case. It is doubtful whether the General

Court ever considered the Negro a member of the Company of the Massachusetts Bay,

even though he were a communicant. To have done so would have been equivalent to a

«5
writ of emancipation," He indicates the situation which v.ould have developed in

that a slave (a chattel) who was a church member would have been Involved in passing

legislation binding upon his master, a non-church member, and points but that there
g

is no record, of Negroes voting at any time in Colonial New England,

Research does not indicate any attempt on the part of any Puritan to work his

way through this theological and political maze, Negroes and Indians were obliged to

enter into personal covenant relationships (as marriage); they were obliged to subscribe

1. Ibid,, p. 513.
2. Quoted in Greene, flp, cit.. p, 257*
3. Ibid,, pp. 282-284.
4. Woodson, op, cit.. p, 13,
5. Greene, op, cit.. p. 262.
6* Doc, cit.. Free Negvaes were not enfranchised.
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to the church covenant in order to become church members but were granted only partial

privileges of the church covenant; they were not allowed to enter into the civil

covenant (which in the case of whites was automatic upon church membership) but were

granted, partial citizenship rights. Their rights and obligations were those of all

unregenerates so long as they were unregenerate; regeneration endowed them with the

obligations of the regenerate but not with the rights of the regenerate.

Preliminary Critical Assessment

The juxtaposing of Biritan covenant theology and the Puritan attitudes and actions

in the area of race relations completes a part of the task before us. The more

difficult undertaking is that of understanding the relationship between the two. This

undertaking is hazardous in that the paucity of records prevents the absolute validation

of conclusions. There is the strong temptation, therefore, to read Puritan theology

and history in terms of one's own preconceptions or to accept the historians'

sometimes facile conclusions at those points where substantiation is difficult.

Historians have ventured two opinions. On the one hand, there are those who by

simply ignoring the question of relationship imply that theology was irrelevant and

see the Puritan attitudes as controlled by historical or social conditioning. On

the other hand, there ere those who see Puritan unconcern with the evangelism of

Indians and Negroes as a direct result of the doctrine of election. Both of these

opinions can be justified by a cursory readong of Puritan theology ana history;

neither seems to be totally adequate when the question is examined in depth.

In the first place, .it must be said that a racist theology as such was not

articulated by covenant theologians. We must ask, however, at what point covenant

theology left itself open for such interpretation, because there is evidence that it
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was So interpreted by some Puritans. It is when this question is asked that some

arrive at the obvious answer that the doctrine of election which was used to justify

a status ordering of society resulted in an ordering not only in terms of "spiritual

insight" , vocation, and social status, but also in terms of color. It is the

writer's contention that if this were true, it was true because covenant theology
at

had/its heart a basic error which is not that which one would expect from a

concentration upon the doctrine of election.

Covenant theology was not concerned fundamentally with an electing God; its

primary concern was with a despairing and impotent man. It was a magnificently

detailed and logically constructed system which justified the ways of God to man

and only by indirection the ways of man to God. It was not a theology concerned

with man's works, but it was a theology concerned with man's salvation.

The anthropocentricism of covenant theology becomes clear if one merely restates

certain of the points already elaborated: the doctrine of election becomes under

this covenant theory a private transaction between God and some men with men

determining who are the elect; justification which is the work of God is conditioned

in practice by man's ability to testify to it; sanctification becomes a process whereby man

is increasingly constrained toward law obedience; the church becomes a man-controlled

instrument of some men's salvation. But when one concedes these points, one is placed

in an indeed interesting quandary, for anthropocentricism is usually the result of a

too high estimation of man which is not the obvious fault in covenant theology. So

it would seem that we are forced back to a reconsideration of the Puritan doctrine of

God, and what we discover is that the Puritan's focus on his salvation was the

consequence of his understanding of God - the God whom he saw only from behind.

Covenant theology concentrated upon man because man could not bear to concentrate

upon God, Its fatal flaw lay in the fact that it did not derive its understanding

of God or man from Jesus Christ, in whom alone one meets both God and man.



Jesus Christ is not the Mediator or Surety of the covenant in the narrow

sense in which this was interpreted by covenant theology. He is not merely used

by a righteous God to seal a contract with an unrighteous man. He is not only a

pledge of God's faithfulness; He is God's faithfulness. He is not only a stimulus

to man's obedient response; He is man's response. In His person God and man meet,

and God's covenant with man is consummated.

Because covenant theology began with a God other than the God who is known in

Jesus Christ, it is a "graceless" theology, The Covenant of orks is not abrog ted,

and rather than seeing works from the point of view of grace, the Puritans saw the

Covenant of Grace from the perspective of obedience to Law, This understanding of

covenant means that man is bound by contract to a God who does not so much desire

communion with man as He desires an orderly working relationship with man. Therefore,

justice and obedience become determinative categories rather then grace and love,

Grace is conditioned by law; hence, man i3 not freed from preoccupation with himself

and his salvation.

Because aovenant theology did not see that the true man is Jesus Christ, it was

able to view man in primarily sociological and anthropological terms. It was not the

doctrine of election which allowed for a static ordering of society or for the

mutilated body of Christ which the church came to be; it was the failure to understand

that Jesus Christ is the Elect one in whom all are elected. This knowledge precludes

any attempt on the part of man to place man or to hold him in place. The place of

man has been taken by Jesus Christ, and in Him man's place is now that of a

participant in the life and love of God.



REVIVALISM

People at a distance.....who have never witnessed such a scene, who have been
bred in the chills of a formal religion, who have never seen the agone of
an awakened sinner, nor felt the appeals to their hearts of multitudes involved
at the same instant in the same condition of mind - who have never sympathised
with souls just born again, nor seen their countenance lighted up with the
fresh beams of Christian hope, nor heard their voice attuned to the praise
of redeeming grace - such people may talk of extravagance, enthusiasm,
fanaticism! Alas! they know nothing whereof they affirm.1

A second movement which has had profound effect on Protestantism in the United

States is revivalism. The task of analyzing the historical expressions of this

movement, its theology and resultant ethic, is not so clear-cut as was that of

Puritanism. It is impossible to limit oneself to tae narrowly-defined model as was

done by the selection of the Massachusetts Bay Colony in the previous chapter, but

instead the movement must be explored as it arose in eighteenth century Protestantism

and continued its ebb and flow into the twentieth century. Nor is there a clearly

defined theology of revivalism as there was of Puritanism; therefore, the determinative

concepts of the revival movement must be selected from the preaching and writing of

the revivalists and its theology constructed.

What is Revivalism?

Perhaps the most valid starting point for the investigation is the acceptance of

a rather general definition of the revival movement. Numerous definitions have been

proffered, but one of the most satisfactory is that of Visser *T Hoaft.

There is no one clear word which connotes the American parallel of pietism.
What is meant is that tendency of religious thought which shifts the accent of religious
life towards the emotional rather than the intellectual and toward the individual
rather than the ecclesiastical aspects of Christian life. These however are not its

1. Colton, Calvin, History ard Character of American Revivals of Religion. (London,
Westly and David, 1832;, p. 239.
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only characteristics.••• It is also a conception of Christian life and teaching which
is closely connected, with aid determined by a special form of Christian activity:
the revival. It does not create the revival but is rather created by it. That is
to say that the concrete situation of church life in America made the revival
necessary and that the revival influenced Christian thought on many points. This may
be seen from the fact that many churches whose theology and spirit were far from
kindred to revivalistic practices joined the typically revivalist movement. Necessity
was thus the mother of the invention of theological ideas.

The History of Revivalism

While various historians have chosen varying dates and events to mark the

inception of revivalism in the United States, the choice for the purposes of this

study can be an arbitrary one. We shall begin with Solomon Stoddard in the 1680* s

and look at the Great Awakening, the Second 'wakening, the revivals of the 1830*s,

1857, the Moody revivals, and 20th century revivalism.

A. Stoddard* s Harvests

Stoddard is considered by most historians to have been firmly enough within the

main stream of Puritanism so as not to deserve the title of revivalist. However,

Smith, editor of works of Jonathan Bdwards. speaks of the series of awakenings

beginning with Stoddard, and proceeding through the fervor of 1734 and 1735 to the
2

climax of the Great Awakening of 1740.

Solomon Stoddard was for sixty years pastor of the church in Northampton,

Massachusetts, and the father of a movement or practice known as "Stoddardeanism".

After the acceptance of the Half-Way Covenant by Puritans which allowed unregenerate

church members to transmit church membership and baptism to their children, it was

almost inevitable that the question of admitting half-way members to the Lord's Supper

would be raised. In 1677 Stoddard began to allow unconverted church members to

1. Visser *T Hooft, on. cit.. p. 126.
2. Smith, John "5., editor. Works of Jonathan Edwards. Vol. 2, (New Haven, Yale

University Press, 1959)$ P» 3»
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partoke of the sacrament on the grounds that it might serve as a means of their

conversion. The practice became widely accepted throughout western Massachusetts

where Stoddard was the ruling patriarch and led to bitten debate and acrimony among

the churches. Stoddard stood his ground, however, and, according to at least one

church historian, wisely so. Sweet says, "During Solomon Stoddard's long ministry

there had been five periods of religious awakening, an unusual condition for those

years. This better spiritual condition at Northampton was due to the wise, common-

sense position of Stoddard., in regard, to the birthright members... .The standard of

regenerate membership was well enough for an age of deep religious emotions, 'but

it was too exacting in a period when such deep emotions were lacking.'"*'
At any rate, Stoddard claimed noticeable results of his practice of using the

sacrament as a means to conversion during five periods of increased church membership
2

in 1679, 1683, I696, 1712, and 1$18. These results he called his "harvests". In

1727 two years before Stoddard's death his grandson, Jonathan Edwards, was called

to be assistant minister of the Northampton church, and the stage was set for the

Great Awakening.

B. The Great Awakening

Literally scores of books and theses have been written on the occurrence known

as the Great Awakening. The sampling of these has been of necessity somewhat limited

and selective.

The beginning of the Great Awakening is commonly dated from the arrival of 1720

of Theodore J. Prelinghuysen to the pastorate of four Dutch Reformed churches in and
3

around New Brunswick, New Jersey. Prelinghuysen brought with him German pietism,

1. Sweet, The Story of Religion in .America. (New York, Harpert Bros., 1950), pp.128-129.
2. Miller, Errand Into the Wilderness.
3* Smith, Handy, and Loetscher, Vol. 1, op.oit.. p. 311.
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and many of the characteristics of American revivalism were evident from the beginning

of his ministry, including a central emphasis on conversion and devotional life. He

was also possessed by great zeal and enthusiasm. The revival begun in his churches

reached its height in 1726.^
Gilbert Tennent who was pastor of the J¥esbyterian church in Hew Brunswick was

influenced by Prelinghuysen to lead a revival in his church. Tennent was the sor of

William Tennent, an Irish immigrant, who founded the Log College in Pennsylvania for

the purpose of training three of his sons and a dozen other young men for the ministry.

The chief leaders of the revival in the Presbyterian church were graduates of the

Log College, and here the groundwork was laid for the temporary split of the church

into the Old and New Sides. Tennent saw with Prelinghuysen the root of the religious

problem to be the presumptious security cf his people which allowed them falsely to

identify sound doctrine with saving faith. He preached with great forcefulness on

everlasting damnation versus eternal joy, and he demanded of his hearers immediate

verdicts. The spirit of revival spread from his church, and by 1738 so many new

2
congregations had been organized that it was necessary to form a new presbytery.

This presbytery, New Brunswick, was largely controlled by the revivalists who argued

that the right of ordination rested, with presbytery and who ordained a revivalist

candidate in opposition to a synod directive concerning examination of candidates.

The anti-revivalists who were in a majority in the synod declared his ordination

illegal, Gilbert Terment in 17bO preached his famous sermon on "The Danger of an

Unconverted Ministry" which posed the issue in the Presbyterian church in terms of an

educated ministry versus a regenerate ministry. The breaking point had been reached,

and in 1741 the revivalists withdrew from the synod, having been charged with

1. Olmstead, on. oit.. p. 156.
2. Ibid., p. 157.
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"preaohing the terrors of the law 'in sucsh a manner and dialect as had no precedent

in the Word of God*w and "for claiming that truly gracious persons are able to judge

with certainty both of their own state and that of others"Prom 1741 until 1758

the church remained split over the issues raised by revivalism, and during this

period the revival!stic group who bad formed the Synod of New York made steay progress

in attracting ministers to their side.

In 1734, more than ten years after the beginning of revivalism in New Jersey

ureler Prelinghuysen, Jonathan Edward's church in Northampton was struck by revival

while he was preaching a series of sermons on the subject of justification by

faith alone. One writer claims that Northampton under Edwards was in a condition of
2

chronic revivalism from 1734 until 1739. Sweet, however, contends that Edwards'

revival lasted only a year, and Gaustad points out that while revivalism sputtered

on through much of the eighteenth century in the Middle and Southern Colonies, the

Great Awakening lasted less than two years in Hew England.^ There is agreement

that the revival movement was general throughout New England by 1740. Sweet states

that between 1740 and 1742, between twenty-five said fifty thousand persons out of

a population of three hundred thousand joined the church in New England."1"

While it is debatable whether Jonathan Edwards was the acknowledged leader of

the revival movement, as Miller contends, it is hardly debatable that he was the

theologian of colonial revivalism. Much of his energy was expended in attempts to

clarify the issues being raised by revivalism, and there will be occasion to refer

to this work at a later point. Even sc., Edwards was engulfed by the bitter debate,

and in 1750 was removed from his pulpit in Northampton and spent the last few years

1. Sweet, The Story of Religion in America, p. 142.
2. Bates, op, cit.. p. 208.
3. Geustad, Edwin Scott, The Great Awakening in New England. (New York, Harper &

Brothers, 1957), p»6l.
4. Sweet, The Story of Religion in America, p. 133»
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of his life as a missionary to the Indians at Stockbridge. It was here that he

struggled with the formulation of a theological system which would be in some sense

a synthesis of orthodox Calvinism and personal religion. He was invited in 1758 to

become the president of the College of New Jersey but died a few weeks after his

inauguration.

Until 1740 the Great Awakening resentoled a series of sporadic brush fires, A

revival was spt to break forth at any place or at any time, but there was no raging

forest fire. The fire was kindled by the arrival of George whitefield from England,

and under his preaching the Great Awakening swept the country from Maine to Georgia,

Whitefield itinerated across the country, and doors were opened to him which had

remained closed to native evangelists. Though Whitefield was a Calvinist, he was

a co-worker of the Wesleys, and his gospel was an intensely individualistic

proclamation of a way of escape for the soul from eternal damnation. For him the

test of conversion was an emotional reaction, and thus his preaching resulted in

sane of the excesses in revivalism with which Jonathan Edwards was forced to do

intellectual battle,^ Whitefield also adopted the Terment oourse of charging the
2

ministry in general with having no experimental knowledge of Christ, Of only

slightly less importance to Whitefield than his evangelism was the orphan home he

founded in Georgia, and for whioh he raised funds as he travelled throughout the

Colonies and back and forth to England.

This brief look at the Great Awakening may be concluded with the reminder that

it covered the Colonies in their entirety, that it permeated all denominations,

and that the revivalists were generally victorious in the attendant controversy and

debate.

1, Hall, Thomas Cuming, The Religious Background of American Culture. (New York,
Frederick Ungar Publishing Company, 1959)» p. 154,

2. Gaustad, on. cit.. p, 30•
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C. The Second. Awakening

Revivalism waned after 1760 and was not in strong evidence again until 1790.

There were sporadic revivals in the 1790* s culminating in what has been called the

Second Awakening or the Awakening of 1800. There were two distinct phases of this

revival, that in New Sngland which centered in Connecticut,^ and the frontier revival.

The Second Awakening differed from the Great Awakening in that it did not produce,

or was not produced by, great name revivalists. Probably the most spectacular

work in New Sngland was done by Timothy Dwight at Yale, and the name most often

associated with frontier revivalism is that of Jeiaes McGready.

An interesting feature of the Second Awakening was that it had its inception in

the academic world. In 1787 it was presaged by revivals in two small Presbyterian

colleges in Virginia. And it was Dwight, the president of Yale College, who became

the natural leader of the new awakening, and succeeded in getting a revival going
2

at Yale in 1802 duidng which one-third of the student body was converted. The

revival spread from there to other colleges. Dwight trained Ms most able students

in the revivalistie techniques, and they spread the spirit of revivalism throughout

the Congregational churches.

At this same time, the Presbyterians were experiencing awakenings in New Jersey

and New York. And Methodism had launched an evangelistic crusade into New Sngland

which certainly contributed to a general awakening in that area.

The Second Awakening in New England was accompanied by none of the emotional

excesses nor by the theological disputation of the Great Awakening. As shall be

seen later, the general theological trend was away from Calvinism and toward activism

and Arminianism.

1. Keller, Charles Roy, The Second Great Awakening in Connecticut. (New Haven,
Yale University Press, 1942).

2. Smith, Handy, and Loetscher, op. cit.. p. 521.
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The frontier phase of the Second Awakening was very different from that of the

East. It was characterized by frenzied excitement and emotional outbursts except as

it was conducted by Presbyterians and Congregationalists in older and more settled

communities. The influence of such revivalism was limited as the frontiersman was

Auspicious of both Calvinism and the educated clergy who preached it. While it is

true that the great Outdoors revivals and camp meetings were begun under the joint

sponsorship of Methodists, Baptists, and Presbyterians as "sacramental services",
4

the excessive emotionalism soon drove many Presbyterians to repudiate them. It

was only the Methodists who retained the camp meetings as a permanent part of

their evangelistic approach, and even within Methodism this technique never received

official recognition.

The father cf the Second Awakening in the West was James McGready, a Presbyterian

minister. After leaving two parishes as the result of disturbances created by

revivals he had initiated, he settled in Logan County, Kentucky, in 1796. In May

of 1797 the Logan County revival broke out and gradually picked up strength until it

reached its height in June 1800, News of the great emotionalism and extraordinary

outbursts accompanying the revival circulated widely, and when McGready announced a

sacramental service for July of 1800, persons from miles around attended to observe

and found themselves instead caught up in the great emotional tide. Visiting ministers
2

participated in the revival meeting which went on for several days and nights.

Camp meeting revivalism reached its peak in the Cane Ridge revival in Kentucky

which began on August 6, 1801, and continued for six days. It was held under joint

sponsorship of Methodists, Baptists, and Presbyterians, but it was dominated by the

Presbyterian minister, Barton W, Stone. Johnson says that Cane Ridge was probably

-4

1. Johnson, Charles A., The Frontier Camp Meeting. Dallas, Southern Methodist
University Press, 1955), p. 25.

2. Olmstead, , p. 258.
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the most disorderly, the most hysterical, and the largest revival ever held in early-

day America, Attendance estimates range from ten to twenty-five thousand. The number

of those who professed conversion was estimated at between one and two thousand. The

revival was accompanied by extraordinary manifestations of physical disturbances and by

a large number of sexual irregularities,

Johnson points out that the visible proof of the effectiveness of the revival

camp meetings is offered by the tremendous growth in church membership of those churches

which used them. In Kentucky alone between 1800 and 1803 the Baptists gained ten

thousand members and the Methodists an equal number. Hie Presbyterians also added
2

large numbers to their congregations in these years.

Between the years 1800 and 1804 the revival spread through Kentucky, Tennessee,

Ohio, western New York and Pennsylvania, the old South and western New England, The

chief agency for its promotion was the camp meeting, which became so popular that by

the year 1811 there were some 400 to 500 held in the United States.^
The Second Awakening has been summarized as follows:

The cumulative effect of the awakening moveraents of the East and West was to
give a new dominance to the evangelical interpretation of Christian faith in American
Protestantism, Those bodies that accepted the revivalist way, with its stress on a
conscious and usually emotionally-experienced conversion as the normal way of finding
salvation and entering the Christian life, §pew remarkably, while those that resisted
the tide paid the price in losses by schism and in failure to maintain relative size
and influence.

D. The Revival of 1830

The Second Awakening did not terminate as distinctly as did the Great Awakening,

However, the tide began to ebb somewhat until Charles G. Finney gave it new life with

1, Johnson, on. cit.. p, 63.
2, Ibid., p, 67.
3, Olmstead, op, cit., p, 261,
4, Smith, Hardy, and Loetscher, op, cit.. p, 5^4.
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his revival in western New York in 1826.

Finney has been called, "the greatest evangelist of the ante-bellum era, first in

a line of professional revivalists" / He was raised in the "Burned-Over District" of

New York, a name given to the area as a result of the numbers of revivals which had

swept through it since the §rert Awakening. Finney did not become a Christian until

he was approaching his thirtieth birthday and had prior to his conversion been a

successful lawyer. He refused to attend a seminary and instead studied theology

independently under the tutelage of a Presbyterian minister, George W. Gale. He was

licensed to preach by St. Lawrence Presbytery in 1824, though this was done with

some reservation as to his theological position. Finney openly rejected the doctrine

of election and exhibited tendencies toward a doctrine of perfectionism. During his

ministry he was under attack by Presbyterians, and twelve years after his licensing,

he withdrew from the Presbyterian church and adopted Congregationalism.

Finney was the first revivalist who saw revivalism quite clearly as a technique

by which sinners could be manipulated toward conversion. He studied earnestly to

discover ways to get a revival going and made full use of those methods which worked.

His quite remaxkable lectures published as Revivals of Religion make explicit what

he called his "new measures".® While these measures were not exactly new to revivalism,

his presentation of them in an ordered system was. Certain of the new measures have

been listed as followsj

Services were held at "unseasonable hours", oftentimes extended or "protracted"
over a period of days so that a congregation might be "broken down". The evangelist
uttered prayers which were highly emotional and which had an exhortatory intent. He
invited women to pray aloud in mixed assemblies. He indulged in harsh, colloquial,
and even irreverent language. He named specific individuals in prayer and sermon,
thus heightening the emotional pressure on the man to be brought under conviction of
sin. Prayer circles, inquiry meetings, and personal instruction under the direction
of the revivalist and his helpers accompanied the revival effort, and had much to do
with creating the proper atmosphere. Finally, there was the anxious bench, where those

1« Olmstead, ot>. cit.. p. ,548.
2. Finney, Charles G., Revivals of Religion.(London. Morgan and Scott, Ltd., 1910).
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in deep anxiety about the state of their souls could be brought right under the
revivalist's eye - and "never was man whose scul looked out through his face as his
(Finney) did".'

The fire which Finney kindled in 1826 swept through northern New York, moved

eastward throu h the older sections of the state, and neared the borders of New

England. At this point the Calvinist revivalists of New England became uneasy arxl

arranged a meeting with Finney to discuss the proper way to hold revivals. Finney

completely disarmed these men, and Lyman Beecher and Asahel Nettleton later headed

a committee to invite Finney to hold a great revival in Boston, Finney had become
2

a national figure and there were demands for his services from all directions.

He gave up a settled ministry and began to hold revival meetings in New York,

Pennsylvania, Ohio and throughout New England.

At this same time sections of Georgia and South Carolina were under the influence

of a revival. Finney was not the only revivalist of the 1830*s even though he

seemed to dominate the scene. Other stars among the evangelists were Lyman Beecher,

Peter Cartwright, Jacob Knapp, Francis Wayland, Joshua Leavitt, and Albert Barnes."*
These men, with the exception of Beecher, adopted Finney's new measures and with

great success.

There are differing opinions as to the amount of emotionalism which accompanied

the revivals of the 1830's, but concensus is that it exhibited little of the

emotional excesses of the frontier phase of the Second Awakening, One writer has

said that while the concern of the revivals of 1740 and 1800 was with the salvation

of the unconverted, the concern of the revivals of the 1830's was with the salvation

of the world through organized movements And another quotes Orestes A. Brownson

1.. Smith, Handy, and Loetscher, Vol. II, on. cit.. p. 12.
2. Sweet, William Warren, Revivalism in America. (New York, Charles Scribner's Sons,

1944), p. 135.
3. Cole, Charles C., Jr., The Social Ideas of the Northern Evangelists 1826-1860.

(New York, Columbia University Press, 1959). ""
4. * P* 77•
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as having said, "Mattel^ have corae to such a pass, that a peaceable man can hardly

venture to eat or drink, or to go to bed or to get up, to correct his children or
A

to kiss his wife, without obtaining the permission and direction of some.., society".

The revival of 1830 was an urban revival which affected men of wealth,and that
2

benevolent organizations and protest movements grew out of it has been well proven.

Detailed reference to this point will be reserved for the discussion of the ethical

implications of revival theology,

E, Revival of 1857

Immediately following the economic collapse of 1837 revivalism entered a

lean period. Although evangelists had been generally accepted as permanent fixtures

on the national scene, there were few revivals in the 1840*s because, as one writer

has put it, the attention of the people was fixed upon economic and political
3

matters, ait despite the lack of revivals, Timothy Smith contends that "the

popularity of revival men and methods surged forward in the major segments of

American religion between 1840 and I860" . The opponents of revivalism rejoiced

too soon, for the revival spirit was simply lying dormant. It awoke in 1857 in a

new and unexpected way.

The revival began in weekly gatherings of laymen for prayer in New York City,

The meetings became so popular that they were shortly being held daily. At about

the same time the stock market crash brought on mass hysteria, and there was a

widespread belief that the crash was the judgment of God on a sinful order. The

prayer meetings grew in New York, and as the news media carried reports of them, they

spread to other cities, Gradually the movement gained strength in small towns and

1, Schlesinger, Arthur M,, Paths to the Present. (New York, The UacMillan Company,
1949), pp. 35-34.

2, Smith, Timothy,L,, Revivalism and Social Reform. (Nashville, Abingdon Press, 1957).
3, Olmstead, op, cit.. p, 350.
4, Smith, Timothy L,, op. cit,. see Chapter 3»
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rural areas until the entire nation was caught up in this revivalism. The meetings

were conducted on a very informal basis and interdenominationally; any person who

wished to speak or pray or lead in singing could do so. Perhaps the outstanding

characteristic of this national revival was that it remained almost solely under the

control of lay leadership, although as it increased in intensity, the revivalists

of the 1830* s were increasingly tendered invitations to preach in various sections.^
Cole states that the revival of 1857—1858 marked the end of a religious era,

and that although individual evangelists continued the tradition, there was not
2

again a time when the spirit of revivalism gripped the whole of Protestantism,

Even though one concedes this point, there have been periods and evangelists of

sufficient impact to stir large parts of the nation, and two of these eriods shall

be examined briefly,

F, The Moody Revivals

Since the Great Awakening revivalism had established itself as a permanent and

characteristic feature of American Protestantism, Until 1857 its effectiveness had

depended largely on the personal persuasiveness and oratorical ability of the great

revivalists. The revival of 1857 which was lay-dominated served as a training

school for the lay evargelists who would dominate the revival field until the 1930's.

After the revival of 1857 there was once again a period of quiescence as both national

and religious life became a struggle with the problems of civil war, and then there

came egsin a surge of revivalistic power which was felt in many of the evangelistic

churches and colleges in the nation,

The leader of the new wave of revivals was Dwight Moody, a layman, whom Olmstead

says was "possibly the greatest evangelist since the days of Wesley and Edwards,"'1

1. Olmstead, on, cit,. pp, 350-351.
2. Cole, op, cit.. p. 78.
3. Olmstead, pp. cit.. p, 453.
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Moody began his evangelistic career by ministering to the downtrodden in Chicago

where he worked as a shoe salesman. He rented pews in the church to which he belonged

which he filled each Sunday with friends whom he was seeking to convert. Be organized

a Sunday School class for children in a slum section of the city, and after serving

with the United States Christian Commission during the Civil War, built his Sunday

School class into a church of which he was the lay pastor. iXiring this time he

continued to enlarge his reputation as a powerful evangelistic speaker.

By 1871 Moody had joined forces with Ira Sankey, a Methodist layman with a

gift for music, and the two began their revival campaigns. Their first success was

in England where they held a two-year revival which began in 1873 • They returned to

the United States in triumph, and from 1875 until 1879 conducted revivals in cities

across the United States.

Moody seems to have been a fairly direct descendant of the Finney school of

revivalism. His campaigns were organized down to the last detail, and great

attention was given to the most effective means of conversion. One v/riter says of

Moody and his followers, "Their procedures had become highly stylized. Great city

•campaigns* enlisted the support of the Protestant churches en masse, covered the

city with publicity and promotional organization, and won hundreds, sometimes thousands,

of converts. What had once been an effort to achieve complete spontaneity now

utilized the high-pressure methods of big business",^ Like Finney, Moody repudiated

a strictly emotional appeal in preaching, but his careful staging of his revivals

could hardly fail to result in the manipulation of emotions.

Between 1890 and 1920 anjr number of Moody-type evangelists roamed the United

States. There came to be an increasing emphasis on showmanship and an obvious

reversion to the more theatrical type of preaching which was popular during the Second

1. Smith, Handy, and Loetscher, op. cit.. pp. 312-313•



-92-

t

Awakening. The master showman of them all was Billy Sunday, a professional baseball

player who gave up his career after conversion and hit the sawdust trail. Between

1914 and 1919 he conducted revival services in a number of large cities and. claimed

98,000 converts in New York City alone. Sunday, who did not consider an ink bottle

sufficient ammunition to rout the Devil, was known to hurl chairs at him from the

pulpit. He was a conservative Presbyterian in his theology, but never seemed to get

beyond a thoroughly naive presentation of sin and salvation in terms of morality.

Such a presentation seemed largely impotent in the face of war and the dawning Jazz

Age of the United States in 1920, so revivalism once again retired to the background

of the national scene.

Contemporary Revivalism

By the beginning of World War II a new phenomenon had arisen in American

Protestantism. Although mass revivalism had waned, several denominations and the

National Council of Churches had designated men within their ranks as evangelisto¬

at-large. These men were generally employed to present moving addresses to large

meetings of the various bodies and to itinerate throughout the denominations. But

with the advent of World War II it was felt that there was a necessity for a

concerted appeal to servicemen and young people. The "Youth for Christ" revivals

were born, and they were conducted by such popular evangelists as Torrey Johnson,

Charles Tempieton, and Billy Graham.

The brightest star to emerge was Billy Graham, a Southern Baptist minister, and

founder in 1950 of the Billy Graham Svangelistic Association. In 1947 Graham launched

a series of evangelistic camjjaigns which took him to the major cities of the nation.

Graham operates on much the same pattern as Moody, attempting to reach the whole of

Protestantism in each city, and with careful planning which is intended to channel

I. Olmstead, on. ext.. p. 590.
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his converts into the churches of the city. He does not employ the showmanship of

his predecessors of the early twentieth century - not deliberately, that is - but

such elaborately arranged meetings to save the soul of a city cannot but be a show.

Grshein reached the height of his evangelistic career in New York City in 1957 when
4

56,767 persons "made decisions for Christ".

Graham's effectiveness has been summarized as follows: "To what extent the

revivals stimulated a continuing Christian experience is difficult to say. Without

a doubt the scores of ministers and laymen who served as counselors in the inquiry

rooms performed a valuable ministry for those who took the step of publicly professing

their faith. The permanent effects of their combined activities have nevertheless

been nebulous. No perceivable revival has yet broken out in the local churches;

neither have there been indications of an upward trend in the moral life of the great

cities."2

The Theology of Revivalism

When revivalism emerged in American Protestantism in the guise of the Great

Awakening, it was the center of considerable theological debate and disputation -

there was indeed wide theological diversity between Bdwards the revivalist and

Tennent the revivalist. It was only as Protestantism progressed into the Second

Awakening that the theological differences began to blur. It is necessarym therefore,

that an attempt be made to appraise the situation as it existed at the time of the

Great Awakening before one can move into the more general sphere of revival theology.

1« Loc, cit..
2. Loo, cit..
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The Theolo/cy of the Great Awakening:

A. Jonathan Edwards

Professor William Sweet has taken perhaps the too simple path when he identifies

Colonial revivalists as Presbyterian Log College revivalists; college-trained

revivalists; said Baptist fariner preachers and. early Methodist missionaries - all of

whom had one "supreme common concern - the bringing of people to repentance and to a
A

conversion experience". He further states that "the emphasis everywhere was upon
2

man's personal needs; every man was expected to find his own way to God". And,

finally, he points out that in the history of revivalism the outstanding individual

revivalists have been Calvinists, but "Fortunately, the great Calvinist preachers

have not been consistent Calvinists; and they have gone ahead in spite of their
3

doctrine of election as though there was hope for every man". Such statements

would not seem to do justice to the subtlety of thought of either Jonathan Edwards

or John Calvin.

Most historians are agreed that the covenant theology of the New England Puritans

was a modified version of Calvinism, while affirming the sovereignty of God and

man's absolute dependence on Iiim, this covenant theology found a way for human

enterprise in the midst of a system which Miller cells deterministic,^" By the time of

Edwards, it had been further modified by the introduction of the Half-Way Covenant

and Stoddardeanism. Yshen Jonathan Edwards gave the "Public Lecture" in Boston in

1731» his sermon was entitled., "God Glorified in the Work of Redemption, by the

Greatness of man's Dependence upon him, in the Whole of it". New England covenant

theology was conspicuous by its absence. In this sermon Edwards played down the role

of means, which was a cornerstone of that theology. He declared that means are given

1. Sweet, Revivalism in America, p. 44.
2» AO.
3« Ibid.. P. 28.
4. Miller, Perry, Jonathan Edwards. (Cleveland, The orld Publishing Company, 1959)» p



-95-

by God and it is God "lone who makes then effectual. Miller quotes hiia as saying,

"And God is under no obligation to any man: He is sovereign, and hath mercy can

whom he will have mercy", which is very different from saying that God has mercy

on those who bind themselves to Him in a covenant relationship, lidwards also

seemed to question another tenet of covenant theology by his insistence that grace

which is first from God is continually fro® Him and maintained only by Him, which

would imply that there is no absolute safety for man even within the covenant

relationship#1
What became evident in this first major sermon was that Edwards was discontent

with Puritan theology's interpretation of Calvinism* Otoe writer has said:

"Edwards designed his theology to revitalize a decadent Calvinism...his great

overarching concern was to reconstruct the framework of historic Calvinism along

Neoplatonic lines..,.The purpose of his reconstruction was to make the old patterns

of truth relevant in a post-Hewtonian universe. He welcomed Newton's physics and

Locke's psychology, but there is no evidence that he was rejecting the Augustinian

metaphysics which underlay original Puritanism. It is the perennial task of

theology to rediscover the relevance of Christianity to contemporary modes of
2

thought. Edwards was champion of such a movement in his generation".

It is necessary to turn to an ear:rain*.tion of the thought of Jonathan Edwards

with particular attention to those areas which are most relevant for a study at

revivalism and Edwards' role in the movement. In the first place, how does his

Calvinistic system allow for revivalism unless it does what Professor Sweet suggests

it did - toss away its doctrine of election? As Joseph Hsroutunian lias pointed out,
3

Edwards was a theologian whose first concern was with the glory of God. The highest

it Ibid., p. 31.
2# Elwood, Douglas J#, The Hiilosophioal Theology of Jonathan Sdwards, (New York,

Columbia University hress, 19^o), pp#5-<># '
3# Haroutunian, Joseph, "Jonathan Sdwartis: theologian of the Great Commandment*,

Theoloizv Today. Vol# 1, No# 3. October 1%4#
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goal in life is to give glory to God and to do His will. Since it is God's will that

the Gospel message be spread, it is to be spread to His glory. One does not preach

for one's own satisfaction or for the sake of the unsaved. One preaches because God

wills it for His glory, and because God alone knows who will be saved.

That God was sovereign was very clear in Edwards' mind. He took sharp issue with

the Arminians who taught that man was free to accept or reject the Holy Spirit and

was responsible for his own actions. Edwards believed that man was morally responsible,

but that God. determined all things. This paradox was resolved by Edwards' understanding

of the will as that faculty by which the mind makes choices and by Ms seeing the

will as responding to that which is most in harmony with the nature of man and Ms

environmentally shaped inclinations. These factors wMch control the will are factors

determined by God. The working out of tMs thesis is to be found in Edwards' essays

on The Freedom of the Vill^ and. in more readily comprehensible form for those who

are not students of Edwards in Ms personal exposition on the conversion and life
2

of David Brainezd. Here he points out that Srainerd' s religion was "wholly

correspondent to what is called the Oalvinistlcal scheme, and was the effect of those
3

doctrines applied to Ms heart....." He speaks of Brainerd's conversion as having

been the result of"a manifestation of God's glory, and the beauty of Ms nature, as

supremely excellent in itself; powerfully drawing and sweetly captivating Ms heart;

bringing Mm to a sincere desire to exalt God, to set Mm on the throne, and give

him supreme honor and glory, as the King and Sovereign of the Universe; and also a

new sense of the infinite wisdom, suitableness, and excellency of the way of salvation

by Christ; powerfully engaging Ms whole soul to embrace tMs way of salvation, and
4

to delight in it". And, "It appears plainly all along, from his conversion to Ms

1. Ramsey, Paul, editor, The Works of Jonathan Edwards. Vol. 1, (New Iiavenm Yale
University Press, 1957)#

2. Edwards, Jonathan, The Life of the Rev. David Brainerd. (London, E.W. Morris, 1818),
pp. 276-316. ~~ " .

3. Ibid., p. 301.
4. Ibid., p. 279.
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death, that that beauty, that sort of good which was the great object of the new

sense of his mind, the new relish and appetite given him in conversion, and thence¬

forward maintained and increased in his heart, was Holiness, conformity to God,

living to God and glorifying him. This was what drew his heart; this was the centre

of his soul; this was the oeean to which all the streams of his religious affections

tended; this was the object that engaged his eager thirsting desires and earnest

pursuits",

As is evident in the foregoing quotations, Edwards was strongly influenced by

Neo-PLatonism in his interpretation of God as the God of beauty and perfection. It

is in the light of this that one must look at his doctrine of sin. There are those

who contend that he along with Auggstine followed the logic of Neo-ELatonism to its

conclusion and saw evil and sin in terms of deprivation, and that he never was

able to reconcile his "emanation-return" doctrine with the Puritan doctrines of

2
election and endless punishment. On the other hand, Haroutunian makes a rather

forceful argument for the point that Edwards understood sin first and foremost as

a blindness and perversity whereby men saw the "beautiful as negligible, the holy

as undesirable, the glorious as a dull and despicable thing".^ Haroutunian qiotes

from a sermon entitled, "Man*s Natural Blindness in the Things of Religion":

God has given men faculties truly noble and excellent; well capable of true
widdom and divine knowledge. There is a principle in his (the sinner's) heart, of
such a blinding and besotting nature, that it hinders the exercises of his faculties
about the things of religion: exercises for which God has made hira well capable, and
for which he gives him abundant opportunity.^-
Edwards* frequent usage of the term "blindness" and, in fact, this entire sermon is

reminiscent of the Apostle Paul's discussion in Romans 1:18-25 of the ungodly as

those whose minds are darkened.

1. Ibid., p. 282.
2. Elwood, on, cit.. pp. 69-74.
3. Haroutunian, op. cit.. p. 370.
4. Ibid,, p. 371,
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It is beyond the scope of this discussion to do more than raise the issue of the

extent of Neo-ELatonic influence on Edwaxds. It is only necessary to indicate the

nature and complexity of Edwards* doctrines of God and sin in order that they may be

compared with the typical revivalistic doctrines to which attention shall be turned

shortly.

Mention must be made of Edwards' doetrine of the church. Visser *T Hooft says

in reference to the modified Calvinism of the New England settlers:

Though on the whole the truly Calvinistic notion of the universal church (as
distinguished from the church of believers only) and of a church civilization was the
dominating characteristic, it revealed a bias towards the more individualized,
subjective (and therefore Pietistic) conceptions in its Independent church-order and
in its emphasis on evidences of conversion. With Jonathan Edwards these elements
came to the foreground and it is therefore correct to say that he is the fore-runner
of revivalism in America....The ideal of a church which includes believers and non-

believers alike, the social function of the church, the general objectivism which
put teaching and orthodoxy first and experience second, had to make way for the new
emphasis on a definite experience of conversion, which from now on became the central
notion of theology."'

Hall quotes Edwards: "The church is a body of saints who have made and are

making their calling and election sure by religious experiences resulting in

Christian conduct." Prom this he infers that Edwards' doctrine of election has

not to do with the ultimate victory of the church but with the assurance of salvation
e

to individual souls*.

Smith contends that it was in his understanding of the church that Edwards

strayed fartherest from the Calvinist fold. Where Calvin "revered the church as the

one divine institution testifying to the grace of God", and therefore devoted much

attention to discerning and stating the true marks of the church, Edwards devoted

himself "to discovering the distinguishing marks of a solitary piety".** Smith's

contention seems borne out by the fact that Edwards' major works dealt mainly with

what might be called the marks of the inner life.

1. Visser *T Hooft, on. cjt,. pp. 128-129
2. Hall, ot>. cit«. p. 149«
3. Smith, John E», on. cit.. p. 65.
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It was at least partially on the issue of church membership that Edwards met

his final defeat and was voted out of his pulpit in Northampton. As has been

previously stated, Edwards' predecessor had become increasingly lax as to requirements

for church membership. During Edwards' revivals in 1735 and 1741 numbers flocked to

his church and were admitted as members without examination and with no profession

of faith required. In 1742 Edwards convinced his congregation to sign a "covenant"

pledging themselves to renounce evil and seek the Lord; to refrain from backbiting

and gossip; and to refrain from defrauding their neighbors. Then in 1744 he

repudiated Stoddardeanism unequivocally by demanding a profession of faith and

experience before a convert could be admitted to communion. For four years no one

applied for admission to the church, and in 1749 the church voted to discontinue

observance of the Lord's Supper. In 1750 Edwards delivered his farewell sermon to

his congregation at Northampton. But even in Ms appalling ecclesiastical hassle,

Edwards' concern was not directed toward the purity of the church so much as it was

toward the "spiritual" condition of individual members.

Edwards safeguarded his Calvinism at another point with his doctrine of

illumination. Authority could be based only on the Scriptures, and the experience

which comes to the believer at conversion is not inspiration but illumination. No

new doctrine is revealed, but illumination simply gives meaning to truth already

contained in the Scriptures. It was by the use of this doctrine that Edwards was

able to maintain a fairly objective stanoe in regard to the emotionalism of revivalism.

As Smith has pointed out, despite Edwards* "avowal of heard: religion he failed to

fall in with revivalism at two crucial points; he denied that the urgency of

believing provides any criterion for the truth of religion or the sincerity of the

believer, and he was unwilling to follow the pattern of most revivalists and set the
2

religious spirit over against learning and intellect".

1. Miller, Jonathan Edwards, pp. 208-222.
2. Smith, John E., op. cit.. p. 50.
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Edwards was trapped between the Charles Chauncys who condemned him as an enthusiast

and the Qfennents and Davenports whose excessive emotionalism he questioned, and for

this reason perhaps he seemed to have devoted more of his time to analyzing revivalism

than to participating in it. Winslow has said, "By applying himself to the 'root*

of the matter, as his mind demanded, he had made revivals theologically possible".1

B. Whitefield and the Log Colle- e Men

The theology of George Whitefield and Gilbert Tennent was most representative

of the theology of Colonial revivalism and became, with only sLight modification,

the theology of future revivalism. Both men considered themselves to be Calvinists

though Whitefield had been strongly influenced by the Pietism of the Wesleys as had
2

Tennent by Freling^huysen. Because revivalist theology will be discussed in terms

of specific doctrines, it is only necessary here to indivate the more marked

divergencies between the theology of Edwards and other Colonial revivalists.

Jonathan Edwards provoked his first revival with no premeditated intention

of doing so, saw it as a "surprising work of God", and almost immediately set

himself to the task of making revivalism intellectually and theologically respectable.

Both Tennent and Whitefield intended revivals to be the result of their preaching.

Sweet has said, "In a sense they marked the beginning of what might be termed the

peculiar American emphasis in Christianity in that the chief stress was placed upon

results end not formal creeds, upon correct living rather than upon a correct
3

doctrine",

Gaustad points out that it was long after the Great Awakening that revivalism

became an ally of an uneducated clergy and that during this period revivalists were

L
not anti-intellectual nor were its defenders obscurantist. While this is at least

1. Winslow, Ola Elizabeth, Jonathan Edwards. (New York, The MacMillan Company, 1940),
p. 214. ' -™'

2. Soaff, Fhilip, America. A Sketch of its Political. Social and Religious Character,
editor, Perry Miller, (Cambridge, Harvard University Press, 1961). Schaff indicates
that Whitefield's Calvinism was the reason for his estrangement from the V/esleys
saying Whitefield decidedly held the doctrine of predestination "th/ough in his
sermons he never made imprudent use of it", p. 139.

3. Sweet, The American Churches. An Interpretation, p. 8.(London, The Epworth Press,1947).
4. Gaustad, on. cit.. p. 47.
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partially true, it is also true that no one would accuse Whitefield or Termant of

intellectualism. Ifell says of Whitefield that he was not interested in theology "or

really competent to deal with its questions"# Winslow says that his theology was

2
scaled down to the comprehension of twelve-year-olds. Tennent had received his

formal training in theology from his father at the Log College which the Synod refused

to endorse, and while the curriculum may have compared favorably with that of other

seminaries, an inordinate amount of the time of its pupils was spent in being

prepared for revivalist careers rather than in the pursuit of logic and theology#

Both Whitefield and Tennent were in the habit of attacking the ministry for its

purely academic and professional training, and while they would probably have urged

conversion plus training, they often sounded as though they would settle for conversion

alone#'' As Professor Sweet has put it in his usual simple and straightforward

manner, their aim was to reduce complicated theologies to a few "simple points and

principles which common man understood"A
The traditional portrait of Edwards as a "hell-fire" preacher is a totally false

one# It is drawn largely from his one sermon, "Sinners in the Hands of an Angry God",

which, as Karoutuni-n says, must be understood in the light of Edwards' overwhelming

sense of the infinite glory of God in creation and redemption as contrasted with
5man's utter blindness and misery. Elwood believes that Edwards may have preached

eternal damnation on occasion as an experiment in evangelism but notes that Edwards

himself acknowledges the extremes of such preaching in his treatise on religious
g

affections. Other Colonial revivalists had no such qualms about preaching which

centered on punishment. This charge cannot be laid so clearly at the door of hitefield,

though a contemporary of his says that his theology must be interpreted in light of

1# Hall, op. oit#. p# 154#
2. Winslow, op. cit.. p. 182.
3. Smith, Handy, and Loetsaher, op. cit.. Vol. 1, p. 322.
4. Sweet, The American Churches, p. 8.
5. Haroutunian, op. cit.. p. 371.
6. Elwood, op. cit.. p. 80.
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his own personal conversion experience which was preceded by "crucifixion of the flesh"

which "so wrought upon his brain and nerves that he was haunted with a constant fear

of seeing the devil". There is no record to indicate that he did see the Devil, which

may have enabled him to resist the urge to unveil him before the frantic people to

whom he preached. Not so Mr. Tennent whose preaching has been characterized as

follows:

....Tennent chose literally to frighten men into salvation. His pulpit manners
were violent instead of persuasive....His one theme was hell-fire and damnation. He
raged, shouted, stamped, roared, and set nerves on edge beyond endurance. Henceforth,
this was to be the revival emphasis. Conversion was not to be the beginning of a new
life; it was a scramble to safety, and the way led through bedlam.

The clearest distinction that can be drawn between Edwards* preaching of the wrath

of God and the preaching of other revivalists is that Jidwards saw the wrath of God

as intrinsic to His nature, the inevitable result of His rejection of sin, and

therefore as awesome and beautiful, whereas for Tennent there was an absolute dichotomy

between the wrath and love of God. God's wrath became the cudgel which Tsnnent

wielded to prostrate men before himself.

In at least one other respect the Log College men differed radically from

Edwards. Obviously, Edwards was a proponent of "heart" religion, but he understood

man largely in terras of wholeness, which is to say that surely man's heart must be

drawn to God if his being is drawn to God. The Log College men, on the other hand,

saw a dichotomy in man as in God. Cod spoke to man's heart rather than to his head,

and man's heart was the fountainhead of his emotions. Thus, an emotional reaotion,

and the depth of such a reaction, became the ultimate test of conversion. We are

told that when Whitefield preached in Northampton and was a guest of Edwards, there

was discussion between them as to whether or not »Vhitefield did not give too much credit

to impulses and emotionalism. The conversion is not recorded. One can only speculate

1. Thompson, on. cit.. pp. 43-44.
2. Winslow, o-p. cit.. pp. 189-190.
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that it must have been a classic example of the inability to communicate. But

still Edwards could not repudiate the emotionalism of the Whitefields, Tennents,

and even Davenports in the early stages of revivalism because he was so positive that

revival was the work of the Holy Spirit whose course could neither be controlled nor

charted by man. Later he devoted himself to distinguishing carefully between those

gracious affections which are the work of the Holy Spirit and the "passions" which

are inclinations whose "effects on the animal spirits are more violent" and in

which the mind is overpowered and "less in its own command".^ He oame to reject

many of the revival phenomena and to disassociate heart religion from emotional

excesses and hysteria. For him the determinative test of conversion was it issuance

in the fruits of the Spirit,

It must be said at this point, however, that Edwards' refusal to disavow at an

early stage the emotional excesses of revivalism and his constant emphasis on a

personal conversion "experience" contributed as largely to the future pattern of

revivalism in the United States as did the too-simple rantings of other Colonial

revivalists. Edwards' brilliance was no match for the "flood of religious anxieties,

interests, reformations, excesses, (and) exhortings" which comprised the Great

Awakening. His attempt to maintain the sovereignty of God while focusing on man's

condition failed; the path was clear for man to "scramble to the safety" of God's

throne.

A 1
"Pedlers of God's Word"

K

The patterns and. doctrines of revivalism which began to emerge triumphant from

the Great Awakening became what can be called the theology of revivalism.. As has

been previously noted, there is no major work which has attempted a theological

analysis of the wide sweep of revivalism in American Protestantism. One of the most

1. Smith, John E. oos cit.. p. 14.
2, II Cprlnthians 2:17.
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satisfactory limited, efforts is that made by Jamison in which he looks at revivalism

in his discussion of the source of certain sects or, as his essay is entitled,

"religions on the perimeter". In his essay he says:

In theological terms, revivalism implies a more Arminian than Cslvinistic doctrine
of human nature, not in a minimizing of human sinfulness, but in a recognotion of man's
capacity to respond freely to God's grace. The thrust of revivalism is away from deter¬
ministic views of human will, in the direction of both man's freedom and his
perfectibility....We may identify at least fair....emphases which revivalism tended
to express and encourage. First, there was the emphasis on direct inspiration and
religious emotionalism. The aim of the revivalist preacher was always to stimulate
an immediate confrontation of the sinner by God,...Another emphasis which figures
prominently concerned perfect sanctification as a possible, even necessary state of the
converted individual....A third emphasis lay An universallsm, the possibility and
perhaps also the probability of salvation for all....The fourth emphasis which contributed
to a characteristic climate of opinion was the millennrian expectation of the return
of Christ and thereby the resolution of aLl evil and conflict.

Thompson, writing in 1877, said: "So Whitefield and. Edwards, and Nettleton and

Baker, and Finney and Hammond and Moody, preach essentially the same doctrines.

The differences between them are differences of topics and form, and only in very

limited degree, differences of views upon fundamental doctrines. Thus they all

preach the universal sinfulness and guilt, the need of regeneration, the sovereignty
2

and power of the Holy Ghost, the necessity of faith in Christ and a holy life"• In

a more detailed analysis of the revivals of the 1800's, he found the following

doctrines to be the basis of preachings

a) Hbiiness and immutability of God
b) Purity and perfection of His law
(c) Entire depravity of the human heart
(d) Fullness and all-sufficiency of atonement made by Christ
(e) Freeness of offer of pardon made to all on condition of repentance
(f) Necessity of change of heart by the Holy Spirit
(g) Utter inexcusableness of sinners in rejecting overtures^of mercy
(h) Duty and reasonableness of immediate submission to God 3

Johnson in his analysis of frontier camp meetings says the doctrines advanced

were universal redemption, free and full salvation, justification by faith,

1. Smith and Jamison, The Shaping of American Religion. or». cit.. pp. 195-199#
2, Thompson, op. cit.. p. 469.
3* t P* 74.
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1
regeneration by the Holy Ghost, and the joy of a living religion. However, he

indicates that the methods used to convey these doctrines in sermon form often created

bedlam.

Nevertheless, these listings of doctrines which are still reminiscent of Coltaial

revivalism could be applied almost in toto to the Finney, Moody, and Graham revivals.

But as Jamison has said, there was an increasing, but subtle, shift of focus, ae that

if Thompson meant his listing to have to do with order of emphasis, it might very

nearly need to be reversed. And as man's part in his own salvation increased, the

dichotomy between the holiness and love of God also became more pronounced.

It would be most convenient if the same theological categories could be employed

as were employed in the analysis of Puritan theology, but this is quite impossible.

We must content ourselves rather with an examination of the revival!stic interpretation

of those doctrines which were central to their preaching and then determine what

relevance these had for the attitudes and actions of Protestants in the area of

race relations.

A. Salvation

Sweet has characterized revivalism as followss "The emphasis everywhere was

2
upon man's personal needs; every man was expected to find his own way to God", A

major tenet of revivalism was that man found this way through a personal conversion

3
experience. Whitefield's first published sermon was on the nature and necessity

of a new birth. As Thompson says, "The doctrine, so common now, was at that time

new and startling," and he quotes Whitefield as having said, "It was so seldom

considered and so little experimentally understood by the generality of professors

1. Johnson, Charles A., ot>. olt.. p. 55*
2. Sweet, Revivalism in America, p. 40.
3. Sweet, The American Churches, p. 22.
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that, when told they must he born again, they were ready to cry out: 'How can these

things be?'"1 Conversion was seen as the turning of the heart of God, and in

revivalist terminology conversion and regeneration were often used interchangeably.

The conversion experience itself was most apt to be abrupt and. accompanied by

perceptible physical and emotional manifestations of joy and peaeb. But conversion

was generally preceded by a period and state of deep anxiety and fear as the sinner

was brought face to face with God. It was the task of the revivalist and the

converted to "pray the sinner through" his anguish to salvation - they became the
2

midwives of salvation.

The revival sermon was the instrumentality by which the sinner was placed in a

position where conversion was possible. One of the best expositions of the contents

of the sermons designed to accomplish this purpose is given in Colton's analysis of

American revivalism which was written to explain this phenomenon to interested

persons in Great Britain and which was written in the heat of the Finney revivals.

Colton said: "I would say, then, that this mode of preaching is characterized by

a studious effort to combine the cardinal principles both of original and evangelical

law, and a persevering application of those principles, in their various Scriptural

forms, through the understanding and reason, to the conscience of sinners, until
x

they oome to repentance".

Colton then explains that "original and evangelical law" is what is commonly

called "the law and the Gospel". Both are obligatory upon the conscience of man.

The Gospel is not only a "remedy" but comes "clothed with all the sanctions of law";

"the command to repent and to believe is as imperative and as penal, as the command

to love God". The showing of the fill mercy of the Gospel is "another and an

indirect demonstration of the impenitent sinner's exceeding and infinite guilt in

1. Thompson, oppcit.. pp. 47-43
2. The records of revival meetings contain many descriptions of this process, but

there is perhaps none more revealing or moving than that of the contemporary
writer, James Baldwin, in his essay. The Fire Next Time. (New York, Dial Press,1963)#

3. Colton, op. oit.. p. 256.
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rejecting it". "Every principle of the Gospel writes against him a deeper damnation -

dooms him to a lower chamber of the pit of eternal woe. Every bowel of tenderness,

which the Gospel opens to him, only proves him more worthy of hell....Set up the

Cross, ani show him a bleeding, dying Saviour, and tell him - tell him with beseeching

importunity - tell him with tears - here 'is blood that cleanseth from all sin* But,

by the very supposition of his character, he has refused it - and still refuses. It

may be however, that he will be moved - thfct he will weep - that he will give up his

heart. Try him - try him continually - try him to the last moment of his probation;
1

but do not deceive him".

In response to the anticipated argument that the Gospel is intended to be good

news, Colton points out that if by the Gospel is meant "that Jesus Christ came into

the world to save sinners", the sinner has already heard this, and that it is his

knowledge of this Gospel which lias gotten him into the shape he is in. 3eoause of

his knowledge his guilt is intensified. "But a Gospel sinned against is a law, and

the most fearful law of condemnation. /aid. every successive hour of the sinner's

life, until the moment of his repentance, multiplies the guilt of violating that

law. The more he knows, the better he understands the Gospel, - until he has

ecr ^risnced its pardoning mercy in consequence of his repentance, - the more occasion
2

of inquietude has he".

Thompson in analyzing Tennent's sermons says: "After a course of close and severe

preaching of the claims of divine law, the Holy Spirit was poured out in a wonderful

manner".3
Dwight Moody, of whom it is said that his central theme was God's yearning love

for all men, preached a curious mixture of love, sin, and. punishment. In what is

called a typical sermon, he explains how he had. to punish his cross child by refusing

i* ibid** PP* 256-259.
2. Ibid-t pp. 263-265.
3, Thompson, op.cit.. p. 50.
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to kiss her before she went to school, that they both grieved all day, ana that when

the child returned asking for forgiveness, he kissed her gladly. So God. He covcMes

his sermon with the words, "If you die in your sins, there is not in the Bible one

ray of hope to show that there will be oppostunity to repent hereafter. Now is the

accepted time of salvation....May you come tonight and be saved".1
It would be a reasonable generalization to say that for the revivalist law takes

precedence over the Gospel, and that the Gospel is generally interpreted so as to be

a threat rather than a promise.

The next question which arises is that of to whom conversion is to be attributed.

Cross says, "Man's ability to be saved was a matter of his own will, yet actual

conversion was sup^xjsed to be exclusively the work of the Holy Spirit. Complete
2

submission to the will of God would somehow put one in the way to be saved".

Colton says, "And 11though God, in the provisions of the Gospel, - that is, in

its entire economy - has come so near to man, as to answer all man's necessities, and

as to reserve to himself the glory of the sinner's salvation, he has wisely declined

to supersede human agency. In other words - God has declined to act in the place of

man. He has declined to think, and to feel, and to choose, and to repent, and to
3

believe for him - and all other appropriate parts of man's agency".

Finney in describing the conversion process says:

There is a sense in which conversion is the work of God. There is a sense in
which it is the effect of truths. There is a sense in which the preacher does it.
And it is also the appropriate work of the sinner himself.

He explains that the actual turning is the work of the sinner, that the agent responsible

For this action is the Holy Spirit assisted by the preacher, and that the sermon is

the inducement used by the agent to get the sinner to turn toward conversion. He uses

1. Smith. Handy, aid Loetecher, Vol. II, on. cit.. pp. 321-324.
2. Cross, Whitney R., The Burned-Over Pistriot, (Ithaca, Cornell University Press

1950), p. 2®.
3. Colton, on. cit., p. 208,
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the analogy of a man v/ho is saved from stepping over the brink of Niagara Palls by

the shout of a person nearby and who first attributes his rescue to the person, then

to the shout of warning, next to his own action, and finaLly to the mercy of God,^
In speaking of his own conversion experience, Finney said, "Salvation, it seemed to

me, instead of being a thing to be wrought out by my own works, was a thing to be

found entirely in the Lord Jesus Christ, who presented himself before me as my God

and Saviour. After this distinct revelation had stood for some little time before

my mind, the question seemed to be put, 'Will you accept it now, today?' I replied,
2

Yes, I will accept it today, or I will die in the attempt1"

These descriptions of the agencies of conversion would be generally acceptable

to the revivalists, which is to say that there is here a radical inversion of the

Biblical understanding of salvation.

Finally, on the question of salvation, what is the sinner to be converted from,

and to or for what is he saved? He is converted from his old self and ways as a

x
sinner to a new self who loves God with all his heart and his neighbour as himself.

He is saved from eternal damnation to eternal life. He is saved from himself and

the world to God and heaven.

In fairness to revivalism, it must be aeknowledged that while, with the exception

of Edwards, few of the revivalists were competent or inclined to work through the

Biblical doctrine of election, they were Biblical in preaching a doctrine of general

atonement. Sweet points out that the revivalists tried to reach all classes and

conditions of men, and it was Finney who chose to ignore the Pauline injunction and

grant women the right to prey publicly. In a semon referred to earlier, Edwards

maintained that the saving mercy of God in Christ extends to all sorts of persons -

even children, servants, and poor Negroes.^*"

1. Related in Cole, on. cit.. p. 65.
2. Quoted in Thompson, on. oit.. pp. 136-137* Second underline mine.
3* Johnson, Charles A. on. cit.. p. 176,

See page 55<shapter on Puritanism.
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B, Man. God, and Christ

The discussion of revivslistic theology has deliberately begun with man and his

salvation because this was the starting point for revivalism. It is evident that

this anthropological approach will greatly influence one's doctrine of men and one's

doctrines of God and Christ. Sinful man is seen as indeed sinful and of lowly estate

but as containing within himself the possibilities of goodness and even perfection.

A conversion experience which is to a very great extent the result of his and other

men's strivings frees him to these possibilities of goodness. Man is inevitably

exalted, and the nature raid activity of God is altered in terms of man's exaltation.

What seems to happen is that God is divided into a God of wrath and a God of

love. The God of wrath is obliterated and replaced by a concept - hell, damnation,

pubishment. After Edwards* time the emphasis is not on a God whose holiness is

violated by man's rejection of Him but on the condition of the rejector. His

condition is so desperate that a different and less complicated God is demanded.

This God is the simple, loving God of Moody and Graham to whom men can scramble for

safety.

This God is pliable and controllable. His love works more or less automatically.

When man repents, God's love is set in motion. The mystery of the will of God is

rationalized, and it becomes self-evident that God is the friend of man who helps

him to achieve the ends he has set for himself. The question as to whether God's

will and man's wishes correspond is ignored. The God of love can only will love,

which is what revivalism aims to produce.^
Even the revivalist could not bring himself to the point of seeing this

sentimentalized God who is a refuge for man as Creator and Ruler of the world, so

this whole strand of thought is missing in revivalist preaching. A God who is not

1. Visser 'T Hooft, op. oit.. pp. 143-144-.
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Creator or Ruler is not much, so the emphasis shifts toward a radical 'Jesusology,"

One is loath to speak of Christology in connection with revivalism despite such

statements as Thompson's: "If, therefore, it is inquired what element should be

most prominent in revival work, we answer, Christ and His Cross". In revivalist

theology Christ does not do for man what man cannot do for himself: He is in no
2

sense true man whom God finds acceptable; He is man's "best friend" and chum. The

Cross is no mystery; man killed his best friend, which was, to pat it mildly, a dumb

thing for him to do. But if he repents, he oan have his best friend back. That

this is no drastic distortion of revivalist theology is confirmed by both the

preaching and the hymnology of revivalism.^
As could be expected, however, an attempt to cover such a broad spectrum would

result in at least one notorious exception, and in this instance it is Dwight L. Moody.

Although one is compelled to note that the gospel of Moody was over-simplified to the

extent that it very nearly became unBiblical, one must admit also that its central

focus was on the work and person of Jesus Christ, Moody's emphasis on man's role in

his own salvation was much less slight than that of other revivalists.^" He was also

unique among later revivalists in his attempt to come to terns with the doctrine of
5

election.

1. Thompson, on. cit.. p. 23.
2. Ibid., p. 73. "He was brought into deep and long despair, but at last God had mercy

upon him, and he found in Christ his best friend".
3. From revivalism emerged the whole "What a Friend e Have in Jesus" - "Jesus, Lover

of My Soul" repertory with which much of American Protestantism is still burdened.
4. Moody, D.L., Hie Blood. (London, James E. Hawkins, 1876). "It is not a long life

of usefulness that makes men and women acceptable to God. We must work for Christ;
but we get salvation as a gift, and then begin to work because we cannot help it.
All the work a person does before he becomes converted goes for nothing", p. 7.
Moody, D.L,f Christ All in All. (London, James E. Hawkins, 1876). "Christ is all
in all to everyone who has truly found Him. He is our Savious, Redeemer, Deliverer,
Shepherd, Teacher,...." p. 1. "Do you say Christ is nothing to you? If so, it
is only because you won't have Him. He is to all who will accept Him a Saviour
from death, a Redeemer from the power of sin, a Deliverer from cur enemies, a
Leader through the wilderness; He is the way Himself, He is Light in the darkness,
He is a Teacher to His people; He is the Shepherd of His flock, our justification,
Wisdom, Righteousness, Elder Brother, Burden-bearer. He is in fact our all in all",
pp. 25-26.

5. Moody, Ibid., p.2. "I have no sympathy with those men who try to limit God's
salvation to a certain few. I believe that Christ died for all who will come... I
dobelieve in election; but I have no business to preach that doctrine to the world
at/
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Revivalism at its inception and at its best was a sincere attempt to replace

the Old Testament God of Puritanism with a loving New Testament Father. The attempt

failed, as do all attempts based on a misunderstanding of the nature of the love

and wrath of God. One can but conclude that these concepts of a loving but impotent

God, a friendly Jesus, and a Holy Spirit who is at man's beck and. call are a part

of revivalism's negative contribution to Protestantism.

C. The Church

It has already been mentioned in connection with the discussion of Edward's

theology that the emphasis in revivalism on a personal conversion experience which

was by definition individualistic accelerated the trend toward individualism in

American Protestantism, Such a development could but have far-reaching implications

for a doctrine of the Church.

Before turning to the doctrinal, question, one should be reminded that one of the

obvious effects of revivalism has been church schism. This was most clearly discernible

in the Presbyterian church. What is less clear at this point but which will be dealt

with later is the manner in which the spirit of revivalism contributed to the great

north-south schism of almost all of Protestantism during the debate over slavery.

It is also reasonable to assume that the emotionalism of revivalism fertilized the

2
soil out of which many small sects have grown.

There are any number of widely divergent reports as to what the results of

revivalism have been in terms of church membership. Someone has remarked that church

at large. The world has nothing to do with election} it has only to do with
the invitation; 'VYhosoever will, let him take the water of life freely'....
After you have received salvation, we can talk about election. It's a doctrine
for Christians, for the church, not for the unconverted world".

1. Trinterud, L.J. op. cit«,
2. Interestingly enough, Clark, op. cit«. attributes the growth of sects in part to

the decline in revivalism. The implication is that people who are conditioned
to "heart religion" find difficulty in adjusting to a traditional church situation.
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statistics are so notoriously unreliable as to make any estimate of this nature a

wild guess. Gaustad says that the Great Awakening was not responsible for any mass

1
movement into the church. On the other hand, the impressive rate of growth of

Methodist and Baptist churches during the early 1800* s must surely be attributed to

frontier revivalism. Contemporary revivalism presents the enigma to which reference

has been made. There is the attempt to channel converts into existing churches,
2

but there are conflicting reports as to the success of this attempt.

The important thing at this point, however, is to arrive at some understanding

of the nature of the church as revivalism conceived it. To do this, it is in order

to look at two fairly lengthy quotations, one from Thompson and one from Finney.

There is another element that may be considered essential to revival work, an
element that has never been wanting, vis., a church on earth. Sometimes a dead
church needing first to be raised before it could become helpful to others, but still
the conception of a revival as the impress of the truth upon s community supposes an
agency that shall bring that truth to the mind and. heart along the ordinary path of
instruction and appeal. Human agency then is supposed in every revival of religion.••
Thus, however feeble is human agency in itself, God takes it into a glorious partner¬
ship.. ..We say again, therefore, a church on earth, a company of people allied to
God, willing subjects of His gsace, willing missionaries of His truth, locking hands
with the Spirit, is an essential element in that movement, which is at once deeply
divine and thoroughly human; deeply divine, because God is all its real efficiency;
thoroughly human because man is the sphere of its activity, and the divinely
ordained channel of its progress.3

In Finney's textbook on the promotion of revivals he first makes it clear that

it is the church itself which is the focus of revivals, a church which "is sunk

down in a backslidden state", and that a "revival consists in the return of the

Church from her baokslidings, and in the conversion of sinners". After

establishing this point (and several chapters later) he devotes a chapter to the

subject of how churches can assist ministers in promoting revivals. Here he says:

1. Gaustad, op. olt«. p. 103.
2. Weisbercter. Bernard. A.. They Gathered At The River. (Boston. Little, Brown

and Company, 1958), p. ~
3. Thompson, op. oit.. pp. 24-26.
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When the Church is sunk down in a low state, professors of religion are very
apt to complain of the Church, and of the low state of religion. That intangible
and irresponsible being, the "Church", is greatly complained of by them, for being
asleep. Their complaints of the low state of religion, and of the coldness of the
Church or of the minister, are poured out dolefully, without any seeming realisation
that the Church is composed of individuals, and that until each one will take his own
case in hand, complain of himself. and humble himself before God, end repent, and
wake up, the Church can never have any efficiency, and there can never be a revival.

... .Finally; if they mean to be blessed, let thera do their duty - all their
duty, put their shoulder to the wheel, gird On the Gospel armour, and come up to
the work. Then, if the Church is in the field, the car of salvation will move on,
though all hell oppose, and sinners will be converted and saved. But if a Church
will leave all the labour to the minister, and sit still and look on while he is
working, and tuewselves doing nothing but complain of him, they will not only fail
of a revival of religion, but, if they continue slothful and censorious, will, by
and by, find themselves in hell for their disobedience and unprofitableness in the
service of Christ.-*-

Clearly, the Church is seen as a number of individuals loosely attached to each

other for the purpose, perhaps, of bringing other individuals into this "company".

There is no sense of corporateness, as there is no sense of the given-ness of the

Church. Here again the mystery is removed, and the Church is seen largely in terms
2

of its usefulness to the revival movement. The Church is a human device - a necessary

one - for it fulfills a certain function. It is the place from which the converted

ones (if they have not backslidden) plan their assault on the evil of the world.

D. The Revivalist Ethic

In his discussion of revivalism, Professor Sweet has said that by stressing

primarily the moral life and giving little attention to theology, revivalism tended

1. Finney, op. cit.. pp. 253 and 279.
2. IMs emphasis came to an extraordinary culmination in the revivals of Billy

Sunday who at first preached in tents but demanded as his popularity increased
that special wooden tabernacles be erected in each town in which he held a revival.
See Welsberger, on. cit.. p. 246.



-115-

to over—emphasize the good of man as the final aim in human action and to encourage

a belief in the perfectibility of man and societyIt is here that a clue may be

found to the seeming paradox of the individualism and the social concern of the

revivalist movement.

Prom the time of Jonathan $dwnrds to the present day, revivalism has been

characterized by a strong note of individualism. The ethical sections of Edwards*

Affections are concerned almost entirely with the characteristics of the "individual1'
2

Christian and his conduct. As has been noted, other revivalists of the Great and

Second Awakening who did not attempt to systematize their theology preached an

extremely individualistic gospel. And yet Elwood says, "Humanitarian enterprises

of many kinds....owe their inception to the new social consciousness that came with

the Great Awakening. Sympathies were profoundly stirred. The people were awakened to

a new interest in the orphan, the negro, the Indian, and the unfortunate whether at

their doors or in the most distant provinces. ..The mission to the African in America

grew out of the Great Awakening and measurably prepared the negro for the enjoyment
3

of liberty.

The new social consciousness with its concern for the unfortunate flowered into

organized benevolence movements during the revivals of the 1830'a. Professor Sweet

1. Sweet, The American Churches. ^ passim.
2. "The strength of the good soldier of Jesus Christ, appears in nothing more , than

in steadfastly maintaining the holy calm, meekness, sweetness, and benevolence of
his mind, amidst all the storms, injuries, strange behaviour, and surprising acts
and events of this evil and unreasonable world;" and "Gracious and holy
affections have their exercise and fruit in Christian practice....This implies
three things; (l) That his behaviour or practice in (lie world, be universally
conformed to, and directed by Christian rules. (2) That he makes a business of
such a holy practice above all things, and (3) That he persists in it to the
end of life..." Smith, John E., op. o&t.. pp. 350 and 383#

3. Elwood, op. cit.. pp. 161-162.



-116-

and other historians draw an intimate parallelism between the anti-slavery movement

and Finney revivalism.* And yet Finney never thought of himself as a reformer and

was, as shall be seen, criticized by his contemporaries as being too moderate in his

stand on abolition. He believed that abolition should be an "appendage" of a

2
revival of religion. His concern was with a personal religious experience which

would prepare men for life in another world, and all of his writings indie; te a

3
predominant interest in the salvation of individual souls.

Olmstead points out that there was a rising tide of perfectionist preaching

in the major Protestant denominations in the decade following 1850, and that most

churchmen were in agreement on the need for individual holiness. He attributes the

revival of 1857 to this emphasis, and while this revival was largely in the form

of prayer meetings and hymn services led by laymen, Olmstead indicates that it was

"a positive force in the direction of spiritual vitality and moral reform which
4

continued in effect through the Civil War".

Beginning with Moody and revivalism of the late 19th century, the tenuous tie

between "soul-saving" and social reform seems to have been severed. The Moodys,

Sundays, and Grahams were unable to adapt a simple gospel of individual salvation

to the complex etliical problems which were the result of the abolition of slavery

and the increasingly industrialized society which the United States became.

Weisberger says that Moody saw the task of the church as being not that of reforming

society but of saving individuals. He quotes Moody as having declared, "A heart that

1. Sweet, The American Churches p. 27.
2. Cole, op. cit.. p. 208.
3« Smith, Timothy,L., op. cit.. p. 149.
4. Olmstead, op, cit.. pp. 351-352.
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is right with God and man seldom constitutes a social problem, and by seeking first

the Kingdom of God and His righteousness, nine-tenths of social betterment is

effected by the convert himself and the other tenth by Christian sympathy.Olmstead

says of 'Sinday that "he lived in a delightfully naive world which failed to recognize

the complexities of modern life and supposed all ethical decisions involved simple
2

choices between blacks and whites", and of Graham's revivalism that "there was

little if any evidence of social discernment srd certainly no effort was made to
3

relate the Gospel to the highly complex problems of contemporary society*"

As is generally true when theology concentrates on individual salvation, the

major ethical emphasis of the revivalists was on the moral life of the Christian.

Sin was conceived of as "sins?, usually of the flesh, and conversion was to result

in a moral reformation* In its early stages revivalism was almost totally other¬

worldly in its emphasis. The world was seen as predominantly evil, and Christians

were urged to vdthdraw from it. In describing the period just prior to the Great

Awakening, Thompson says: "Puritan severity had yielded to the gradual encroachment

of an all-pervading worldliness. Between the Church and the world the line had

grown so shadowy as to be almost invisible,"^" He also points out later that Finney

preached unceasingly against the "sins of worldliness, lukewermnese, and neglect of
-5

duty.,..." And his description of frantic businessmen rushing from Wall Street

and the crash of 1857 into prayer meetings to obtain spiritual resources in order
g

to deal with the financial collapse of a "sinful" nation is unparalleled.

1. Weisberger, op. cit.. p. 224.
2. Olmstend, op. cit.. p. 457.
3. Ibid., p. 590.
4. Thompson, op. cit.. p. 37.
5. Ibid., p. 149.
6. Ibid.. pp. 157-174.
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The story after 1865 is a somewhat different one. Smith says:

The rapid growth of conoern with purely social issues such as poverty, working-
men's rights, the liquor traffic, slum housing, and racial bitterness is the chief
feature distinguishing American religion after 1865 from that of the first half of
the nineteenth century. Such matters in some cases supplanted entirely the earlier
preoccupation with salvation from personal sin and the life hereafter.,,.The
vanguard of the movement went far beyond the earlier Christian emphasis on almsgiving
to a search for the causes of human suffering and a campaign to reconstruct social
and economic relations upon a Christian pattern..,.The thesis of the remaining
chapters of this book is that, whatever may have been the role of other factors, the
quest for perfection joined vdth compassion for poor and needy sinners and a rebirth
of millennial expectation to make popular Protestantism a mighty social force long
before the slavery conflict erupted into war.

Burr attaches equal importance to the ideal of perfectionism as being the

bridge between the individualistic, other-worldly gospel or revivalism and its

involvement in social reform. He say£ "The anti-slavery movement vms in large

measure motivated by the ideals of perfectionism and holiness that characterized

revivalistio and evangelical Protestantism. The idea of individual perfection and

holiness was transmitted from the personal to the social field, and was translated

into the conviction that humanity is capable of perfection, How, then, can

humanity attain to perfection in slavery, which degrades it? Those who most readily

swept aside the obstacles to anti-slavery agitation were the revivalists and holiness
2

advocates within the churches".

Smith contends that in the post-Civil War period the evangelical ideology of

the millennium merged without a break into whet oarae to be called the Social Gospel,
3

which is to be the subject of the nest chapter. At this point, however, having

|ooked at the history and theology of the revivalism movement, we must turn our

attention to the question of the effect of this movement on race relations.

Revivalism andRace Relations

A, "Even -poor negroes"

Reference has been made to Jonathan Edwards' sermon in which he classified the

1. Smith, Timothy L., op. cit«. pp. 12*8-149.
2. Burr, Nelson E., op. cit.. p. 683,
3. Smith, Timothy L,, op, cit.. p, 235»
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1
residents of Northampton according to various sociological categories. One of his

categories was class, and one of the sub-divisions of this category was "those of

low rank". It was in that context that he spoke of salvation being available for

"poor negroes". Edwards was himself a slaveowner, and there i3 no indication that

he ever questioned the propriety of slaveholding despite the fact that the issue

had been raised before his time and was being tentatively discussed by some of his

contemporaries. He was the forerunner of *hat Bodo has called the "theocratic"

party among Protestant clergymen who could see no place for the Negro in American
2

society except as a slave. One cannot but note that Edwards was instrumental

in carrying into revivalism the "even poor negro" mentality which was pervasive

long after revivalism had successfully won the day with its doctrine of general

atonement. In his treatise written in defense of revivalism, Edwards says:

And, under the Influences of this Work, there have been many of the Remains of
those wretched People and Dregs of Mankind, the poor Indians, that seemed to be next
to a State of Brutality, and with whom,till now, it seemed to be to little more
Purpose to use Endeavours for their Instruction and Awakning, than Mth the Beasts;
whose Minds have now been strangely opened to receive Instruction, and have been
deeply affected with the Concerns of their precious Souls, and have reformed their
Lives, and forsaken their former stupid, barbarous and brutish ray of living;..... ,

And many of the poor Negroes also have been in like Manner wrought upon and changed.

The attitudes of Edwards' associates, Whitefield and Tennent, are equally

revealing. In Termeht's sermon directed against the educated ministry, he characterized

those who were impeding revivalism as "moral negroes" and "caterpillars who labour to
4

devour every green tiling" . Whitefield was himself a slaveowner who eulogized

slavery for its temporal blessings to the masters and spiritual blessings to the
5

slaves. As has been mentioned, Whitefield was concerned with an orphanage

1. See. pp. 55-56 of preceding chapter.
2. Bodo, John R. op, cit.. p. 112.
3. Edwards, Jonathan^ The Works of Jonathan Edwards. Some Thoughts Conceminr. Present

Revival of Religion....(London. 1865. 10th Edition. Vol. 13. pp. 35-34.
4. Quoted in Sweet, Revivalism in America, p. 56. Also in Miyakawa, T.Scott, Protestants

and Pioneers. (Chicago, The University of Chicago Press, 1964). "This racism confused
with 'pure religion' exemplifies the spiritual and ethical obtuseness frequently
attributed to revivalistic moralism. Tennent may not have been a racist, but his
name-calling cruelly insulted the helpless negro minority in the colonies", p. 160.

5. Bates, Ernest Sutherland, op. cit.. p. 215*
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he had established in Georgia and was tremendously disturbed because slavery was

not permitted in the colony for the first fifteen years. He asserted that "Georgia

never oan or will be a flourishing province without negroes are allowed" He

purchased a plantation and slaves in South Carolina in order to help bear the costs

of maintaining his orphanage, and when in 1750 slavery was permitted in Georgia, he

sold his South Carolina property and established a plantation near his Bethesda
2

property in Georgia. During this time he preached the salvation of Negroes and

rebuked slaveowners for keeping their slaves in ignorance. In one sermon he said?

"God is the same today, as he was yesterday, and will continue the same forever. He

does not reject the prayer of the poor and destitute, nor disregard the cry of the

meanest negroes...."^
It must be said however, in fairness to Colonial revivalists that prior to the

Great Awakening little effort had been made toward the evangelism of Negro slaves.

Sweet points out that the interest in the evangelism of Indians had lain dormant

since 1690 and was reawakened by the Great Awakening, and says, "One of the immediate

by-products of the great colonial awakenings was the rise of a new social conscious¬

ness and a broad humanitatianism, which manifested itself in a greater concern for

the poor and the alleviation of distress and suffering".^" Even so, the first major

effort to convert Indians and slaves was spearheaded by outside agencies such as

the Society for the Propagation of the Gospel, and in the case of slaves, met with

considerable opposition from slaveowners. There were exceptions such as the work

of the Presbyterian missionary, Samuel Dsvies, who labored in Virginia and won many

5
Negroes to communicant membership. Other Presbyterians gave considerable time to

the instruction of slaves and special places were reserved for them in the churches.

1. Quoted in Sweet, The Story of Religion in 'aerica. p. 170.
2 . ,

3. Savelle, grp. cit.. p. 63»
4. Sweet, The Story of Religion in America, p. 171.
5. Olmstead, op. cit.. p. 161.
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But by far the largest number of Negro Christians v/as affiliated with the revivalistic

Methodist and Baptist ohurohes. However, it was not until 1787 that the Methodist

General Conference instructed its preachers to evangelize slaves,^ It must be

concluded that widespread and concerted efforts at evangelism of slaves came only in

the latter decades of the eighteenth century^ and it is fairly difficult to establish

a direct relationship between the Great Awakening and such evangelism. One can, however,

agree with the historians that seeds were sown during the mid-eighteenth century which

would later be harvested.

When one looks at the question of the attitude toward the institution of slavery

during this period, one finds that the approach of the church was that of accommodation
2

to the institution. It is important to note, however, that the first anti-slavery

agitation is to be found among those groups characterized by their perfectionist

tendencies, and that the doctrine of perfectionism came to play a vital role in

later revivalism. The Quakers were the first religious body to protest against

slavery, their protest beginning with discussion among themselves as to the incon¬

sistency between liberty of conscience for which they had come to the Colonies and the

denial of freedom of person to the Negro. There was a gradual evolution of the anti-

slavery movement among the Quakers, beginning with such discussions in 1688, and

moving from condemnation of the slave trade to the condemnation of slavery itself

which culminated in their petitioning Congress for the abolition of slavery in

1785. There were internal conflicts as the movement developed, and reconciliation
3

of the opposing groups was achieved only in 1857. The Methodist ohurch early

condemned slavery, but the southern churches of this body became defenders of slavery

as cotton became a dominant economic interest and many Methodist small farmers

J^id.. p. 277.
2. Haynes, Leonard L., Jr., The Negro Community within American Protestantism.

(Boston, The Christopher Publishing House,1953)* p. 46.
3. Aptheker, Herbert, Journal of Negro History. Vol. 25, No. 3* July 1940,

"The Quakers and Negro Slavery", pp. 331-362.
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became slaveholders/ A resolution which the Methodist Conference passed in 1784

calling for the abolition of slavery was suspended by a resolution in 1785 which called

for suspension of the resolution until deliberations of a future conference, Tfee

1$84 resolution had required that slaveholding members of the conference liberate

their slaves within twelve months to avoid exclusion from the conference. Although

this resolution never was put into effect, the annual conferences continued to speak
2

against slavery for the next two decades. The Baptist and Presbyterian churches

also passed pronouncements opposing slavery in the latter years of the 18th century

but found as had the Methodist Conference that they were not supported by their
3

southern membership and were gradually forced to recede from their positions.

The earliest and most direct tie that can be established between early revivalism

and the anti-slavery movement is in the work of Samuel Hopkins, one of Edwards'

followers who was clearly in the Calvinist tradition, Hopkins was a theologian of

some repute, and the central emphasis in his revivalistic theology were his concepts

of "disinterested benevolence" - complete unselfishness in the interests of others -

and general atonement. He had been a slave holder, but when he was called to a

church in Newport, Rhode Island, which was the center of the slave trade, he became

a bitter foe of the institution. As early as 17^9 he was preaching against the

evils of the slave trade and went from house to house in Newport urging people to

free their slaves, He persuaded his congregation to go on record in opposition to
4human bondage, and he was the author of several influential anti-slavery publications.

It was he who led the group of Massachusetts clergymen who filed a petition which
5

let to the prohibition of the slave trade in Massachusetts in 1788, He also originated

the idea of African colonization with his dream of sending Negro Americans who were

1, Burr, Nelson R,, op, clt., 691,
2, Woodson, Carter Godwin, op, cit,. pp. 25-27,
3, Ibid,, pp. 27-53.
4, Sweet, The dtory of Religion in America, pp. 286-287,
5* i2£Ls—skii*
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Christians to Africa as missionaries to the "Dark Continent".1 Sweet has said that
2

Hopkins may well be caHed the father of the anti-slavery movement in America,

To summarize, the relationship between the Great Awakening and racial concern

is one of ambiguity. That there was an increased concern for the welfare of all

people, even Negroes, seems true. But the humanitarianism engendered by Colonial

revivalism exhibited itself much more clearly in areas other than that of race

relations.

B. Revivalism and Gradualism

That the "even negro" mentality of Colonial revivalism was carried into the 19th

century and the Second Awakening is indicated by two quotations from Thompson. In

speaking of a revival in Newark, New Jersey, in 1806, he says that between two and

three hundred were converted "including drunkards, apostates, infidels, and those

who were lately malignant opposers, and of all conditions, including poor negroes...."

In another instance, he places Negroes in a somewhat higher category: "It is a

common case for illiterate negroes and little children of five, six, seven and eight

years old, when they get their first comforts, to speak of their views of the

mediatorial glories of Christ..

One of the most interesting portrayals of the attitude toward Negroes is that

drawn by Johnson in his description of frontier camp meetings. In both slave holding

and non-slaveholding regions, Negroes were allowed to set up their own camps. As

the camp meeting "matured", the Negro camp section was sometimes separated from the

white section by a plank partition. On the final meeting day the barrier was torn

dovm, and the "two peoples joined together in a song festival and 'marching ceremony'"

In describing the Cane Ridge, Kentucky, camp meeting he indicates that one of the

1, Sweet, The American Churches, p. 60.
2, Sweet, The Story of Religion in America, p. 171.
3, Thompson, op. cit». p, 78.
4, Ibid., p, 85,
5, Johnson, Charles A,, op. cit.. p, 46,
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exhorters was a colored man who was addressing his race. In slaveholding sections

masters were encouraged to take their slaves to the camp meetings. Most of the

slave-owners were of the opinion that religious instruction would keep their workers

servile and obedient, and Johnson states that "as for the bondsmen, there was no

question of their love for camp meetings". There seems to have been no stated

policy of segregation at the camp meetings (even though they tended to be segregated)

until the Methodist Episcopal Church, South, in I846 recommended that prayer meetings

for slaves should be conducted back of the pulpit by one of the regular revivalists
2

with the aid of colored leaders. Prior to this, the slaves were often preached to

by Negro preachers, at least two of whom, Henry Francis of Georgia and "Preacher

Jack" of Virginia, had their freedom purchased for them because of their oratorical
3

talents.

Davenport has indicated that a link can be established between the religious

fanaticism of frontier revivalism and lynching. In the years between 1882 and 1903

one hundred fifty six men were lynched in the three counties in Kentucky which were

the center of revivalism. In Logan County where the revival of 1800 began there

occurred one-eleventh of the lynchings of this period whereas the county had only

one-eightieth of the state's population.^"
But from the general point of vuew, there had been improvement in the racial

situation during the latter decades of the 18th century and the early decades of
5

the 19th. There had been a noticeable increase in interest in the conversion of slaves,

1. Ibid., p. 114.
2. Loc, cit.,
3» IbidL^, p. 116,
4. Davenport, Frederick, Primitive Traits in Religious Revivals.(New York, The

Macraillan Company, 1905), pp. 302-304.
5. Olmstead, op. oit.. p. 278. "Much of the work of Negro missions was carried on

by Christian members cf the Negro race....Some Negro preachers were able to
raise large congregations... .A well-known Negro Presbyterian preacher in North
Carolina was John Clavis who had received some training at Princeton and in
1801 served as an itinerant minister for the General Assembly. He preached to
both whites and Negroes until Negro ministers were denied that function through
action of the state legislature in 1831".
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and the first abolition societies had sprung up in the northern states. Slavery had

been abolished in all of> the northern states before the beginning of the 19th century,

and the sieve trade was abolished by Congress in 1808. There was an anti-slavery

element in both the north and south during the early decades of the 19th century.

But the period between 1800 and 1830 has been described as one of gradualism. Voices

both within the church and the civil community were pleading for the gradual
2

emancipation of slaves. At this stage in history, church and state were closely

interwoven, and the actions of the churches with regard to slavery were largely

determined by the nature of slavery in each state. During this period signs of

segregation were appearing in church disciplines, which led to the beginning of an

independent church movement by Negroes. The first Negro denomination, the African

Methodist Episcopal, was organized in 1816.

Reference has already been made to the official actions of the Methodist church

concerning slavery prior to the Civil War. It is instructive to look at the actions

of the Presbyterian church which had been strongly influenced in its theology by

revivalism and the resultant trend toward Arminisnism. The earliest important

official action was taken in 1787 when the jynod of New York and Philadelphia called

for the gradual abolition of slavery and the immediate education of the Negro to fit

him for a responsible position in society. The General Assemblies of 1793 and 1793

passed resolutions expressing deep concern over slavery but indicating an unwillingness

to alienate the pro-slavery faction in the church. No further action was taken until

1815 when a resolution was passed declaring that the slave trade was inconsistent

with the spirit of the Gospel, but no mention was made of abolition. In 1818 a

1. There were state anti-slavery organizations in Kentucky, Tennessee, North Carolina,
and Maryland in the second decade of the 19th century, supported largely by
Quakers, but the organizations had expired by 1834# The first anti-slavery paper
was published in Jonesboro, Tennessee in 1819• Smith, Handy, and Loetscher,
Vol. II, op. oit.. pp. 167-168.

2. Haynes, op. cit.. p. 119»
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resolution was adopted which declared slavery to be a violation of the "sacred rights

of human nature" and "utterly inconsistent with the law of God", and which urged

Christians "to obtain the complete abolition of slavery throughout Christendom..

It must be noted that this resolution was passed on the last day of the Assembly

after the proslavery forces had won a battle concerning the deposition of an anti-

slavery minister and had left the Assembly. This same Assembly endorsed the American

Colonization Society. There was no further action of the Presbyterian church until

1846 by which time it had split on theological grounds into the Old and New School
4

Presbyterians.

A look at the actions of these church bodies would seem to indicate that the

anti-slavery enthusiasm of the late 18th oentury waned in the 19tJ» century (at least

at the national church level) as the churches increased their membership in the south

and as slavery became increasingly important to the economy of the south. In a sense

the more effective frontier revivalism was in obtaining new church members the more

divided became its witness to the question of slavery.

It is also obvious that at this time many Protestant clergymen who were convinced

that slavery was a moral evil could not envisage the Negro* s being admitted into

American ssociety on nn equal footing with white people. As Bodo says, they realized

that "freeing the Negro and leaving him in the status of a. national minority,

segregated and despised, would not solve the problem either for him or for the
2

country. Amalgamation was not even considered except as a threat". For this reason,

and perhaps others, Samuel Hopkins* idea of African colonization was resurrected.

The American Colonization Society was organized in 1817 for the purpose of transporting

to Africa free Negroes, who by this time numbered over 200,000. The Society was

endorsed by the Presbyterian, Baptist, Methodist, Protestant Episcopal, and Dutch

1.. Olrastead, on. oit,. pp. 365*"366.
2. Bodo, op. cit.. p. 112,
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Reformed denominations. A program was put into effect to found Liberia, and seme
4

Negroes were removed to Africa. But by 1820 the Society had foundered due to

financial problems, a shortage of Negroes who wished to be removed, and the increased
2

tempo of anti-slavery agitation. fthile undoubtedly many people were sincere in

believing colonization to be the most practicable answer for the Negro as well as white

American society, it seems probable that for most churchmen support of the Society was

the middle path between the two evils of taking no stand on the question of slavery and

of opposition to slavery which might well lead to church schism. And Bates declares

that for many "the purpose of the organization was simply the preservation of slavery
3

through the removal of the dangerous free Negro group",

COLmstead sees the trend toward Arminisnism coupled with the Second Awakening as

4
being responsible for the birth of the American missionary movement. One facet of

the home mission program was that directed toward Negroes, but it has been noted that

this was the period in which the independent church movement developed and progressed

among Negroes. The inability of the revivalists to see Negroes except as "children"

and the church's inability to stand firmly against slavery because of the white

fruits of revivalism were largely responsible for the development of a "Negro church".

Whether or not it was inevitable that the slaves would adopt an emotional religion

due to their African background as is generally claimed, it was inevitable that the

churches which came into being during this period would place strong accent on

emotionalism, and this regardless of the color of their membership, It was also

inevitable that during this period as theology shifted its emphasis from God's

activity to man's activity, the seeds would be sown for a "black,man-centered"

1. Smith, Handy, and Loetscher, op. cit.. pp. 170-171. The figures are unreliable.
This source states that 1,420 Negroes had been sent to Liberia by 1830, and that
by the end of the Civil War 12,000 Negroes had been colonized.

2. Olmstead, op. cit.. p. 367.
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theology in the Negro denominations which would come to flower in the 20th century.

The effect of the Second Awakening on racial practices is hardly less ambiguous

than that of the Great Awakening. Revivalist-engendered humanitarlanism was still

unable to transcend the barriers of race, and revivalist-engendered enthusiasm led

in some instances to inhumanity, Negro denominations were bom in the fervor of

revivalism, and "white11 denominations were silenced as they continued to bring in the

sheaves.

0, Finney Revivalism and the Anti-Slavery Movement

Philip Schaff speaking to an audience in Berlin in 1854 described the situation

existing in the United States just prior to the Civil War:

On the subject of slavery the Union is divided into three principal parties:

(1). The Abolitionists of the North, especially of New England, who regard
slavery as sin per se, and insist on its immediate abolition. These, however, fall
again into two very different branches; some proceeding on Christian principles, while
others run into the most radical excesses, even in other matters; "women's rights",
for example, and open infidelity, - and thus do the cause more harm than good.

(2). The Secessionists of the South, especially of South Carolina, who,
embittered by the unsparing attacks of the Abolitionists, threatened Congress in 1850
with accession from the Confederacy, and the formation of a southern republic of their
own. Many of these advocate slavery as a necessary social counterpoise to the
democracy of the North, as a conservative element; appealing to the ineffaceable
difference between the African and the Caucasian races, the miserable condition of
the freed negroes, and even to the Holy scriptures of the Old Testament, and to the
Epistle of Paul to Hiilemon.

(3) • The Union party in North and South, This is by far the most numerous, made
up of both whigs and democrats. These, from motives of patriotism and interest,
would maintain the Union at all hazards, and leave slavery to the legislation of the
slave states themselves, and to its fate. Most of them believe that slavery will
gradually die out of itself, and that, in spy case, a sudden emancipation, without
previous education of the slaves, would be rather an injury than a benefit to them.

Die out it assuredly will in time, as it has done in all the northern states; and
perhaps it would have already disappeared in Maryland and Kentucky, but for the
abolition agitation, which has called forth a violent reaction against the unsparing
condemnation of slave-holders. 13ius much, however, seems to me clear, from the
philanthropic and Christian point of view; that the state and the church ought, in a
quiet way, and without infringement of the right of property, to provide for a gradual
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emancipation of the slaves, by training them to the rational use of freedom, and by
laws for the liberation of the new generation at a certain age.

But even in the case of a general abolition of slavery, it is still a question
of great difficulty, whether the African race can at all stand by the side of the
Caucasian in full equality, amalgamate with it, and enter fully into its destiny, Even
in the free states there is confessedly an impassable gulf between the whites and the
free blacks, and even the most zealous abolitionist, after all his talk about the
absolute equality of all men, would never, for any price, consent to marry a negress,
I doubt whether an Englishman or a German would. The condition of the free negroes
in Amerioa is in general more pitiable, and not seldom worse than that of their
brethren in bondage at the south, at least where these are carefully provided for by
Christian masters - bf whom, thank God, there are not a few - and are so kindly treated,
that in many cases they will not accept freedom when it is offered. It seems to me,
therefore, that duty as much requires the northern states to improve by wise laws
and charitable institutions the social condition of the free negroes, and to raise them
to the dignity of genuine humanity, as it demands at the southern states the gradual
emancipation of the slaves.

Thus far, I can see but one luminous point in the tragic gloom of slavery} and
that is the American Colonization Society, and its offspring, the negro republic of
Liberia, on the West coast of Africa. In this colony, which has thus far made
altogether unexpected progress, and which h s its warmest and most liberal patrons in
the southern states, and among the slave-holders themselves, there is at least, the
beginning of a radical improvement in the condition of the negroes, and at the same
time the groundwork of a general Christian civilization for the wild negro tribes
around, in a land whose climate the Caucasian race cannot bear, and more than the
negroes amongst the whites can, to all appearance, sustain an equal social importance
and dignity with them. Thus God seems here also to be giving a new proof of his
wonderful wisdom, which can bring good even out of evil. By Christian and civilized
negroes he is kindling in the heart of that terra incognita the light of the ever¬
lasting Gospel, and is thus turning the dreadful curse of American slavery....into
an incalculable blessing to the pagan savages of Africa.''

Sehaff has been quoted at length because his analysis both indicates something

of the dilemma in which the churchman found himself and contains many of the

shibboleths of the "moderate" churchmen, such as the excesses of Abolitionists, the

belief that slavery would die out of itself, the priority of property rights, the fear

of amalgamation, the blaming of the north for the condition of free Negroes, a totally

unrealistic appraisal of the colonization movement, and a questionable^or at least
biased, interpretation of God's activity.

On the other hand, contemporary writers are in general agreement in seeing a

close relationship between the revivalism of the 1830's and the rise of the new militant

1. Schaff, op. cit.. pp. itl-A4.
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mti-slavery movement of this same period.^ The earlier gradualist movement which

had been to some extent church-led had met with opposition both from Kegroes End the

more ardent champions of immediate emancipation, so that the anti-slavery sentiment in

the ohurches had become quiescent. Sweet has said of the earlier movement, "This

first antislavery movement had been largely negative. Its leaders were, no doubt,

sincere in their desire to promote the ultimate abolition of slavery, but to most

of them abolition was a theory Jo be held rather than a fact to be accomplished.

Thus slaveowners could and did belong to these early antislavery societies, while

slaveowning church members were found willing to vote for resolutions calling for
2

the abolition of slavery"• Hie anti-slavery movement of the 1830* s which was

sparked, and fanned into flame by revivalism and revivalist techniques was a much

mows; aggressive one. It did, in fact, become so militant that many churchmen who

had instigated it withdrew from it, and it never received the full support of the

church.

Because the name of Finney is so closely connected with the revivalism of the

1830*s and therefore with the social reform of that period, it is often overlooked

that the roster of anti-slavery revivalists is a large one. In his chapter on the

northern evangelists, Cole lists the following revivalists who were anti-slavery in

their sentiment with their support of the movement ranging from "reluctant" to

"with gusto": Finney, Lyman Beecher, Peter Cartwtlght, Jacob Knapp, Faancis "'ayland,

Joshua Leavitt (at one time considered by abolitionists as one of their most able

leaders), Albert Barnes, Horace Bushnell, and Henry '.Yard Beecher. These men were

1. See Sweet, Reviva lism in America. The Amerioan Churches. The Story of Religion in
Amerioa; Olmstead, History of Religion in the United States: Cross, The Burned-
Over District: Cole, The Social Ideas of the Northern Evangelists: Weisberger,
Thev Gathered At the "River: Niebuhr, The Kingdom of Cod, in America; Smith, Handy,
and Loetscher, Amerioan Christianity: Johnson, The Frontier Camp Meeting; Barnes,
The Anti-Slavery Impulse*I850-I814: LaTourette. A History of Christianity.

2. Sweet, The Story of Religion in America. p. 293*
3« Cole, op. cit.. pp. 18-70,
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Methodists, Baptists, Congregationalists, and Presbyterians. The south also produced

up until the mid-i830's some rnti-slavery revivalists, most notable in the form of

Methodist circuit riders. One James Axley of eastern Tennessee claimed that "a preacher

that was good and true had a trinity of devils to fight - superfluous dress, whiskey,

and slavery".

The story of Finney's influence on the anti-slavery movement is a confused one.

William Clebach remarks on the strange paradox of his having been one of the "chief

inspirers of the anti-slavery movement" and yet having written Ms memoirs without any

2
reference to the Civil War. As has been previously indicated, Finney felt and stated

that abolition was an appendage to religion, and he was criticized by some of his own

3
disciples for being too moderate in his stand on slavery."' Gross says Of Finney that

"though he avidly preached the sin of slavery, (he) had from the start tried to

persuade Weld and his agents to subordinate abolition to revivalism, and that in his

view, the outright denunciation, of slavery in exclusive fashion would only "roll a

wave of blood over the land".*4" In Finney's lectures on revivalism, however, in a

section which he devotes to listing the evidences of a "backslidden heart", he says:

"Religion consists in disinterested benevolence. Of course, a converted soul takes

the deepest interest in all benevolent efforts to reform and save mankind; in good.

government, in Christian education, in the cause of temperance, in the abolition of

slavery, in provision for the needs of the poor, and in short, in every good word and

work. Just in proportion as you have lost your interest in these, you have evidence
5

that you are backslidden in heart".

Either one of two things seem to have been true. Either Finney's concern with

the anti-slavery movement was a result of his theology and therefore could not assume

1. Johnson, op. cit». p. 63.
2. Clebsch, William, unpublished Th.D. thesis, Union Seminary, Few York, 1957»

."Baptism of Blood: A Study of Christian Contributions to the Interpretation of
the Civil War in American History", p. 45*

3. See page ll&ois chapter.
4. Cross, op. cit.. p. 225.
5. Finney," op. ait., pp. 495-496.
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priiaacy for him or he used this and other reform movements in a calculated way to

strengthen revivalism and his own position. The former seems more likely. He stated

his own position in this way:

Ilhen I first went to New York, I had made up my mind on the question of slavery,
and was exceedingly anxious to arouse public attention to the subject. I did not,
however, turn aside to make it a hobby, or divert the attention of the people from the
work of converting souls. Nevertheless, in my prayers and preaching, I so often
alluded to slavery, and denounced it, that a considerable excitement came to exist
among the people.

Finney was one of the first to exclude slaveholders from his church* s communion, taking

the stand that slaveholders were not Christians, He served as vice-president of the

Ohio Anti-slavery Society, and played an active part in it throughout its existence.

Cole points out that Finney's chief contribution to the anti-slavery movement is

often overlooked, and this was that he was the originator of the higher law doctrine.

In 1839 at the fourth anniversary meeting of the Ohio Anti-slavery Society, Finney

presented his doctrine in the form of nine resolutions. The second of these read as

follows:

Resolved, That for the following obvious reasons, we regard it, as a well settled
principle of both common and constitutional law, that no human legislation can annul,
or set aside the law or authority of God.

A. The most able writers on elementary law, have laid it down as a first principle,
that whatever is contrary to the lav/ of God, is not law.

b. Where a bond, or other written instrum nt, or anything else, is of immoral
tendency, ccurts of law have refused to recognize it as legal and obligatory.

o. Hie administration of oaths, or affirmations, in courts of justice, is a
recognition of the existence and supreme authority of God.

d. The Constitution of this State expressly recognizes the axiom, that no human
enactment can bend the conscience, or set aside our obligations to God.

e. Hie general, instrument on which the federal Government is founded, recognizes
the same truth - that rights conferred by our Creator as inalienable, oan never be
cancelled, or set aside by human enactments.

f. Hie administration of oaths, or affirmations in all departments of the general
and state governments, is a recognition of the truth, that God's authority is supreme.

His final resolution read:

Resolved, That we deem it highly improper, for Christians to decline acting on
the subject of slavery and emancipation, on account of the political character and

1. Quoted in Cole, op. cit«. p. 204.
2. Ibid., pp. 209-210,
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bearings of these questions, because we cannot innocently suffer legal enactments tj
crush our brother, when the meansjof prevention are peaceable, and within our power.
Finney*s resolutions, along with thirty-eight other motions, were passed, and it was

these resolutions which became the foundation for the higher lav/ doatrine as it was

applied to slavery.

Finney's contribution in terms of those of his converts who labored in the anti-

slavery movement cannot be overestimated. It was the Burned-Over District in which

he began his revivals which seized leadership in the abolition crusade. Among his

individual converts who assumed positions of importance in the movement were Theodore

Weld who was responsible for converting Lane Seminary to the cause; Arthur Tappan,

first president of the American Antifilavery Society; and Joshua Leavill who was editor

of two anti-slavery publications. On the other hand, when Lyman Beecher who was

president of Lane upheld the decision of the trustees to ban the activities of Weld

and his students and the students withdrew to the newly-founded Oberlin Seminary,

they were greeted with only mild enthusiasm by Finney who was at that time professor

of theology at Oberlin. His caution led the Tappan brothers to withdraw their

financial support from Oberlin. Interestingly enough, those who were most often

critical of Finney's stand on slavery were his own converts.

Revivalism produced not only leadership for the anti-slavery movement but also

methods. Finney's "new methods" were easily adapted to the new reform. Revivalistic

lectures were the popular form of winning followers to the cause, and personal

persuasion and hymn-singing were helpful adjuncts to the lectures. The anti-slavery

forces took over two movementswhich had originally been revival methods of spreading

the Gospel - the tract and the "cent" societies. While it is questionable that a great

many people were converted by the anti-slavery tracts end while no large amounts of

money were raised by the cent societies, both were effective ways to keep the question

of slavery before the rank-and-file membership of the churches.

1, Ibid., p. 210
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Until fairly recent times historians have seen the major roles in the anti-slavery

movement as having been played by Garrison and the radical abolitionists, but as has

been indicated, contemporary historians give great credit to evangelical forces. It

is obvious that the anti-slavery crusade was sparked by the combined efforts of the

religious radicals of both Unitarian and evangelical persuasions. But by the late

1830* s the unity of the movement which had been contained in the -American Anti-slavery

Society had been shattered. Garrison had sensed that the American Colonization

Society was being used by more moderate churchmen as a justification to avoid the

question of the abolition and had successfully discredited it in the eyes of the leaders

of the Anti-Slavery Society. The issue of women's rights also became entangled with

the issue of abolition when the Grimke sisters toured. New England as agents of the

Anti-Slavery Society, and though Finney had championed the right of women to speak and

pray in his revival meetings, the revivalist abolitionists were not united in their

approval of women's rights. Garrison's strong defense of the Grimkes and Weld's

tacit approval manifested by his marriage to Angelina Grimke further alienated some

evangelicals. The issue at the crux of the split, however, was the question of the

meaning of "immediate" abolition. When Garrison and his followers said "immediate",

they meant "now". On the other hand, even the moat radical of the evangelicals

preached immediate abolition, gradually accomplished,. The virtue of this doctrine

was that it delayed the necessity of planning for emancipation and allowed the

revivalists to concentrate their energies on the task for which they were best equipped,

the denunciation of slavery as sin. In the meantime, all of the anti-slavery forces

were meeting with increased opposition and in many cases with persecution and physical

violence. Garrison reacted to the persecution by responding violently to all who

disagreed with him and by ousting the evangelicals from the American Anti-Slavery

Society, He became increasingly vocal and intemperate in his attacks on the church

1. Barnes, Gilbert Hobbs, The Anti-Slavery Impulse IE50-18Mi, (New York, D. Appleton-
CenturyCo., 1933), P. 78.
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as illustrated by an editorial in The Liberator in 1837 in which he said: "The

corruptions of the Church, so-called, are obviously more deep and incurable than

those of the state, and, therefore, the Church, in spite of every precaution, is first

to be dashed to pieces....."^ The break was complete by 1845•

Prior to and following the break all abolitionists faced one issue with equally
!

mixed emotions and confusion. This was the question of social intercourse with

Negroes. Hie anti-slavery advocates were faced with a very real dilemma in that such

intercourse was so counter to the prevailing social code that it might harm their

cause or even lead to mob action, and yet on the other hand, refusal to associate

with Negroes raadethem vulnerable to the charges of hypocrisy levelled against then

by proslavery defenders. There was not even unanimity on the question of Negroes*

membership in the anti-slavery societies. In a meeting of the Massachusetts Anti-

Slavery Society in 1836, Charles Pollen stated the issue: "How can we have the

effrontery to expect the white slaveholders of the South to live on terms of civil

equality with his colored slave, if we, the white abolitionists of the North, will
2

not admit colored freeman as members of our Anti-Slavery Societies?" But liberal

sentiment did not always prevail. Lev,is Tappan suggested that a Negro minister be

invited to deliver one of the addresses at the anniversary meeting of the American

Anti-Slavery Society, but withdrew his suggestion when it met with considerable

opposition. After a heated discussion at en executive committee meeting of the society

when one member threatened to resign if "true abolitionism" required social intercourse

between Negroes and white, Tappan said, "I have observed that when the subject of

acting out our profound principles in treating men irrespective of color is discussed

heat is always produced. I anticipate that the battle is to be fought here, & if

1, Smith, Timothy L. on, cit.. p, 182.
2, Litwack, Leon P., Tire New England Quarterly.Vol. XXXIV, March 1961, "Hie Abolitionist

Dilemma", p. 53.
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ever there is a split in our ranks it will arise from collision on this point.^
Tappan and Finney became engaged in bitter controversy over the question of mixing

Negroes and whites at public functions. Though Tappan had not been successful in

obtaining permission for a Negro to speak at the meeting of the Society, he had seen

that both a Negro and white choir were seated on the platform. Finney was highly

critical of this and intimated that it had helped to provoke anti-Negro riots in New

York City. Tappan's argument that the choirs sat on opposite sides of the platform

and well separated from each other carried no weight. Weld who always tried to serve

as an intermediary between Finney and the Tappans attempted to do so again by stating

his own views on social intercourse. lie indicated that one should "take more pains

to treat with attention, courtesy, and cordiality a colored person than a white from

the fact that he is colored". However, the question of the two races mingling on a

social basis was to be decided on the basis of the long-run effects oft the cause.

He concluded that while it would be sinful to be unkind to Negroes, "thafte are times

when we may refrain from making public visible demonstrations of feelings about

differences of color in practical exhibitions, when such demonstrations would bring
2

down persecutions on them".

The more radical abolitionists who favored &nd practiced social intercourse were

inordinately proud of their actions and oame to see this as the ultimate mark of

devotion to the cause. It became fashionable in these circles to stage and attend

"mixed, gatherings", and those less courageous abolitionists who did not attend

exhibited tremendous curiosity about the gatherings. The radical abolitionists

helped indirectly to perpetuate the popular stereotype of the Negro as being of a

different species than the white man.

One remarkable exception to the general rule and a reasonably clear voice in

the confusion was Gilbert Haven, a Boston abolitionist who became a Methodist bishop

1# XiOc. cit,
2« Ibid., p. 56.
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after the Civil War. Y/hile a student at Connecticut WeaLeyan University, he taught

a Sunday-school class of young women at the Negro church in Middletown, and wrote

his mother (with tongue in aheek, it may be assumed) that she must be prepared to

receive a "dusky" daughter-in-law. He began in his first pastorate to denounce

slavery, but his views on race set him apart from most reformers. He believed that

caste feeling based on color was the cornerstone of American slavery and pointed out

that this was in direct refutation of the Bible which proclaimed the absolute oneness

2
of man in Adam, Noah, and Christ, In a sermon preached in 1854 he offered the

following prescription as the cure for slavery:

• ••..We must do these first duties in politics and in the Church,,but we must
not leave the great duty undone. We must extirpate this prejudice from our hearts...
But you may ask, How shall I begin the cure?

1. By resolving to think no more of the color of the skin than you do of the
eyes, and to like its color, as you do that of the eyes. Look at the heart, at the
divine likeness there, and let your feelings be excited only by sympathy with its
virtues.

2. You must be willing to welcome them (Negroes) to your house and table, if
they are worthy of such a welcome..,,

3. You must go further than this. They have a right, and ought to be encouraged,
to enter the various aths of industry and enterprise.... You must give them a chance
to develop their talents....

4». But you will say this social, business, and political equality may lead to
another, the vexy thought of which is insufferable....So, when you ask us if we
believe in the intermarriage of the races, we answer, True marriage is a divine
institution. Such hearts are knit together by the hand that originally wove them -
in separate but half-finished webs. God. makes this unity..,.As it respects such
marriage, all I need to say is, "It is none of our business. It is the business
of the two souls that are thus male one by the goodness and greatness of their
Creator".

Haven was obviously atypical and never became a leader in the anti-slavery

movement. After the ousting of the evangelicals from the American Anti-Slavery

Society, Weld, Bimey, and Tapnan assumed the leadership in organizing the evangelicals

into the American and Foreign Antislavery Society, but their cause had been done

irreparable harm by the tumult and strife. The small group exercised little influence,

1. Smith, Timothy L, op. cit.. p, 220,
2. Haven, Gilbert, National Sermons. (Boston, Lee and hepard, 1869), P. 123
3. Ibid,. pp. 142-146,



and as Smith has so aptly put it, "In the churches the counsel^ of conservative men

prevailed - of saintly leaders whose goals were mystic and other-worldly and of editors

and ecclesiastical officials anxious for the -eace and prosperity of their flocks.

The Christian witness against thb century's most glaring evil died away"

Throughout the 1830's when the vd-tness of the Finney revivalists was most

marked, they had never won the organizational church to their cause. One writer has

said, "Highly placed leaders in all communions except the Friends were, at best, only

moderates on the slavery questionj that is to say, they generally deplored slavery

but hesitated to engage in any decisive or concerted action to liquidate it....

If....major denominations had taken collective action during this period, there is

good reason to believe that their sentiments would...,have been overwhelmingly
2

anti-abolitionist". During this period when anti-slavery agitation was intense,

the pro-slavery defenders of the south began to justify slavery on the basis of

Scripture. Their arguments were identical with those offered in the 17th century

and are in fact the same arguments as those offered as Biblical justification for the
3

maintenance of segregation in the 20th century. By taking their stand solely on

the Bible, the southern moralists hoped to drive the abolitionists to a position

where they could be accused of being unfaithful to Biblical revelation. The revivalist

abolitionists, however, responded in terms of their understanding of the New Testament

and the teaching of Jesus as an ethic of love. Their position was obviously the

more difficult one. A literal interpretation of the Scriptures was the one generally

accepted by the churches, except in the most liberal circles which were in themselves

suspect. When the debate in the churches settled itself on the issue of whether

or not slavery was sin with the result that a section of the ch irch took the unequivocal!

1. Smith, Timothy L. op. oit.. p. 183.
2. Smith, Handy, and Loetscher, op. cit.. p. 174.
3. See page 69 of chapter on Puritanism for 17th century arguments. The 20th century

arguments have been analyzed by Everett Tilson in his Segregation and the Bible.
(Nashville, Abingdon Press, 1958).
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stand that it was and another section took the unequivocal stand that it was not,
1

schism was inevitable. Despite the fact that from 1830 to 1845 the leadership of

the Methodists, Baptists, and Presbyterians, which were those denominations with

large constituencies in both north and south, attempted, to avoid discussion of the

slavery issue at their annual meetings, their efforts to hold their denominations

together failed. In 1845 both the Methodist and Baptist churches split along

sectional lines. The already existing schism in the Presbyterian church along

theological lines was further intensified along sectional lines. Lutherans and

Episcopalians took a like course at the eleventh hour. One could not deny that the

anti-slavery agitation had borne fruit.

Cole in his conclusions about the anti-slavery attitudes of the revivalists has

made the following points!

(1) Those ministers who had rejected or modified orthodox doctrine and had
embraced Finney's "new measures" were most receptive to antislavery views.

(2) The enthusiasm with which the evangelists embraced the antislavery movement
allowed it to swallow up other benevolent movements, such as the drives for temperance,
education, and moral reform.

(3) The slavery issue was so impoz-tant and its effect on the thinking of the
evangelists so far-reaching that by 1850 peaceful and peace-loving men were ready
for war as a means of settling the quest ".on.

(4) The evangelists and the churches they represented were incapable of coping
with the problem of slavery and its peaceful solution. That the Civil War came
indicated a failure in leadership on the part of the clergy as well as on the part
of statesmen and politicians.

(5) The "irrepressibility" of the Civil War was helped along by the evangelists
who exhibited unyielding attitudes on this subject as well as othejj. Each minister
fervently believed that he was right and that God was on his side.

1. The writer has had extended conversations with a German theologian, Manfred. Linz,
who travelled and studied in the United States to obtain material for an article,
"Sklaverei als ethisoher Modellfall" published in the December I960 issue of
Evangelische Theologie. Linz contended that the positions of both southern
Christians and abolitionists were ideological and not theological, the southern
position being one of unhistorical Biblicism and the northern one of unhistorical
idealism. He found only one noteworthy instance of a "Christian" stand, and this
was in a resolution passed by the Synod of Kentucky in 1835 in which they affirmed
their own responsibility and guilt and did not, as Linz put it, "deliver a window-
sermon". The resolution spoke of slavery as robbery, in that no person can own
another person unless Christ has given up His right to him.

2. Cole, op. cit.. pp. 217-220.
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D. Postwar Revivalism

One of the abolitionists, Gilbert Haven, had these words to say to the Churflh

Anti-Slavery ■Society in 1863:

The mission of abolishing slavery was offered to the Church of America, as it
was to that of Europe. Theirs was faithful to their trust, ours not. And so God ha£
been compelled to take the work into His own hands....I do not say that all the
Church was silent and sinful. Mary testified, as local bodies, as individual preachers...
but no great ecclesiastical body, as such engaged in this work. They almost unanimously
strove against it. They resisted those who sought to bring them into active and deter¬
mined hostility to the sin. They wilfully extracted the vigor from resolutions they
oould not table, and carefully abstained from the execution of the tame decrees they
were compelled to declare by pressure of outward fear, and not of inward inspiration...

The church, as an Anti-Slavery Society, has but little work left for it to do...
Yet there is a mission before us as great as that v/e have neglected.,.. The slave is
gone, the negro remains. abolitionists, and all mere unionists and partisans,
have fancied their sole work /to liberate the slaves. It is their least work. We
are to be made one family.

His words went unBeeded. The abolitionists and unionists won the war but lost the

peaoe during the chaotic years between 1865 and 1877 • By 1877 the Negro was returned

to a form of peonage which differed from slavery only in its technicalities. By the

time Reoonstruat ion ended, numbers of educated Negroes had graduated from the freed-

men* s schools (in which program the churches supported the government), but the
southern states soon began passing laws which effectively disenfranchised the Negro

and segregated him from the mainstream of American life. He also became increasingly

separated in his church life, partly from choice and partly as a result of the

prompting of his white brothers. " In 1896 the United States Supreme Court rendered the

Fleyys vs. Perguson decision which set forth the doctrine of separate but equal

facilities, and segregation became an American institution, a way of life embedded in

the law of the land*.

There is no record to indicate that the churches raised their voices against the

re-enslavement of the Negro during the latter part of the 19th century, W.D ."eatherford,

1, Haven, on, cit.. pp. 365-367.
£. Much has been written concerning the role of the church as a social institution

in Negro community life. \Yhat seems indisputable is that the revivalism of the
"Negro" churches acted as a safety-valve for the system of segregation - that a
part of tiie Negro* s bitterness and despair durinr* the abortive emancipation and
Reconstruction years found release in the revivalistic religion which was charact¬
eristic of all Methodist and Baptist churches during thi3 period.
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a student of Negro and churoh history who is most lenient toward the churches1 pre-

Civil War attitudes, admits that the churches* interest in the Negro declined

rapidly after emancipation and really only began again in the 1940's.^
As has been previously indicated, revivalistic fervor was on the wane during

the Civil War and the decade immediately following it. The 1870*s saw the rise of

Dwight Moody, the forerunner of professional lay evangelists, but Moody's theology

led him to believe that sooial questions were to be solved by the conversion of
2

individuals. He found it unnecessary, therefore, to involve himself in the

problems of race relations which were mounting during the latter part of the

19th century. Nor did Sunday and the early 20th century revivalists exhibit concern.

It is true that the general pattern of revivalism which had become an accepted

part of Protestantism continued to function into the 20th century. Practically all

Baptist, Methodist, Presbyterian, Disciple and Congregational churches had as a

part of their yearly program a period of a week or more of revival services, but
3

the preaching was increasingly directed towards issues of personal morality.

E. Contemporary Revivalism and Race Relations

Contemporary revivalism as epitomized by Billy Graham has been equally uninvolved

with social isssues. It would probably be more fair to say that its understanding

of the nature of sin and man have made it unable to cope with the problems of the

20th century, including the problems of race relations. Graham has clung to the

belief that individual conversion is the "Christian solution" to social problems.

In his early preaching he made little reference to the racial issue, but since it has

beoom# of paramount importance in the United States, he has consistently refused to

1. Weatherford, W.D. American Churches and the Negro. (Boston, The Christopher
Publishing House, 1957)•

2. That Moody recognized the existence of the problem of race is demonstrated by
one of his sermon illustrations: "Has the Blood touched you? The Blood of
Christ makes us one, beings us into the family of God, and enables us to cry,
•Abba, Father' • At the time of the American war, during the days of slavery in
America, when there was much political strife and strong prejudice against the
black men, especially by Irishmen, I heard a preacher say, that when he came to
the Cross for salvation, he seemed to find a poor negro on 6he side and an
Irishman on the other side, and the blood came trickling down upon them and made
then/
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preach to segregated audience. This stand has caused him to lose favor among the

membership of his own denomination - the Southern Baptist, which has been one of

the most recalcitrant in its opposition to integration. In Pettigrew and Campbell's

study of the role of the minister in the Little Rock, Arkansas school desegregation,

one of the questions asked the ministers was whether they were in favor of a proposal

which had been publicly advanced to ask Graham to come to Little Rock to help allay

racial tension. Of the thirteen sect ministers interviewed none were in favor of the

proposal. They believed he would be aompelled to speak on race and would lean
4

toward integration and thus "destroy his religious effectiveness to the people".

They also said their membership couldn't possibly attend unsegregated servioes. A

majority of the ministers who favored integration were also opposed to the suggested

visit Of Graham, They felt he might open incipient schisms within congregations and

that he would not be able to reach those people who were responsible for violence.

These ministers were also soeptical of the wisdom of an unsegregated meeting at that

time.^
In the Little Rock situation it was decided that Graham should be asked to

postpone his Crusade until racial tension was alleviated. The role of following up

violence seems to be the one for which Graham is best suited. After the Birmingham,

Alabama riots of 1963, he conducted the first mass integrated meeting in that city

in the form of an Easter service. That this was considered to be a matter of some

importance is indicated by the following inclusion in the World Book Yearbook 1965

them one. There may be strife in the world, but those whom Christ has redeemed
He has made one family. We are blood relations". Moody, The Blood, on.cit.. p.21.

3. Sweet, The Story of Religion in Amerioa. p.346.

1. Pettigrew, Thomas P., and Campbell, Ernest Q., Christians in Racial Crisis.
(Washington, Public Affairs Press, 1959), p. 55.

2. Ibid., p. 182.
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whieh concerns itself with the events of the previous year: "Protestantism's best

known preacher, the Reverend Billy Graham, who some years ago was criticized for his

failure to take a positive stand on the issue (civil rights) was taking vigorous

action in 1964 to make his antisegregation views clearer. On Easter morning he

preached to what was probably the largest racially mixed group (more than 35,000)
ever assembled in Birmingham, Alabama. At the University of North Carolina, in

May, he told an audience of 16,000, 'Those people who say they can prove segregation

by the Bible don't know their Bible."**"
Graham's personal attitude and approach to the problem of race relations can best

be seen in a magazine article which was published in June of 1964. Graham says:

Many Americans are divided over the race issue. For 12 years our crusades have
been nonsegregated. During our crusade in Richmond, several years ago, a new usher
learned he would be required to conduct Negroes to their seats. He objected and
tendered his resignation. A few nights later this man was converted to Christ, and
he asked for his job back. I am convinced that conversion to Jesus Christ on the
part of Negroes and whites alike could solve much of the race problem. I recall
that I first felt a concern for this subject after my own conversion. Later, as my
knowledge of the world broadened, I began to feel that the church itself was not
doing its full duty in this area. A pastor in Jackscm, Mississippi, who served as
president of a Negro college, was the first to put my uneasiness into words, He
said, "We are on the verge of a racial explosion in the United States".

Even then in 1952 many of the new generation of educated, intelligent Negroes
had become my personal friends, among them Dr. Martin Luther King; but I was just
beginning to realize that they were smouldering underneath. I began then to search
for ways I could contribute to better racial understanding.

After a serious racial disturbance in Clinton, Tennessee, some years ago,
newspaperman Drew Pearson called me and said, "Billy, do you have the courage to
go to Clinton?" I said, "Yes, I do". So we went to Clinton and held a nonsegregated
meeting. One of the segregationalist leaders who had vowed to break up our meeting
was among the first persons to step forward to receive Christ. Last Easter Sunday
I preached at an open-air service in Birmingham, Alabama. Its ushers, choir, and
the group on the platform were composed of both races, all working in perfect harmony.
The audience of 35,000 was made up almost equally of Negroes and whites. They were
nonsegregated. It is my opinion that the race question will not be solved by
demonstrations in the streets, but in the hearts of both Negro and white. There
must be genuine love to replace prejudice and hate. This love can be supplied by
Christ <■» and only by Christ.

As has been pointed out, Graham began to see a need to address himself

specifically to the question of race relations in 1964. In 1965 Graham cancelled

1. World Book Yearbook 1965, p. 474»
2. McCalls. June 1964. Graham, Billy, "God Is My Witness", p. 146.
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his vacation and a European tour in order to hold crusades in the south with the

stated purpose of alleviating racial tension. In reporting Graham's plans, Time

magazine stated: "In private conversations with Southern civil leaders after his

sermons, Billy expects to 'pay plenty' about the need for racial understanding in

the South. Onstage, however, he intends to heal, not harangue, offer the message

of the Gospel on race in beyond-the-battle terms.... Billy argues that a true

conversion to Christ inevitably affeots man's racial attitude. Moreover, he

Believes that his kind of preaching may have a special value for the South, where

both white and Negro share a common tradition of reverence for Gospel-centered

Christianity"

It is quite impossible to evaluate the impact of Graham's new approach to

race relations. However, it is equally difficult to evaluate the impact of those

more action-minded clergymen who have been most critical of Graham, One certainly

cannot disagree with Graham's convintion that a true conversion affects man's

racial attitudes. The question is the very basic one of whether or not revivalism

achieves the results claimed by its adherents.

Preliminary Critical. Assessment

The recurrent difficulty of this thesis, which is that of assessing the influence

of theological concepts on sociological phenomena, is enhanced in this instance by the
2

fact that revivalism is to some extent a sociological phenomenon. However, the

attempt has been made to show that there are certain concepts which are doctrlnally

1. Time. April 30# 1963#
2. Davenport, op. cit.. An interesting attempt at a sociological analysis of

revivals in which one finds the author theologizing a great part of the time.

/



characteristic of revivalism, so that a purely sociological interpretation would

leave much to be desired.

In the first place, it has been indicated that the virtue of the revivalists

lay in their preaching a doctrine of general atonement. They saw all men as equally

guilty and equally in need of salvation. Salvation was available to all men on

the same terms - an act of repentance which involved making a decision for Christ

and which manifested itself in a conversion experience. However, it has been noted

that this experience was generally prompted by a mistaken inversion of the Gospel

and law with the result that salvation was from the devil and death rather than to

life in Jesus Christ. Thus was made possible the strong accent on emotionalism

which characterized revivalism and the strong element of moralism which pervaded

its ethic. A legalistic and moralistic ethic allowed for the possibility of human

(or inhuman) categorizing along racial or sociological lines.

Secondly, revivalist theology with its emphasis on man's contribution to his

own salvation so altered the Biblical concept of Christ as Saviour and Redeemer

that it degenerated into a form of humanitarianisa, but a form which had not the

ethical strength of true humanism. It was based not on a belief in the intrinsic

dignity of man but rather on his capacity for self-improvement and his ability to

achieve some degree of perfection or holiness. His failure to achieve indicated

unregeneracy, so again the way was open for human categorizing. If, as the

revivalists claimed, God had declined to act in the place of man, men might stand

on equal footing in their sin but their salvation was another matter. If Christ

was not the representative of man before God, then each man must represent himself,

and his representation of himself could be influenced by any number of human

character!sties - intelligence, depth of emotional experience, allegiance to moral

oodes, or even odor.
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And, finally, the weakness of revivalist theology is displayed clearly in its

inadequate doctrine of the church. Here the subtle interweaving of theological

issues becomes evident. Hie lack of Christology, the individualism and other-

worldliness, and the accent on man's need in revivalism combined to produce a

concept of the church as a group of people held together by a like interest - the

desire for salvation. But if the church is a man-made institution concerned with

the needs of man, it can concern itself with justice and freedom, as demonstrated

by the anti-slavery crusade, but it cannot be the community, the body of Christ,

which transcends all man-made barriers. If men are not made the church, they

make the church, and to their own design and specification.



THE SOCIAL GOSPEL MOVEMENT

The third movement selected for analysis is o allea the Social Gospel movement.

As has been indicated previously, it is in name only that this movement is

distinctively a feature of United States Protestantism."' The movement itself was

closely allied with a like movement which swept Protestantism in England and on the

Continent, and it developed its theology by building to sane extent on the premises

of liberal Continental theologians. The movement in the United Stated differed from

its counterparts, however, in its intensity, pervasiveness, and endurance.

Once again analysis is complicated by the difficulty of isolating the movement

in terms of a time period. At one time the movement was considered to have been

confined to the rather narrow period of the last decade of the nineteenth century

and the first three decades of the twentieth. Later scholarship finds the Social

Gospel in embryonic stage in the churches as early as 1865 and sees contemporary

theology in the United States as being a modified Social Gospel, This shift is

due not only to the added, perspective which is gained from the passage of time,

but also to the fact that as the movement became assimilated into the main stream

of Protestantism, it became increasingly more widely defined. It is necessary

for our purposes to deal with the Social Gospel in this wider perspective, so we

shall find ourselves at some points reaching back into the period covered in the

study of revivalism and at other points anticipating the ground to be covered in

the next chapter.

1. It is not known when the term was first coined, but Hopkins says that the
usage of "social gospel" to indicate Christian social teachings was spread
by a monthly journal called by this name and published by the Christian
Commonwealth Colony of Georgia, a Christian communal society, during the
last years of the nineteenth century. Hopkins, Charles H., The Rise of the
Social Gospel in American Protestantism. 1865-1915. (New Havenip Yale
University Fress, 1940), pp. 196-197*
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What is the Social Gospel?

The answer to this question depends Upon whether one accepts the narrow or more

broad definition of the movement. Most writers are agreed that in either ease the

movement must be seen as a response to a rapidly changing society. Sydney Mead,

for example, says:

The social-gospel movement must be seen within the context of the widespread
feeling thet planned social and economic controls in the interests of justice were
becoming necessary, and that this would be contingent upon a revolution in thinking
and attitudes as well as in practice. There would have to be a charge in thinking
and attitudes because the mind that had so successfully created and used the
"machine" was individualistic, and constitutionally opposed to planning and controls
in social and economic matters. Further these attitudes had accumulated powerful
pragmatic and religious sanctions.

.....All, of course, did not accept the view of the nature of the "social
question" noted above. The social-gos-oel movement was the response in the
denominations of those who did. This seems to be the one common character!stie
useful in defining it, for the social-gospel movement ccnnot be defined theologically
or institutionally. It was never incorporated in any independent new organizations;
it did not result in any new denominations...It was in reality a movement in the
denominations looking fox- theological roots.

As shall be seen, Mead's assertion concerning new organizations is refutable. His

point concerning the theology of the Social Gospel is more valid, but only to the

extent that one views the movement in its narrow manifestations.

Visser 'T Hooft in his early and penetrating analysis of the Social Gospel

movement quotes Shailer Matthews' definition: "The application of the teaching erf

Jesus and the total Message of the Christian salvation to society, the economic life
2

and social institutions such as the state, the family, as well as to individuals".

Visser 'T Hooft interprets this to mean: "the type of Christianity that is deeply

conscious of the relevance of its message to the life of society and that opposes

3
the exclusion of any sphere of life from its direct influence". He then rejects

this definition as being too broad, but on the other hand, he points out that to

1. Mead, op. cit«. pp. 177-178.
2. Visser 'T Hboft, on. cit,. p. 16.
3. Loo, cit.
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see the Social Gospel movement as being confined to that very small group of thinkers

who had arrived at a complete fusion of the religious and the social realms would be

misleading. He defines trie movement as a "tendency of Christian thought in which

the social and religious influences interpenetrate and react mutually upon one

another", and indicates that it is on the basis of such a definition that one can

say that the Social Gospel is a pervading influence in all of American theological

thought.^
Still another historian writing as late as 195? says: "The most far-reaching

and apparently moral reconstruction in American religion has been the spread of the

so-called 'Social Gospel*....it represents the culmination of the process of

reconstructing religion on the basis of social ethics.,..and it may appropriately be

called the 'religious reVciutLew of today*. Hie central idea is that the redemption

or salvation of mankind collectively, fchft rege eration of the social order, is the
2

ultimate goal of religion".

In an analysis of the later Social Gospel movement Paul Allen Carter sees the

crux of the Social Gospel as being the understanding that social good and evil is

collective in nature rather than simply a sum total of the good and evil of

individuals vdth the resultant belief that men must act directly upon the social

order and work for its reconstruction as a part of their religious responsibility
3

to their fellowmen.

'.Then one turns to the writings of those men whose names are identified with the

Social Gospel movement, one finds little attempt at definition. As early as 1851

Stephen Colwell, an economist, accused the church of being a bourgeois institution

and held that in contrast "it should give itself to bringing society more nearly in

1. Ibid.l p. 17.
2. Schneider, Herbert V/., Kellgion in 2-Jth Century America. (Cambridge, Harvard

University Press, 1952), p. 72.
3. Carter, Paul Allen, Hie Jecline and Revival of the tocial Got-cel. (Ithaca,

Cornell University ress. 195^). passim.
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accord with the teachings of Jesus". And in 1889 Richard T. Ely criticized the

other-worldliness of the church and. said that the "whole" gospel proclaimed both
2

regeneration and salvation for society as well as for the individual. But by and

large there was no attempt at definition because the leaders of the social Gospel

movement saw the Gospel and the Social Gospel as being synonoaous. Ranschenbusch,

for example, equated the .ocial Gospel with the doctrine of the Kingdom of God

which he felt to be the determinative theological concept.'' As shall be seelkiwhen

we turn to a discussion of the theology of the movement, Rauscheribusch1s organic or

solidaristio view of society made it impossible for him to see any tension between

individual and social salvation and therefore between an individual and. social gospel.

The Roots of the Social Gospel Movement

Both Sweet and Visser 'T Hooft see the Social Gospel movement as being indigenous

to American Protestantism, Sweet has stated that its roots are in the nature of

American Protestantism and not in the period of industrialization after' tire 571vil
4

War as other historians have claimed. Visser 'T Hooft sees a more direct

relationship between industrialization and the actual emergence of the Social Gospel

movement. Hopkins in what is considered the most adequate contemporary analysis of

the movement follows Visser *T Hooft*s reasoning but places more emphasis on the
6

role of industrialization. • We shall rely on the latter two writers for a brief

sketch of the origin and history of the movement.

It may be well to mention at the outset minority opinions by two reputable

American scholars. Both May and Hofstadter question the now generally accepted

practice of dating the Social Gospel movement from 1865. As was indicated in the

1. LaTourette, Kenneth Scott. Christianity in a Revolutionary Age. Vol, III, (London,
Eyre & Spottiswoode, 1961;, p. 225.

2. Hopkins, op. cit.. p. 106.
3. Rausc- enbusoh, alter, A Theology for the Social Gospel, p. 131.
4. Sweet, William Warren, The American Churches, p. 70.
5. Visser 'T Hooft, op. cit.. pp. 21-2&.
6. Hopkins, op, cit.. passim.
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previous chapter, Timothy Smith's study of the relationship between revivalism and

social reform has influenced later scholarship in its selection of the birth date of

the Social Gospel, and Smith indicates that "in the postwar period the evangelical

ideology of the millennium merged without a break into what came to be called the

social gospel". May and Hofstadter*s disagreement with Smith probably hinges on

his usage of the words "without a break". In a chapter entitled "The iurmait of

Complacency", May discusses the reaction of the Protestant churches to indbstsial-

ization in the years between 1861 and 1876, lie points out that Calvinist thought,

which he sees as dominating Congregational and Presbyterian churches and "to some

extent" the other large denominations until 1865, was hostile to social reform. Of

revivalism, he says, "Revivalist doctrines implied an extreme of religious individual-
2

ism which left little ground for reform of worldly society". In support of his

point he cites two ministers, Phillips Brooks and Henry Ward Beecher, who were

actively opposed to slavery before the Civil ar but who became increasingly

conservative after the war. He dates the beginning of "social Christianity" as

1877 and seys it was not until 1895 that it had penetrated deeply into the major

denominations,^
In a study only indirectly concerned with the churches, Hbfstadter says that

"during the industrial and political conflicts of the 1870*s and 1880's, the

respectable opinion-making classes had given almost unqualified support to the

extreme conservative position on most issues. The Protestant ministry, for instance,

was a 'massive, almost unbroken front in its defense of the status quo'".^" He sees

a change beginning to occur in the late 1880's and says that by 1894 "....a substantial

reversal of opinion was under way, and the ideas of social Christianity and the social
5

gospel had profoundly modified the outlook of many ministers in the major denominations",

1. Smith, Timothy, op, oit,. p. 235,
2. May, Henry P.. Protestant Churches and Industrial Merles., (New York, Harper

& Bros., 1949;, P. 83,
3. Ibid, . p. 184.
4. Hofstadter, Richard, op, oit.. pp. 148-149.
5. Ibid,, p. 150.
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His most interesting thesis, however, concerns the reason for this reversal on the

part of the clergy*. He points out that a very real status revolution was going on

in the United States and that the clergymen were probably the most conspicuous

losers in this revolution. The increasing secularization in American society

and intellectual life in the last three decades of the nineteenth century had

meant that the clergymen "were hard hit in their capacity as moral and intellectual

leaders". Added to this was the fact that they had suffered economically as had

all middle-class elements. Hofstadter concludes!

In the light of this situation, it may not be unfair to attribute the turning
of the clergy toward reform and social criticism not solely to their disinterested
perception of social problems and their earnest desire to improve the orld, but
also to the fact that as men who were in their own way suffering from the incidence
of the status revolution they were eble to understand and sympathize with the
problems of other disinherited groups. The increasingly vigorous interest in the
social gospel, so clearly manifested by the clergy after 1890, was in many respects
an attempt to restore through secular leadership some of the spiritual influence and
authority and social prestige that clergymen had lost through the upheaval in the
system of status and the secularization of society.

That the liberal clergy succeeded in restoring some of their prestige by making
themselves a strong force in the Progressive ranks no student of the history of
American social Christianity is likely to deny. As practical participants and as
Ideologists and exhorters the clergy made themselves prominent, and a great deal of
the influence of Progressivism as well as some^of its facile optimism and naivete
may be charged to their place in its councils.

But we must turn now to look at trie more widely—accepted interpretation of

the docial Gospel movement. Evan as one acknowledges the fact that the Social

Gospel movement in the United states was indebted deeply to parallel movements in

Germany and England, one cannot deny that Protestantism in the United States was

prepared to be receptive to seme such movement. Visser 'T Hooft whose analysis

we shall follow indicates that the religious soil from which the movement sprang was

prepared by such disparate movements as Puritanism and revivalism on the one hand

and the Enlightenment and the scientific revolution on the other.

1. Ibidl. p. 151.
2. Ibid., pp. 151-152
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Many writers aM most of the leaders of the Social' Gospel movement have seen

Puritanism and the Social Gospel as being in almost direct antithesis to each other#

Visser *T Hooft contends, however, that while Puritanism as e system of theological

thought had little to do with the Social Gospel, it had a definite relation to the
A

Social Gospel, "as a general attitude toward life"# In both he finds the passion

to reform and to moralize, a desire to have the individual conform to the standards

of the group, a faith in the efficacy of social discipline, and the ideal of a

Christianized society. He concludes that "what the social gospel stands for is really

a new Puritanism - one which has changed all its contents but which acts on the same

psychological assumption", and that "in this less distinct but nevertheless very
2

real sense the social gospel is a true child of Puritanism"# Hopkins likewise

finds a somewhat tenuous relationship between the two in that "the rights and

duties of the Christian pulpit in relation to politics" had been asserted since the
*

first election sermon preached in Colonial New England. garter notes that the

significant divergence lies in the fact that in Colonial New England the social

action of Christians was not directed against the social status quo since the social
4

and religious elites were identical.

Visser 'T Hooft finds that some of the most inmort&nt ideas in the Social

Gospel can be traced directly to the Enlightenment but that its influence seems to

have been an unconscious one as only one of the Social Gospel writers alludes to it.

A. C. MacGiffert sees the contributions of the Enlightenment as being that it put

the common moral virtues in the forefront; that it made benevolence the all-embracing

virtue and substituted the good of man for the glory of God as the highest end of life;
5

and that it gave rise to the idea of the indefinite perfectibility of man and society.

1. Visser *T Hboft, op. cit,. p. 99.
2. Ibid.. p. 100.
3. Hopkins, op. cit.. p. 5.
4. Carter, Paul Allen, op. cit.. p. 6.
5. MacGiffert, A. C., Che Rise of Modern Religious Ideas,(New York, 'The MacMillan

Company, 1915), Chapter XIII.
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As shall be seen, each of these ideas, the latter two most significantly, was

intrinsic to the Social Gospel movement, Visser 'T Hooft handles the fact that

the Enlightenment is spoken of as the age of individualism whereas the Social

Gospel movement has as one of its basic premises a theory of social solidarity by

pointing out that the Social Gospel was not concerned for a better society for the

sake of society iself but for the sake of the individuals in society.^
As has been pointed out, the social Gospel movement was in a certain sense a

revolt againr t the individualism and other-worldliness of the revivalist period

which preceded it, Hopkins, however, is in agreement with Timothy Smith that the

strong ethical impulses which emanated from revivalism prepared the way for the
2

Social Gospel, While the revivalist concept of social action was largely one of

benevolence and while the revivalists believed the locus for social change to be the

individual's conversion, revivalism fotnd itself at least in the case of the anti-

slavery movement pushed toward efforts at a wholesale modification of society.

Certainly the emphasis of Finney and Moody on the necessity for some type of applied

Christianity presaged the Social Gospel movement. But perhaps the strongest

contribution of revivalism to the movement lay in the fact that as it modified and

rejected Calvinism and its emphasis on predestination and the transcendence of God,

it elevated man. The logical culmination ofthis modification was the Social Gospel

emphasis on man's role in building the Kingdom of God,

Finally, both Hopkins and Visser 'T Hooft see what amounted to a virtual

revolution in scientific thought in the latter decades of the nineteenth century sis

both producing and affecting the Social Gospel movement. As shall be seen, the

Social Gospel leadership's eager embracing of the new scientific spirit was in a

nujjber of ways self-defeating. Their acceptance of the application of historical

and scientific methods to the contents of the Scriptures placed them in direct and

1, Visser 'T Hooft, on, cit,. p, 125,
2, Hopkins, on. cit.. p. 5»



deadly conflict with the section of Protestant!so which came to be known as

Fundamental! sm. The anomalous position in which they placed themselves with

regard to race relations by their whole-hearted acceptance of Darwinism will be

elaborated in a later section of the chapter. Even so, one must admire the

courage of the early Social Gospel leaders as they attemptedto face the scientific

revolution, Gossett says: "It was not an easy thing for these men to come to

grips with social and economic ideas which had traditionally not been regarded as

the proper province of clergymen, and the fact that they were willing to face all

the enormous obstacles to such confrontation is greatly to their credit". The

importance of this confrontation is underlined by Visser *T Hooft who says that

the contribution of scientific influence to Social Gospel thought is "infinitely

greater than those of Puritanism, of the Enlightenment or of iravivalism. These

last three provide oertain elements of its background, but science dictates its
2

very contents to it".

History of the Social Gosnel movement

A. The Parly Social Gospel

One could very nearly make a case for tracing the history of the early Social

Gospel movement by telling of the lives and thought of a few lonely prophets, and

this has been the tendency of many writers. It is extremely difficult to separate

men from movements, and no attempt shall be made to do so here. However, it seems

clear that even in its incipient stage the Social Gospel movement both emerged from

1. Gossett, Thomas P., Race. The History of an Idea in America. (Dallas, Southern
Methodist University Press, 1963), p. 177.

2. Visser *T Ho 5ft, op. cit.. p. 168.
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arsd found response in the life of the churches to a greater extent than even

its own leadership could perceive. And since it was also a response to secular

forces, the attempt must be made to view it from an overall perspective.

While it is true that American Christianity has always shown an interest in

social and public life, the degree of interest has not remained constant. Partially

as a result of the churches* participation in the antialavery struggle and the

resultant church schism and partially as a result of the influence of the quietist

revivalists, there was a waning of participation in public life on the part of the

clergymen in the second, half of the nineteenth century. One questions whether

the retreat was as decisive as Hofstadter and May contend, but that there was

retreat is undeniable. Visser *T Hooft quoted Rausohehbusch as having said, wIn

all the history of preaching the pulpit has never perhaps been so silent in this

direction as in the 19th century before the social movement began to affeot
2

Christian thought?. Hopkins indicates that the characteristic religion of the

mid-nineteenth century was insulated against social uicrest by an otherworldly

dualism that resulted in a preoccupation with the salvation and perfection of the

individual. But even at this time voices of protest were beginning to he heard.
3

Reference has been made to Stephen Colwell*s criticism of the church in 1851.

In 1865 the Reverend Edward Beecher described the Kingdom of God as not purely

spiritual or as not merely the visible church but as "a Christian organization

of society".^ He is also quoted as having said, "Hot that God has smitten

slavery unto death, he has opened the way for the redemption and sanctifioation

1. See pages 151-152 of this chapter.
2. Visser *T Booft, op. cit., p. 21.
3. See page 149 of this chapter.
4. Hopkins, op. cit.. p. 20.
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4
of our whole social system" • Jesse H. Jones in a book entitled The Klngdon of

Heaven published in 1871 located the divine society in the United States in the

form of human civil government upon earth and described the emancipation of slaves
2

as the fulfillment of Uhrist's proclamation of "release to the captives"•

It is not within the scope of this thesis to present a detailed analysis of

the economic and social situation in the United States which gave rise to the

Social Gor.pel movement, nor is it necessary to do so, Such analysis has been

made by secular historians as well as Hopkins, May and other writers to whom

reference has been made. For our purposes it is necessary only to point out

that the society which began to emerge rapidly after the Civil War was a totally

different society than that with which the churches had dealt. Industrialization

the growth of corporations and a concomitant concentration of wealth, urbanization

increased mobility, the formation of labor unions, immigration, depersonalization

all contributed to the fashioning of a society in which the voice of the church

became increasingly muted. The church was a largely middle-class institution

with the exception of those churches which were dominated by the post-revival

philanthropists. The new working class seemed in danger of turning to the labor

movement as the fulfillment of their spa ritual as well ss economic needs. The

leaders of the labor movement were hostile to the churches which they saw as

representing the vested interests of capitalism. As management and labor pitted

themselves against each other, the country was swept with strikes and violence.

The idea was growing within the ranks of the labor movement that only a form of

Socialism could produce justice for the working man. The Social Gospel movement

was the response of Protestantism to this situation.

1. Ibid,. p. 9.
2. Ibid.. p. 47.
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Although detailed discussion of the theology of the Social Gospel movement

shall be handled later, reference should be made at this point to the work of one

man who was considered by the Social Gospel leaders to have prepared the way for

then theologically. This was Horace Sushnell of whose book Christian Nurture

first published in 1846 LacGiffert says: "(it)....did perhaps more than any other

single agency to break down the extreme individualism of the old Puritan theology

of .merica". Hopkins characterises his theology as being an "emasculated

Calvinism" in which the trend was away from a high Christology toward a "syrapath-
2

izing Jesus". His Christian Nurture, however, was directed largely to the

implication of revivrlism that a conversion experience was the only -path to salvation.

Bushnell's emphasis on Christian nurture implied an innate goodness of man which

served the Sooial Gospel leaders well. He was the mentor of ashington Gladden,

one of the early and most influential of the Social Gospel exponents. Of him

Gladden said?..,.his heresy was the unfaltering belief that God is .just"? Bushnell

was viewed as a heretic by his contemporaries, and his influence was largely the

indirect one of preparing the way for the -Social Gospel movement.^"
Washington Gladden and Josiah Strong are usually credited with the leadership

of the early movement. Both were Congregational ministers. In 1876 Gladden

published a book, Being a Christian and How to Begin, which has been called the

first publication of the Sooial Gospel movement. While it did not deal with
1

specific economic or political issues, .it defined Christianity primarily in ethical

terms. Gladden was a nationally famous preacher, but he exerted, his largest

influence through his writing. At his death he had published thirty-eight books,

most of which were concerned with the role of the Christian and the church in en

industrial society. Gladden discarded decisively his predecessors' obsession with

1. MacGiffert, on. cit.. p. 277.
2. Hopkins, op. cit.. p. 19.
5. Gladden, Washington, Ileoolleotions. (London, Constable & Company, Ltd., 1909) p.119.
4. Justice cannot be done to Bushnell's thought in this brief view. His major

theological contribution lay in his opposition to hyper-Calvinism and his
positive understanding of the nature of love as vicarious suffering.



-159-

personsl sin and salvation and preached the fatherhood of God and the brotherhood

of man in terms acceptable to the "untheoretical, worldly, optimistic congregations

of his time'O
Josiah Strong was also a prolific writer who made his influence widely felt,

particularly after he became an official of the Congregational Home Missionary

Society in the 1880*s. Strong's stance was more enigmatic than that of Glad' en.

Although he was an advocate of liberal theology, many of his statements with

regard to economics were essentially conservative which may have been necessitated

by his position as a fund-raiser for home missions programs. Also, his very nearly

blind attachment to the evolutionary process as the method of social progress

undoubtedly influenced, his position on economic matters. This attachment was

certainly responsible for his well-deserved reputation as a racist to which more

detailed inference will be made later. Despite the contradictory nature of rtrong's

witness, Rauschehbusch paid tribute to him in 1912 as one of the pioneers of

Christian social thought in America.

Walter Pauschehbusch is the name which most readily comes to nifld in connection

with the foetal Gospel movement. Ahlstrom warns, however, that the common tendency
2

to make Rausohenbusch a symbol of the Social Gospel distorts the situation. To do

so is to ignore the contribution of the early octal Gospel leaders end to fail to

give credence to the fact that by the time K^uscheribusch assumed leadership the

concept of social Christianity had begin to permeate the major denominations of

Protestantism. His moat distinctive contribution was his attempt to provide a

theological rationale for the Social Gospel movement. In speaking of this era,

Commager says, "It is scarcely an exaggeration to say that during the nineteenth

century and. well into the twentieth, religion prospered while theology went slowly
3

b-nkrupt." Sauschehbusch struggled valiantly to avoid the pitfalls of individualistic

1. May, Henry, I to testant Churches and Industrial America, p. 175.
2. Ahlstrom, Sydney, ot>. cit.. p. 295.
3. Conmager, Henry Steele, on. nit,, p. 165.
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and liberal theology, but his lack of training in both social analysis and theology

doomed his efforts to failure. Ahlstrora indicates that his final book, A Theology

for the oocial Gospel. was a "desperate effort to tighten the relationship between

his social interests and the Church's theology; but in the end it must be said that

this union was achieved in his person, rather than through a logical, systematic

theology"Even so, his influence on Protestantism was very nearly immeasurable,

for his theological failure has forced contemporary social Christianity to a

re-evaluation of the theology of both liberalism and orthodoxy.

Hopkins has done a very comprehensive analysis of the faults in American society

as they were seen by the Social Gospel leaders. For our purnoses it is only necessary

to list these in order to obtain an indication of the scope of their concern. The

pioneers of the movement saw four types of problems: (l) unrestricted competition,

(2) the conflict between labor and capital, (3) the business ethic of the "Great

Barbecue", and (4) the problems of urban life, notably the relation of the church to

the masses. In the I880*s new concerns were the accumulation of vast new wealth, the

emergence of corporations and monopolies, politics, family life, immigration and.

crime. The list was extended in the 1890*s to include war, divorce, international

arbitration, civil service reform, and populism. These problems continued to occupy

the attention of the socially-minded clergymen into the twentieth century. Richard

Edwards, a Congregational pastor at the University of Wisconsin, conducted a "Social

Problems Group" in 1906 at which the Negro was considered as one of the problems.

And the Sagamore Sociological Conferences which were conducted between 1907 and 1917

added to the usual Social Gospel concerns the Negro, race psychology, sex, liquor,

and advertising. Hopkins points out that the early efforts of clergymen to solve

these problems were extremely Utopian and this he attributes to the fact that the
2

clergymen were theologically rather than sociologically minded. He further indicates

1. Ahlstrom, Sydney, op. cit.. p. 298.
2. Hopkins, op. cit.. passim.
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that at least through the 1880" s the revivalist belief that the gospel would affect

society through the converted individual continued to dominate the Social Gospel

movement,

By the beginning of the 1890* s there had been a decided, shift in emphasis.

Those men in the forefront of the 3ocial Gospel movement had concluded that society

could not be transformed by the changing of individuals, and that the social

structures themselves must be altered. The "interpenetration and reaction of

social and religious thought"of which Visser *T Hooft speaks had bsen heralded by

Richard Ely, an economist, in a book published in 1889, Sly was the lay theologian

of the Social Gospel movement red devoted much of his time to addressing "church"

groups. His theology was based on his interpretation of the two great commandments,

the first of which he understood as dealing with theology and the second as dealing

with sociology. In a lay sermon preached in a Presbyterian Church he said:

"That gospel which in its highest unity is Love is divided into two
parts: the first is theology, the second is sociology - the science of
society....theology is 'the science of God and His relations to His
creatures*. But the whole science is simply an elaboration of the first
of the two great commandments on which hang all the law and the prophets.
It is a proper study for man; especially is it a fitting study for those
who are called to serve as ministers in God's church,..,This is well so
far as it goe3. This ought not to be left undone, but this is not enough.
What has the Church done with the second commandment;, which, in its
elaboration, becomes social science or sociology?"

He answered Ms own question: "The Church has, in recent years, for the most part,

1. Ibid,, p. 39. The difficulty of wedding revivalism and the Social Gospel is
nowhere better illustrated than in the sermons preached by r&vivalists to
union groups. In 1886 T. DeWitt Talmage, a leading revivalist said in one
such sermon: "The hard hand of the wheel and the soft hand of the counting-
room will clasp each other yet. They will clasp each other in congratulation.
They will clasp each other on the glorious rooming of the millennium. The
hard hand will say: *1 plowed the desert into a garden;* the soft hand will
rsply* "I furnished the seed....' Then capital and labor will lie down
together, and the lion and the lamb, and the leopard and the kid, and there
will be nothing to hurt or destroy in all God's holy mount, for the mouth
of the Lord hath spoken it". Quoted in May, Protestand Ghufcches and
Industrial America, p. 198

2, Ely, Richard f», Social Aspects of Christianity. (New York, Thomas Y. Crowell &
Company, I889), pp. 8-9.



-162-

oontented herself -with repeating platitudes and vague generalities which have

disturbed no guilty soul, and thus she has alleaved the leadership in social science

to slip away from her" •

Coupled with a theoiy of society in which the relations of men were seen not

as contractual but as vital and organic was the development of an evolutionary

theoiy of both life and society. The former concept which became a sociological

rationalization of the doctrines of the fatherhood of God and the Brotherhood of

man was a formulation of fundamental importance to the Social Gospel. The latter

became the determinative principle for the interpretation of theology and ethics

in the l890*s, so much so thai Hopkins says, "The ruling theological ideology of

the day accepted an evolutionary kingdom of God to be built upon earth by men of
2

good will, such a kingdom being the end result of an almost inevitable progress".

The accommodation of liberal religion to the theory of evolution produced the

three ideas that constituted a unified frame of reference for social Christianity:

the immanence of God, a solidaristic view of society, and the presence of the

Kingdom of Heaven on earth.^ In the early 1900*3 as a result of the "quest of

the historical Jesus" movement, a part of the Social Gospel leadership replaced

the "kingdom" idea as the basis for social action with an "ethics of Jesus" concept,

but the majority remained loyal to Eauseheribusch's Kingdom of God concept.

The early Social Gospel movement was faced with opposition both from within

and from without the ranks of Protestantism, The leadership of the labor movement

was frankly hostile to the institutional church. Within the churches the Social

Gospel found arrayed against itself both the forces of economic and theological

conservatism. Those writers, therefore, like Olmstead, who claim that the Social

Gospel movement never won the majority of Protestant laymen to its cause are correct.

1. Ibid.. p, 11,
2. Hopkins, op. cit., pp, 121-122,
3. Ibid., p. 122.



In fact, one would question also whether it won the majority of clergymen. What

one cannot question is the magnitude of its influence in the life of Protestantism

in the United States. Mays proves rather conclusively that the movement had

penetrated deeply into the major denominations by the mid-1890's. It is interesting

that the first denomination to offer it general welcome was the Protestant Episcopal

which had not been involved to any extent in the slavery controversy. This denomi¬

nation is credited with having given birth to the first and most effective sooial

gospel organizations, the Church Association for the Advancement of the Interests

of Labor, end the Christian Social Union. May attributes its early response to

the "peraistence of authoritative, disciplined, 'church* tendencies in the American

as well as in the English Episcopal tradition", and says that "Episcopalianism had

never lost touch conroletely with the medieval dream of society gulled and led by

the church"/ The Congregational church was secondin its participation in the

early Social Gospel movement and supplied more of idle leadership than any other

denomination. The lack of hierarchical authority in the denomination allowed

individual clergymen free play, and general denominational response was conditioned

by the fact that the support of reform movements was imbedded in the Congregational

tradition. Rausohenbusch's influence in the American Baptist church probably

accounted for its moving toward an acceptance of social Christianity more rapidly

than the Methodist church to which it was theologically akin. May contends that

the Presbyterian church was reluctant to identify with the Social Gospel movement

due to its upper class membership and its Calvinist theology,*
The now firmly established denominational social action programs are one direct

result of the Social Gospel movement. The Student Christian Movement tinder the same

1« May, Protestant Churches and Industrial America. p. 186.
2. Ibid., pp. 187-190.



-164-

impetus originated a program of interracial study and conferences us early as

1909. The most tangible evidence of the effect of the movement was the adoption

in 1908 by the Federal Council of Churches of a social creed which was in turn

accepted or adopted by the major denominations. The creed called for equal rights

for all men, uniform divorce laws, child labor laws, laws against the liquor traffic,

protection for workers in their places of employment, old age benefits, labor

arbitration, a reduction of working hours, guaranteed living wages, aid. "the

application of Christian principles to the acquisition and use of property".'''
The acceptance of this creed gave official ecclesiastical approval to the Social

Gospel movement which had been in the process of development for more than a

generation,

B. The Later Social Gospel

There is general agreement that the Social Gospel movement with its

characteristic note of optimism continued to dominate the American religious scene

until the 19?0*s. The decade of the twenties is considered to have "been one of

the most irreligious in the history of the United -itates. Miller indicates that

the pictures drevm of this age are often a gross exaggeration, but that there is

some truth in the proposition that the churches partially succumbed to the
2

materialism of the time.

That there was a decline in social Christianity 3eems to be an irrefutable
3

fact, Olmstead attributes this to a return to "normalcy" after the war. Garter

sees the decline as the result of the rising spirit of secularism and the faot

1* Olmstead, on. cit.. p, 530.
2. Miller, Robert Moats, American Protestantism and Social Issues. 1919-1939»

(Chapel Hill, The University of ilorth Carolina Press, 1958),' p. 18,
3. Olmstead, o,>. cit.. p. 494#
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that during World War I the churches had given up their independent rale vis-a-vis

secular society, so that a social gospel any more advanced than a mere formulation

of society*s current creed was impossible/ In a more detailed analysis Miller

finds the following reasons for a "partial deadening" of social Christianity:

(1) It was dead among large elements of American Protestantism because it had
never existed there in the first place. Here he alludes to those groups who were
still revivalist-oriented and to theological, economic, and politically conservative
groups.

(2) The churches were indifferent to the sins of society due to their concern
tration on the sins of individuals which were displayed flagrantly by the "Lost
Generation". Miller says that much of this clerical concern with personal morality
was justified, but that there is some indication "that the churches compounded for
3ins that they were inclined, to by damning those they had no mind to".

(3) The energies of the churches were sapped by the fundamentalist-modernist
controversy. The controversy was sterile in that neither group evolved an enduring
theology.

(4) A growing number of once ardent advocates of social Christianity wearied
of the reform fevor and "do-goodism" . Miller quotes Episcopal Bishop Charles Fiske
as having confessed that he load been running so hard in the reform race that his
breath was gone.

(5) Conservative clergymen re-grouped their ranks in the twenties and
launched a counter-offensive against the social prophets.

(6) There seemed v ry little in American society that needed reformation. It
was enjoying unparalleled prosperity for which blessing God and the Skillful
businessman were equally responsible.

In the following chapter Miller indicates that while social Christianity was deadened,

it was not dead. Had it been there would not have been continued criticism of

ministers, church agencies, denominations, and the Federal Council of Churches for

alleged radicalism. But certainly the cutting edge of the Social Gospel movement

had been dulled. Orlando Miller points out that prior to the Depression sermons

1. Carter, op. cit.. p. 93.
2. Miller, Robert Moats, on. cit«. pp. 18-22.
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might be considered in the mood of the social gospel "if they urged services above

profit and preached success as a consequence of following the golden rule"

Following the Great Depression and with the 1930*s came a resurgence of the

religious spirit. Miller lias indicated that the Depression did not fulfill the

hopes of numerous clergymen who predicted a widespread "return to God" as a result

of the national economic crisis and that the churches suffered along with the rest

of the nation economically. Memberships dropped, budgets were slashed, benevolent
2

and missionary enterprises were abandoned, and many churches were closed. But

the "deadened" social Christianity of the old Social Gospel movement began to stir

itself. There were once again warnings from prophetic spokesmen that there were

fundamental flaws in the economic and social system of the United States, During

this period, but for a brief time only, the leadership of what would become the

new Social Gospel movement openly espoused the cause of Socialism, This story

which is an interesting one has been well-traced by many writers, but it is not
3

germane to our main line of thought,

Schneider points out that it has become conventional among Protestant

theologians to assume that the Social Gospel ended in the thirties and that

therefore one reads of the "post-social gospel" and of the "end of the social

gospel". He says that "such phrases are misleading, for though it is true that

theologically and ideologically there has been a radical reorientation of Christian

social ethics, there has been a general continuity in the practical social work of

the churches".^ We shall reserve until the next section a full discussion of

the theological reorientation which carao as the result of the Depression, World War II,

1, Miller, Orlando, "The Social Gospel, 1920-1940", unpublished H,A, Thesis,
Columbia University^ New York, 1943, p, 34,

2, Miller, Robert Moats, op, cit., p, 63,
3, Ibid,. Chapters V,VI, and VII,
4, Schneider, on, cit., pp, 84-85,
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the consequent disillusionment of the "liberals", and. the influence of neo-orthodox

theology which American theologians encountered in the ecumenical movement and

through ministers who had studied abroad.

At this point we shall only speak briefly of the leader of the new theological

movement in the United States who was Reinhold FtGbuhr. He was reared in the

tradition of conservative Lutk*fc.n and Reformed theology are! became vitally interested

in the sooial witness of Christianity while serving as pastor of a congregation of

factory workers in Detroit. Later while a professor at Union Seminary he published

a book Moral Man and Immoral Society which is credited with having split the world view

of the ojder Sooial Gospel movement. In his analysis Niebuhr contended that a sharp

distinction must be drawn between the behaviour of individuals and of groups. The

Social Gospel had warred against an individualistic interpretation of social ethics,

but Rauscheribusch's generation had attempted to transfer an effective ethical

motivation fi-ora the realm of individual action to that of social action. They had

not believed as had the early Social Gospel movement that society could be reformed

by reforming the individual members of it, but they had believed that society as &

whole was capable of reform. Niebuhr contended that the discontinuity between

individual and social morality was much more radical than the Social Gospel thought

and that society more naturally expresses the original sin of the self-interest and

pride than individuals. His conclusion was th«t the ethic of Jesus stood in

Judgment over every ethical situation and. that therefore while the Christian worked

for every possible reform, he could never expect to attain the "absolute good"."'
Subscribing to an extent to this analysis were such men as John Bennett, "/alter

Marshall Horton, P. Ernest Johnson, and Henry Pitt Van Busen, all of whom were

1. Carter, on. cit.. pp. 154 ff.
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influential spokesmen on the American theological scbne. The debate as to whether

these men oan be considered in the Social Gospel tradition continues.

Theology of the Social Gospel Movement

Theology, indispensable as it is, always has been and is always likely
to be a disintegrating fo^ce in Protestantism, To simplify theology
is to help unify society.

We have a social gospel. ! e need a systematic theology large enough to
match it and vital enough to back it.

The complexity of an analysis of the theology of the Social Gospel movement

is indicated by these quotations. It may be that the assertion that the Social

Gospel leaders were not so much seeking a theology as attempting to escape from

a theology is more nearly correct than the charge that they were anti-theological

which is generally made against them."* But since consensus is that the Social

Gospel movement was anti-theological, we must review some of these statements.

Carter sees a clear distinction between the "old" and "new" Social Gospel.

He indicates that theology for the early Social Gospel movement was incidental, and

that even though a systematic liberal theology preceded the movement, few Americans

knew it. They rationalized their religious liberalism not by Ritschl and Harnack

but in Spencerian terms or by a philosophy of religion. It was only when the

Social Gospel came into contact with the ecumenical movement through its Commission
and

on Life and Work ./Faith and Order that a new Social Gospel emerged in which the

distinction between the church and the world which had been blurred-by Hauschen-
4busch's Kingdom theology was restored.

1. Mathews, Shailer, The Church and the Changing Order. (New York, The MacMillan
Company, 1907), p. 105.

2. Rauschenbugeh..A Theology for the Social Gospel.p. 1. Hereafter referred to as TSG.
3. Olmstead, on. cit.. p. 490.
4. Carter, on. cit.. p. 113.
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Schneider says that the early formulations of religious social action were

both anti-theological and anti-ecclesiastical,^ Miller says that "in the social

gospel era the God of liberal theology became mixed with whatever values, personal

or social, the minister or the layman carried over from his estimate of the secular
2

world".* Viaair 'T Hooft quotes Mathews, Ellwood, and Bauscheribusch to underline

his thesis that the intellectual, theological element in Christianity is not of
3

decisive importance to the Social Gospel movement. And writing as late as 1948

Paul H, Furfey commented on how infrequently churches in their published statements

appealed to their theology to justify their positions on social issues and concluded

that "a good many Christian statements might be accepted in toto by one who had

entirely rejected Christianity"

So this is certainly one, and a telling, side of the story. But as one examines

carefully the writings of the Social Gospel leaders, one often gets the impression

that it was not theology as such against which they revolted but a theology which

they saw as not only inadequate but as a false interpretation of the Scriptures.

Visser *T Hooft stresses the fact that Rauscheribusch considered the social gospel
5

to be an approximation of lay religion. This in itself does not justify the

imputation that he was opposed to theology. Rauschenbusch sayss

The social gospel approximates lay religion. It deals with the ethical problems
of the present life with which the common man is familiar and which press upon his
conscience. Yet it appeals to God, his will, his kingdom; to Christ, his frpirit, his
law. Audiences who are estranged from the Church and who would listen to theological
terminology with frank scorn, will listen with absorbed interest to religious thought
when it is linked with their own social problems.

Theology ought not to pare down its thought to the rudimentary ideas of untrained
people. But every influence which compels it to simplify its terms and to deal with
actual life is a blessing to theology.

1. Schneider, op. cit.. p. 127.
2. Miller, Orlando, op. cit.. p. 19.
3. Visser *T Hooft, op, cit.. pp. 35-36.
4. Furfey, Paul H. "The Churches and Social Problems", The Annals of the American

Acedemy of Political and Social Science, March 1948, Vol. 256, p. 103.
5* Visser 'T Hooft. op. oit.. p. 36.
6. Rauschenbusch, TSG, pp. 16-17.



Rauschenbusoh does not seem to be disavowing theology but rather asking that it meet

the criteria (false perhaps) of simplicity and relevance.

We have earlier quoted at length from Richard Ely, an economist and lay

theologian, who can be accused of emphasizing a dichotomy between theology and ethics

to the point of absurdity but who nevertheless did not repudiate theology. Here

again it was a question of what was proper theology.

The basic issue would seem to be whether it is possible for theology to cease

to be theology - either because its starting point is man and society rather than

God and his dealings with mart, or because it accepts as its determinative concepts

those of other sciences. Was the Social Gospel movement really a renouncement of

theology, or was it simply a culmination of the inherent and pervasive anthropo-

centricism of American Protestsntita? Is it really so far from the "Glorious

Kingdome of Christ on earth" of the Puritans to Jesse Jones1 "Kingdom of Heaven"

in the United States or to Rauscheribusch's "Kingdom of God"? Is it really so far

from a Covenant of Works to Hyde's "A man's relations to his fellow-men determines

his relations to Christ and to God. For the will of God, the life and work of Christ,

has for its end and aim the well-being of men, who are the children of God and the

brethren of Christ. Hence our serviceableness to our fellow-sien is the exact and

infallible measure of our acceptableness to God"? One almost wishes one could

olaim for the Social Gospel movement a determined anti-theological bias. One

might make a case for this considering the circumstances; to make a oase for

Social Gospel theology is more difficult.

A, Determinative Theological Concents.

Before looking at the Social Gospel interpretation of those specific doctrines

which should have relevance to its understanding of race relations, it may be well

1. Hyde. William DeWitt, Outlines of Social Theology. (New York, MacMillan and Company,
1895;, p. 107.
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to look at the more general framework in which it understood itself and in which it

has been understood,

Washington Gladden undertook in 1913 to explain the theology underlying the

Social (Gospel movement in a series of lectures to his local congregation. The

lectures were published as A Modern Man's Theology. In his opening lecture he

explained that current religious thought was controlled by five concepts: the

immanence of God; God's method of areation is evolutionj nature in all of its

deepest meanings is supernatural; the constant presence of God in men's lives;

and the universal divine Fatherhood of God and the universal human Brotherhood of

man. The remainder of the lectures were an explication of these concepts,^
In a detailed analysis Toyo-Masa Fuse finds the following to be the doctrinal

assumptions of the Social Gospel movement:

(1) Sooial redemption is a prerequisite for individual salvation. Hence,
we must first Christianize the sooial carder.

(2) The main concern of religion must be the establishment of the Kingdom
of God on earth. In this kingdom-building enterprise man and God are partners.

(3) Progress is immanent and automatic in history.

(4) The power of reason is capable of transcending human bias and interests.
Reason, therefore, is an important instrument to the understanding of faith and t&e
attainment of progress.

(5) Man is capable of perfecting himself.'
Visser *T Hooft approaches the theology of the Social Gospel movement first

in term3 of the "forms of Christianity" which it rejects. He lists these as

religion with an emphasis on sacrament and ritual; religion in which the intellectual,

theological element is of decisive importance; an emotional or mystical type of

religion; and religion which is otherworldly. He then indicates that what the

1. Gladden, Washington, A Modern Man*3 Theology. (London, James Clarke & Co., I914),
pp. 6-7.

2, Fuse, Toyo-Masa, "The Relevance of Religion in an Age of Conflict: A Case for
Dialectical Theology", Journal of Human Relations. Vol. 12, No. 2, 1964, pp. 234-235*
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Social Gospel theology thinks it is concerned with is the "religion of Jesus himself".

This religion can be described, as thoroughly ethica^ essentially collective in

character, essentially this-worldly in emphasis, and of a evolutionary nature.^
Let us turn our attention to specific doctrines and the manner in which they

were interpreted in the light of these more broad and general principles.

1, Doctrine of Qod

The God of the Social Gospel movement is a God who is seen primarily as the

Father of Jesus and as the indwelling spirit of the universe. This understanding

of God was compatible with the emerging liberal theology which was designated as

the "New Theology" or which Smith, Handy, and Loetsoher designate as "the Christo-
2

centric liberal tradition". As shall be seen, it is questionable whether the

Social Gospel interpretation of the person and work of Jesus Christ can be called

a Christocentric one, but their understanding of God surely was influenced by their

understanding of Jesus Christ.

Rauschenbusch states how the emphasis oh the paternal nature of God works itself

out;

We must democratize the conception of God..Jehovah, the keeper of covenants
and judge of his people, was changed into the Father in heaven who forgives sins
freely, welcomes the prodigal, makes his sun to shine on the just and unjust, and
asks for nothing but love, trust, and co-operative obedience....With such a Father
spiritual intimacy is possible. With a despotic God prayer is a series of court
obeisances and a secret fencing for person/independence. But given such a God
as Jesus knew, and the consciousness of him would steal in everywhere and envelop
all life in peace... .Here we see one of the highest redemptive services of Jesus
to the human race. When he took God by the hand and called him "our Father", he
democratized the conception of God.,..He not only saved humanity; he saved God,
He gave God his first chance of being loved and of escaping from the worst
misunderstandings conceivable. The value of Christ's idea of the Fatherhood of
God is realized only by contrast to the despotic ideas which it opposed and was
meant to displace.

1. Visser *T Hooft, op. cit.. pp. 35-43»
2. Smith, Handy, and Loetscher, Vol, II, op. pit.. Chapter XVII.
3. Rauschenbusch, TSG, pp. 48# 154# 174-175•



Washington GLadden writing a bit earlier states unequivocally the intent of

Social Gospel theologians by pointing out that the ,,oldM theology which saw God as

Holer had been replaced by a "new" theology which sees God as Father, and that

therefore the sovereignty of God must be interpreted through his Fatherhood,^
In describing the theology of the time MacGiffert says:

»hile the spirit of the modern age wasthus asserting itself against a theOlogy
which had made God everything and man nothing, and had interpreted the divine in
terms of absolute power, other influences were leading to growing emphasis upon the
love of God and to a reconstruction of the idea of divine fatherhood so widely lost
in Christian thought,,,,As benevolence and kindness and sympathy and helpfulness
became cardinal virtues among men§ they could not but become prominent in men's
picture of God, He could not be worse than they. He oould not treat his creatures
with a disregard of their comfort and happiness which would disgrace an earthly
ruler,,,,During the nineteenth century much was made of the love of God, interpreted
in hedonistic fashion, in evangelical as well as in other circles. The righteousness
and justice of God retired into the background^ and the old reaction against
Calvinism expressed itself, both in this country and abroad, in soft and sentimental
assertions of the divine love, which often seemed to deprive God of moral character
altogether, and to make him a mere indulgent father, interested solely in the
comfort and pleasure of his children, and not at all in their characters or
achievements,

MacGiffert indicates that this trend away from a "Galvinist" interpretation of God

began in the eighteenth century and that the nineteenth century saw some reaction

against it, the result being that "there is still a conflict of interests in the

character of God which accounts for much of the uncertainty and ineffectiveness of

modern preaching. One man preaches the divine love, another the divine

righteousness; or the same man preaches now the divine love and now the divine

righteousness, and there remains with the auditor a divided notion of God, which

1, Gladden, A Modern Man's Theolopiv, p, 29.
2, MaoGiffert. op, cit.« pp. 24b, 245-247, 251,
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is inevitably either confusing or self-destructive" MacGiffert found in

Ritschl's interpretation of the nature of God the answer to this problem. Here,

he says, "the age-long schism in the character of God,,,,is finally done completely

away, and the conception of God becomes for the first time in Christian theology
2

at once ethical and consistent through and through"•

Of equal importance to the Social Gospel understanding of the nature of God was

the great stress placed upon His immanence. Rauscheribusch says:

The old conception that God dwells on high and is distinct from our human
life was the natural basis for autocratic and arbitrary ideas about him. On the
other hand the religious belief that he is immanent in humanity is the natural
basis for democratic ideas about him. When he was far above, he needed vice
regents to rule for him, popes by divine institution and kings by divine right.
If he lives and moves in the life of mankind, he oan act directly on the masses
of men. A god who strives within our striving, who kindles his flame in our
intellect, sends the impact of his energy to make our will restless for
righteousness, floods our subconscious mind with dreams and longings, and always
urges the race on toward a higher combination of freedom and solidarity - that
would be a God with whom democratic and religious men could hold converse as
their chief fellow-worker, the source of their energies, the ground of their
hopes.

It should be noted that within both liberal and Social Gospel circles there

were some who recognized the danger that an extreme doctrine of immanence might

degenerate into Pantheism. Gladden said that while immanence of God was the

central truth of "present day" theology it must not be stated so as to contradict

human freedom or identify God with law, "He is in the whole world but also over

it. He is working in us, but he is not coercing Us,"^ However, the moderate

influence was not strong enough to quench the spirit of the age, and Visser *T Hooft

concludes that "the idea of a democratic God indicates very clearly that the
5

direction of thought of the social gospel is towards pantheism".

1, Ibid., p, 252.
2* P* 253,
3, Rausohenbusoh, TSG, pp. 178-179,
4, Gladden, A Modern Man's Theology, p, 14,
5, Visser *T Hbaft, op, cit,. p, 178,
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The most thorough analysis of the Social Gospel doctrine of God is that made by

Visser 'T Hooft. He sees in Riritanism an early indication of a "humanizing tendency

in American theology", which is abetted by its very opponent, revivalism. But in

each instance God is thought of as being "in some sense beyond or apart from the

world". It is only in the -ocial Gospel movement that "a completely ethical, human

and immanent conception of God is reached and where the typically biblical elements

of the doctrine of God become subordinated". Hie subordination of the concept of

God's sovereignty leads to a deification of man's ethical life, so that there is an

identification between man's purposes and. God's plan for the world. The god of

the Social Gospel is "irreducibly" different from the "prophetic" god. He is more

akin "to the impersonal God of pantheism than to the dynamic God of Christian theism",^

2, Doctrine of Christ

The Social Gospel's understanding of the person and work of Christ was influenced

deeply by its uncritical acceptance of the doctrine of divine immanence. The

controversy concerning the divinity and humanity of Christ was settled. Gladden

says that such concern is necessary only when man and God are totally separated, but

that according to the "new" theology the human and divine are not contrasted natures,

"Everything that is essentially human is included in the nature of God; everything
2

that is essentially divine is found in the nature of man".

MaoGiffert explains at somewhat more length:

The old Christological controversies of the fourth and following centuries
proceeded upon the assumption, which was shared by everybody, that God and man are
of wholly diverse natures. If Christ was a real man, it seemed difficult to
suppose him divine. If divine, it seemed necessary to deny his humanity. Hence
arose adoptionism on the one hand and docetism on the other. The doctrine of the
two natures, which was finally adopted at the Council of Chaleedon in 451, meant
that the one person, Jesus Christ, possessed two wholly distinct and alien natures,
the divine and the human, neither of which was destroyed or transformed by the
union. Such a doctrine was always in a state of unstable equilibrium, and it is
no wonder it seemed difficult to many a thinker....With the prevalence of the

1, Ibid., pp. 172-180.
2. Gladden, A Modern Man's Theology, p. 137*
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doctrine of divine immanence the situation was completely changed. Divine and
human ceased to be alien conceptions - the two terms of a disjunctive proposition -
and were recognized as truly one. Christ, therefore, if human, must be divine as
all men are....Where a thoroughgoing doctrine of divine immanence is accepted, the
contradiction between divine and human§ which alone justifies the denial of Christ's
deity in the interest of his true humanity, is done away- and the two parties are
at one in asserting that he is at once human and divine.

Rausoheribuseh avoids such reasoned argument by stating quite flatly that the

Social Gospel interpretation of the person and work of Christ is conditioned by its

"dominant interest in the creation and progress of social redemption....We want to
2

see the Christ who initiated the Kingdom of God". He says that because the Social

Gospel is "realistic", it is less concerned with metaphysical problems. It is

rather concerned with the problem of "how the divine life of Christ can get control
3

of human socie'ty".

The logical outcome of the concentration on the immanence of God. is that

Jesus is seen as the teacher and exemplar of a new way of life. In the writings

of the movement the strongest accent is always on the teaching rather than on the

saving aspect of His mission and on the example given by His life rather than on

the significance of His death and resurrection. Rauschenbusch designates Jesus

as the "Initiator of the Kingdom of God", and says that it was "by virtue of his

personality" that he became this. The Social Gospel writers are notably reticent

on the subject of how the viewing of the emancipated personality of Jesus does in

fact lead to the emancipation of man's personality. The implication seems to be

that as man sees Jesus, the mm, achieve emancipation through the progressive

surrender of his will to the purposes and will of Godp man is enabled to go and do

1. MaoGiffert, op. cit.. pp. 206-207.
2. Rauschenbusch, TSG, pp. 146-147#
3. Ibid., p. 148.



likewise. What is obvious to the Social Gospel writers, however, is the fact

that Christianity has not "worked" is not to be attributed to the nature of man

or sin but rather to a misunderstanding of the teachings of Jesus. As Gladden

says, the new theology is "not,really, very new; it is just as new as the Sermon

on the Mount and the parable of the Prodigal Son, no newer. It is the precise

and simple truth which Jesus taught about the Father, unburdened of the fictions

of mediaeval political science".^
If the significance of Jesus lies in his example and teachings, man must be

teachable and have the capacity for emulation. We must look now, therefore, to

the Social Gospel doctrine of man.

3. Doctrine of Man

"Everything that is essentially human is included in the nature of God:
everything that is essentially divine is found in the nature of man". *

Olmstead says of the Social Gospel that it saw man as a child of God with

infinite capacities for moral improvement, who, through earthly progress, could

build a Kingdom of God with life to the full. The "Gospel began with man and. moved

out to God".^
The characteristic formulation of a doctrine of man found the basis for man's

exaltation in a mistaken interpretation of the imago Dei concept. While it is

true that the exegesis of the Genesis passage and the New Testament passages

concerning the imago and the divine likeness has varied widely (for example, the

Early Church's understanding that the divine likeness is to be identified with the

soul of man as contrasted to Barth's contention that "the saga really finds the

being and therefore the divine image and likeness of man in the confrontation and
\ 4

conjunction of man and woman";, Protestant orthodoxy has struggled against the

1. Gladden, A Modern ;..an*s Theology, p. 35*
2. Ibid., p. 137.
3. Olmstead, or. cit.. p. 490.
4. Barth, Karl, Church Dogma tics.III. 1, (Edinburgh, T. & T, Clark, 1958), p. 196.
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•rror into vhioh the Social Gospel theologians were led by their strong relifAoei.

cm the doctrine of imanehoe* Aa this doctrine was used to decrease the distance

between God and man, so the imago Dei concept was used to obliterate the qualitative

difference between the divine and the human* Han who was created in the image of

God and in His divine likeness came to be "like14 God end therefore of Infinite

value in and of himself. Because man's worth was only incidentally a derivative

of his relationship with God and because no serious consideration was given to an

understanding of Jesus Christ as the real image of God and aa the real man created

by God, the Social Gospel doctrine of nun cerae to be very nearly synonctfious with the

naturalistic humanism of the nineteenth century.

The Social Gospel theologians were wary of explioating their doctrine of zaan,

Bushnall'a theology was based on the assumption that man is innately good,

Rausoheribusoh found it impossible to harmonise his concept of sin with Busbnell's

doctrine of man, and perhaps for this reason he did not formalise a doctrine of ma?.,

However, as one views his theology in its entirety, it is obvious that he regarded

man as a "sinner" but as capable- of self-improvement, The most cogent statement of

s doctrine of man is that of KsoGiffert«

The doctrine of divine immanence has also destroyed altogether for those who
share it the old notion of man, % traditional Christianity man was thought of as
totally depraved and corrupt, the opposite in every sense;of £he divine. To be
human was to be undivine, to be divine was to be unhsman, »Vhere divine iasnansnoe
is believed in man is recognized as himself divine. His nature is one with God's,
not other than it, He is but a limited being, but he is an expression of the
divine nature and needs simply to awake to that fact. This means, of course, a
revolution in the old conception of salvation, «?hat man requires is not
regeneration in the old sense, or a ob&qge of nature, but simply an awakening to
what he really is. He needs no magical or sacramental grace but simply the
determination born of his recognition of his divine aonship, to live as a son of
God should,1

1, MaoGiffert, op, oit,. p. 206,
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Before moving to a discussion of the Social gospel understanding of sin which

would be influenced by such en understanding of men, it is well to mention one

strength in the Social Gospel doatrine of men which has not been touched upon here.

Permeating the whole of Social Gospel theology was the concept of the solidarity of

mankind. While the emohasis on the brotherhood of man had no Christologioal or
1

ecclesiological basis, it was a healthy reaction against the extreme individualism

of early nineteenth century Protestantism and may have contributed (if only in a

negative way) to a more positive emphasis on a doctrine of the Church in later

twentieth century theology.

4. Doctrines of Sin and Salvation

In a critical appraisal of the Social Gospel movement published in 1940

P. Ernest Johnson says, "Only a sense of the enormity of sin, reinforoed by a sense

of outrage that human suffering due to man's inhumanity to man should be attributed

to an inscrutable divine will, could Urve motivated the prophetic utterances of the
2

social gospel pioneers".

Gladden prefaces his discussion of sin with s quotation from King, president of

Oberlin College: "The whole social consciousness rests upon the assumption that

man has worth, as a be ng capable of character or will or of happiness, and is
3

deserving in some worthy sense to be called a child of God". He then points out

that the "new theology" does not believe in original sin - "There is no such thing as
4 the

inherited sin". He defines sin as "simply abnormal action. It is/violation, by

the soul, of its own law of life. Whatever tends to the perfection of my soul,

1, Rauschenbusoh, Walter, Christianity and the Social Crisis. (Hew York, The MacMillan
Company, 1907/» p. 9. "The prophets were n t religious individualists. During the
classical times of prophetism they always dealt with Israel and Judah as organic
totalities. They oonceived of their people as a gigantic personality which
sinned as one and ought to repent as one. When they speak of their nation as a
virgin, as a city, as a vine, they are attempting by these figures of speech to
express this organic and corporate social life. In this respect they anticipated
a modern conception which now underlies our scientific comprehension of social
development and on which modern historical studies are based".

2, Johnson, Frederick Ernest, The 3oclal Gospel He-Examined. (London, James Clarke &

Co.,Ltd., 1940), p. 94.
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of my manhood, in its physical, intellectual and moral elements, is right; ■whatever
1

interferes with that tendency and prev~nt3 me from realizing my manhood is wrong".
<

When he turns to the question of salvation, he says that the punishment of sin

consists in the natural consequences of sin and "salvation oannot, therefore come to

you through the infliction upon someone else of penalties or of judicial sufferings

deserved by you....The very beginning of salvation, I say, is the change of mind by

which you come to see and realize that the way of Christ, which is the way of
2

unselfishness, is the right way for you to live",

KaoGiffert sees the Social Gospel doctrine of sin as being shaped by a strong

reliance on the doctrine of divine immanence and the concept of solidarity.

Sin and righteousness, flesh and s irit, the redeemed and the natural man are
no longer set over against each other in the old absolute and exclusive way. Sin
may be due simply to imperfect development, racial as well as individual. Man is
a product of evolution both in flesh and spirit, and the one as well as the other
bears always the traces of its ancestry. The redeemed man is still the natural
man, with certain coirmon human impulses heightened, or with common human affections
turned in a particular direction.^
He dismisses the doctrine of original sin as being untenable in its traditional form,

but finds that "as an expression of social solidarity - as a protest against the idea

of the individual as an isolated unit, creating his own oharacter and determining his
4

own destiny - it is entirely congenial to the modern mind". However, the most

important contribution tha Sooial Gospel has to make lies in its understanding of

redemption.

But there is more in the sooial emphasis than the matte recognition of the
corporate character of sin; there is in it also a recognition of the social
charaoter of redemption, and here modern thought breaks most completely with
traditional Christian thought. If sin is social, virtue is too. The old
doctrine provided for the inheritance of sin, but not for the inheritance of
virtue. The latter, it was held, is due to divine grace which is imparted

3. Gladden, A Modern Man's Theology, qioted p.66. 4« Ibid., p.73*
1. Ibid., p.74
2. Ibid., p. 82 and p. 85.
3. KaoGiffert, op, cit.. p. 184.
4« Ibid(, p» 2Tf7mm~~^
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separately to each individual. All are sinners} some only are saved. There is
oneness in sin, but not in salvation. This artificial distinction is overcome
by the modern social way of looking at things. There is unity and association in
the one case as truly as in the other. If sin is inherited, virtue is too. If
the one is a social producdb, the other is also. If there cannot be an isolated
>ersonelity, or an isolated character, there cannot be iso|ated salvation.
Nobody can be saved from society, he must be saved with it.

16 an introduction to A Rauschenbusch Reader Harry iiaerson Fosdick maintains
2

that Rauschenbusoh had profound insight into the meaning of sin. The fsot that he

devoted six out of nineteen chapters of A Theology for the Social Gospel to the

discussion of aspects of a doctrine of sin indicates that Rauschenbusch took the

subject very seriously, so full attention must be given to his formulation of the

doctrine. Rauschenbusoh prefaces his discussion by indicating that the concern of

the Social Gospel is with the eradication of sin and the fulfilment of the mission

of redemption, and for this reason it should be most effectively expressed by the

doctrines of sin and salvation. He then deals with the accusation that the Social

Gospel movement has lessened the sense of sin by attributing too much importance to

environmental factors. That this may be so in some oases, he admits, but contends

that "on the whole the result consists chiefly in shifting the emphasis and assigning
J

s new valuation to different classes of sine",

Rauscherbusoh accepts selfishness as the basic definition of sin but elaborates

by saying that there are three forms of sin - semuousness, selfishness, and godless-

ness - which are ascending and expending stages in which man sins against his higher

Loc' cj-t« ■ The last statement anticipates Reinhold Niebuhr's position in an
article written in 1963s "....the renewal of the church must oertainly include
full awareness of the fact that we are all involved in the virtues, the vices,
the guilt and the promises of our generation. In a sense it is true that we
cannot be saved unless we are all saved". The Christian Century. Volume LXXX,
No. 4.9, "'eoember 4, I963, p. 1501*

2. Lendis, Benson T., A Rauscheribusch Reader. (New York, Harper & Bros,pj 1957), p.xvi,
3. Reuscheribusoh, TSG, p. 36.



self, against the good of men, and against the universal good. In fairness it must

be said that he does not see these forms as existing in isolation or in contrast to

each other. His concept of the solidarity of mankind and his belief in the indwelling

of God in man reverrt this, but his emphasis is undeniably on that form which manifests

itself as sin against the good of men. He says:

The sinful mind, then, is the unsocial and anti-social mind. To find the
climax of sin we must not linger over a man who swears, or sneers at religion,
or denies the mystery of the trinity, but put our hands on social groups who
have turned the patrimony of a nation into the private property of a small olass,
or have left the peasant labourers cowed, degraded, demoralized, and without
rights in the land. When we find such in history, or in present-day life, we ^
shall know we have struck real rebellion against God on the higher levels of sin,

Rausohenbusoh is orthodox in maintaining that sin is revealed only by oontrast to

righteousness. He departs from orthodoxy, however, in his extreme emphasis on

the Kingdom of God which leads him to Christ as primarily a Kingdom builder rather

than as the revelation of true righteousness. He maintains that a clear realization

of the nature of sin depends on a clear vision of the Kingdom of God and that the

reviving of such a vision (which has been lost since the time of Jesus and the

disciples) is the chief significance of the Social Gospel for the doctrine of sin.

Unlike his predecessors and most of his contemporaries Rauschenbusch did not

abandon the doctrine of original sin but announced rather that he took pleasure in

defending it as "one of the few attempts of individualistic theology to get a
2

solidaristic view of its field of work". However, the doctrine raised questions:

"If our will is so completely depraved, where to we get the freedom on which alone

responsibility can be based? If a child is by nature set on evil, hostile to God,
3

and a child of the devil, what is the use of education?" He concludes that although

Ski*3" P* 50.
2, Ibid.. p. 50.
3. Ibid,, p. 57.
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theology was correct in emphasizing the biological transmission of evil on the basis

of race solidarity, it overlQe&ed the doctrine fey overlooking the fact that sin is

also transmitted along the lines of social tradition, "A theology for the social

gospel would have tf> say that original sin is pertly social,,,,There is the more

inducement to teaoh clearly on the social transmission and perpetuation of sin

beoause the ©thioal and religious forces can really do something to check and

prevent the transmission of sin along social channels, whereas the biological

transmission of original 3in, exeeot for the possible influence of eugenics, seems
1

to be beyond our influence,

Rausohenbusoh broke decisively with the theology of the century preceding his

with his elaboration of a doctrine of the Kingdom of livil as standing in opposition

to the Kingdom f God, The Kingdom of 2vil was synonymous with the reign of

"super-personal forces of evil". While the theology of both Puritanism and

revivalism had allowed a place for Satan or for evil existing outside of man,

Rauschenbusch was the first .American theologian to identify "principalities and

powers" with groups, institutions, or collective forces. He acknowledged his

debt for such an interpretation to both Schleiermacher and Kitsohl, but the concept

was of far greater importance to his theological system than to theirs. In speaking

of the super-personal forces which manifest themselves in collective life, he says:

....The social gospel realizes the importance and power of the super-personal
forces in the community. It has succeeded in awakening the social conscience of
the nation to the danger of allowing such forces to become parasitic and oppressive,
A realization of the spiritual power and value of these composite personalities
must get into theology, otherwise theology will not deal adequately with the
problem of sin and of redemption,...2

1. Ibid,, p. 59.
2» PP. 75-76.
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As couia be expected, Rauschenbusch deals rather sunmarily with the issue of

personal salvation. He acknowledges this as an essential part of salvation but

points out that "the new thing in the social gospel is the clearness and insistence

with which it sets forth the necessity and the possibility of redeeming the

historical life of huifcanity from the social wrongs which now pervade it and which

act as temptations and incitements to evil and as forces of resistance to the
1

powers of redemption". In the realm of personal salvation the Social Gospel

serves largely to furnish tests for religious experience. Reuscheribusch says;

"We are not disposed to accept the converted souls whom the individualistic

evangelism supolies, without looking them over. Son© who have been saved and

perhaps reconsecrated a number of times are worth no more to the Kingdom of God
2

than they were before". He indioates that if sin is selfishness, salvation

must be a turning away from self to God and humanity. Unless conversion results

in the "voluntary socializing of the soul", it is not authentic.

Despite Rauschenbusch's insistence on the tenacity of evil when entrenched

in super-personal forces, he sees the salvation of these forces as being relatively

simple:

The salvation of the super-personal beings is by coming under the Law of
Christ. The fundamental step of repentance and conversion for professions and
organizations is to give up monopoly power and the incomes derived from legalized
extortion, and to come under the law of service, content with a fair income for
honest work. The corresponding step in the oase of governments and political
oligarchies, both in monarchies and in capitalistic semi-democracies, is to
submit to real democracy. Therewith they step out of the Kingdom of _-Vil into
the Kingdom of God.*

ItAd.. P« 95.
2. P* 9^ •

3. Ibid., p. 117.



-135-

In commenting on Rauschenbusch's understanding of sin, Ahlstrom characterizes

it as "extraordinarily optimistic", in that he believed that collective, institutional

evil was remediable and transient and that the larger victories had already been

won - in the evolving human conscience and in the socially conscious Western states.
1

As Ahlstrora expresses it, "The Kingdom of Righteousness was Just round the corner".

Henry May characterizes the whole of the Social Gospel movements understanding

of evil in much the same way: "ISvil, even if it meant the vestiges of the brute in

men or of selfishness in society, might still be hard to overcome. Yet all believers

in liberal and social Christianity believed that it could be beaten, and all thought
2

sooial improvement relevant to this great purpose. In another of his works May

says of the Social Gospel, "In losing sight of sin, it lost its power to explain
3

or attack evil. ?rom being impossible, betterment of the world beoame too easy".

Visser 'T Hooft maintains that a consciousness of sin is not absent from the

thought-life of the Social Gospel, but that the conception of sin has really

undergone a profound modification. This modification has been brought about by

the rejection of the doctrine of the fall of man, by the dismissal of the belief

that sin is inherent in human nature, and by the failure to understand sin as

primarily absolute separation from God. Conversion becomes "not so raucja an

absolute break with the old life as the addition of a new spiritual dynamic to such
4

ethical forces as were already present in the soul from its very origin".

1. Ahlstrom, op, eit.. p. 295.
2. May, Henry. The End of American Innooenee. 1912-1917, (London, Jonathan Cape),

PP. 12-15.
5. May, Henry, Protestant Churches and industrial America, p.36.
4. Visstr *? Hooft. op. ext.. pp. 62-63.
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5. Doctrine of the Churoh

One of the interesting aspeots of the Social Gospel movement is that it was

often critioized in those areas in which its exponents felt they were making

significant contributions. Such was the case with the question of the churoh.

While Continental theologians found the theology of the Social Gospel inadequate

in mary respects, their strongest basis for attaok centered on its failure to work

out a doctrine of the Church. They pointed out that religious experience was still

conceived as a private experience and that therefore corporate worship was neglected

with the result that the church became a social rather then a religious fellowship.

Carter says, "The question of the Church's direct function in society, which

defended upon the answer given to the question of what one considered the Church
1

from a theological standpoint to be, was hardly discussed at all", Schneider

finds a pointed anti-eoclesiastical bias in the movement: "One reads, for example,

in many of the early appeals that the churoh is merely one of the human institutions

into which the Kingdom of God must come and that instead of keeping itself aloof

from a hostile or 'worldly* society, the church must also be transformed along with
2

the rest of the social order".

While critics of the Social Gospel concentrated their energies on the doctrinal

failure, the Social Gospel leaders themselves were concerned with what they

considered to be the more practical and urgent problem - the failure of the Church.

Their criticism, however, always stressed their identification with the churoh.

The point is made very clearly by Rauschenbusch:

1. Carter, Paul Allen, op, clt.. p. 113.
2. Schneider, op. oit., p. 127.
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The men who stand fir the social gospel,have been among the most active critics
of the churches because they have realized most clearly both the great needs of our
social life and the potential capacities of the Church to meet them. Their
oriticism has been a form of compliment to the Church. I think they may jat turn
out to be the apologists whom the Churoh most needs at present. They are best
fitted to see that while the Church influences society, society has always
influenced the Church, and that the Churoh, when it has dropped to the level of its
environment, has simply yielded to the law of social gravitation. This is true
of the delinquencies of the Church in past ages, which lie heavily on our minds
when we want to describe the Church as the great organism of salvation. Those
whose expectations are created by the claims of the Churoh about itself may well
be profoundly disappointed when they go through some of the bad chapters of Churoh
History. If they have to Judge it by its own absolute religious criteria as the
body of Christ and the exponent of his spirit, the gap between the ideal and the
r-ality is painful. The fact is that the Churoh has watered its own stock and
cannot pay dividenfls on all the paper it has issued. It has made claims for
itself to which no organization composed of humans can live up. If we see it
simply as an attempt to give social expression to the life derived from Christ,
we shall not feel too deeply disappointed when we see it fail. True social
insight knows that its sins were always the sins of the age."'

There was general agreement with Rausohenbuaoh that constructive criticism of

the past and present failures of the Churoh should not mitigate the importance of

the role of the Church in society. In fact, it was claimed that there was a

growing understanding of the indispensableness of the Church!

It is....not en accident that the Church is now emphasized more than ever
before by Protestants. Instead of being set over against that meaningless
abstraction, the invisible Church - a mere collection of unrelated units - and
condemned for its faults and corruptions in comparison therewith, it is
interpreted as an expression of the neoessarily social origin and character of
religion, and is valued accordingly. So long as it was regarded as only an
ark for the rescue of individual souls, providing personal salvation through
the seoraments, the Protestant reaction against it was natural. But re-read
in the light of the modern social emphasis, it is acquiring a significance not
understood before either by Protestants or Catholics.^

1. Rausohenbusch, TSG, pp. 122-123.
2. Maogiffert, op. cit.. p. 274.
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To understand the disparity between the oll&ica and the Social Gospel leaders'

estimation of the in^ortance of the Church to the Social Gospel movement, one must

turn directly to the question of the definition of the nature and function of the

Church. One discovers that the church is defined almost exclusively in instrumental

terms - its nature is determined by its function in society. As in all Social Gospel

theology, the church is seen in relationship to the determinative ooncex>t of the

Kingdom of God, Hyde defines the ohurch as the "organized and visible witness to
1

Christ," and then points out that it is not in itself the Kingdom of God but is

the training school for the Kingdom which is realized in actual service of the
2

world, "The church is the insoirer and director of social service".
3

Rsusohenbusoh describes the church as the "social factor of salvation". His
■i

most explicit definition is a conditional one: "....the Church is to be the
4

incarnation of the Christ-spirit on earth, the organized conscience of Christendom".

However, he is specific on the importance of participation in communal life: "The
5

individual is saved, if at all, by membership in a community which has salvation".

The Church may or may not be this community. It is if it embodies Christ. "The

saving qualities of the Church depend on the question whether it has translated

the personal life of Jesus Christ into the social life of its group and thus brings
6

it to bear on the individual". Reuse eribusch indicates that the essential

difference between a Catholic doctrine of the Church and the Social Gospel conception

is in the understanding of the "saving power" of the Church. The Catholic doctrine

1, Hyde, op. oitl, p. 178,
2. Ibid., p. 180.
3. Rausohenbusoh, TS% Chapter XII,
4, Rauschenbusch, Christianity and the Social Crisis, p, 237. Under! ne mine,
5. Rauschenbusch, TSS, p, "126,
6, Ibid,, p.128
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makes salvation independent of the moral character of its priests and peoplej

"the social conception makes everything conditional on the spiritual virtues of

the churoh group....the saving power of the Church does not rest on its institut¬

ional character, on its continuity, its ordination, its ministry, or its doctrine.
1

It rests on the presenoe of the Kingdom of God within her".

Rauscheribusoh is emphatio in that the Kingdom of God is the end for which the

Churoh exists and that the reality of her existence is to be tested by her effect¬

iveness in creating the Kingdom in society. He indicates that Jesus spoke of the

Kingdom of God and not the churoh (except in two passages of "questionable

authenticity"). when theology began to over-emphasize the doctrine of the Churoh,

the ethical forces of Christianity were weakened and the importance of ceremony and

worship exaggerated. From here it was an easy step for the Churoh to move up into

a position of "the supreme good". One of the results of this was that secular life

was belittled as compared with churoh life, and higher religious value was given to

services rendered to the Churoh than those rendered to the community. The Churoh

and the Kingdom of God oame to be equated. Of this Rausohenbusch says; "The

Kingdom is not confined within the church. It embraces the whole of human lifej

it is the Christian transfiguration of the social order. The churoh is one social

institution alongside of the family, the industrial organization of society, and

the State. The Kingdom of God is in all these and realizes itself through them

all....The Churoh is indispensable to the religious education of humanity and to

the conservation of religion, but the greatest future awaits religion in the public
2

life of humanity". Philip Moxom, a Baotist minister in Boston, carried this idea

to what may have been an illogical extreme; "There is no sacredness about the
3

church that ought not to be attached to the Chamber of Commerce",

1* Ibidl. p. 129.
2. Quoted in Hopkins, op, cit.. pp. 230-231.
3. Ibid., p. 124.
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The Churoh was spoken of often as an institution only partially redeemed and

yet with the possibility of containing within itself the power of redemption.

Rausohenbusch says, "Here is one of the permanent functions of the Christian Church,

It must enlist the will and the love of men and women for God, mark them with the
1

Cross of Christ, and send them out to finish up the work which Christ began". But

the Church will be competent for this task only as it becomes itself "christianized".

Rauscheribusch saw certain steps as clearly necessary;

To beoortB fully Christian the churches must turn their back on dead issues
and face their present tasks....

To become fully Christian and to do their duty by society the churches must
get together....

To beoome fully Christian the church must come out of its spiritual isolation....

To become fully Christian the church must still further emancipate itself from
the dominating forces of the present era..,.^

The Social Gospel leadership would not have been dismayed by the criticism that

they were unable to articulate a theologically satisfactory doctrine of the Church.

One would imagine that the charge that their understanding of the Church contributed

to their ineffectiveness in dealing with social problems would have been less

understandable to them. Carter contends that this was true - that their inadequate

understanding of the nature and role of the Church meant that ministers preached

the Social Gospel, resolutions were passed supporting it, boards and agencies

collected and published facts, but that the concrete accomplishment of social .Justice
3

was left to secular agencies. However, when one turns to the Social Gospel writers,

one discovers that such a charge might not have disturbed them. In speaking of the

role of the minister, Rauscheribusch says; "A Christian preacher should have the

1. Quoted in Landis, op, cit., p. 65.
Ihxd., p. 66.

3. Carter, Paul Allen, op, cit.. p. 112.
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prophetic insight which discerns and champions the right before others see it.

If he has honestly done that, he can afford to be silent when the 'practical men'
1

grumblingly enter to finish up the Job which he has helped to lay out for them".

There is no reason to believe that he would not have said the same of the role of

the Church.

6. The Social Gospel Ethic

As has been indicated throughout the discussion of Social Gospel theology,

the chief concern of the Social Gospel movement was with the ethical. Visser 'T

Hooft finds as its predominant characteristic that "there is no aspect of religion

that should not be subordinated to the ethical one. In fact the ethical is the
2

all-inclusive aspect of Christianity and exhausts its oorrtents".

One encounters difficulty when one attempts to discover exactly what comprised

the Social Gospel ethic. Its leaders spoke passionately of the "ethics of Jesus"

and of the "ethical principles of Jesus", but the path from these to the realities

of twentieth century social problems is a relatively obscure one. The method

seems to have been the deducing of a number of principles from the teaching of

Jesus and the confronting of the social order with these principles. Visser 'T

Hooft points out that there was no attempt to arrive at an apriori theory of

society based on the gospel nor was there analysis of the heart of New Testament
3

ethics which stood behind all the principles selected. The result was that

various principles could be selected, but the fundamental and determinative one

was that of brotherhood. The fatherhood of God and the brotherhood of man was an

4
unconditional and universal fact, or, as Gladden stated it, "the only natural law".

1. Rauscheribusoh, Christianity and The Social Crisis, p. 363.
2. Visser *T Hooft, op. cit.. p. 39.
3. Visser 'T Hooft, op. cit.. p. 51.
4. Quoted loc. cit..
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Brotherhood included service, equality, cooperation, the recognition of the absolute

value of human personality, and love.

The Social Gospel was essentially en attempt to moke an ethic of family life

applicable to all of human society. Within a family relationship there is no

place for competition, inequality, or impersonal relationships. The Social Gospel

movement threw its gauntlet down before en economic system based on ruthless

competition, a society split asunder by strife between labor and management, a

oountry very nearly overwhelmed by the rapid processes of industrialisation and

urbanization. To such a situation the Social Gospel offered its ethio of family

life. In what is one of the most clear of Rauschenbusoh's expositions, he indicates

what would be the result if sooiety accepted the challenge offered it;

The Kingdom of God is humanity organized according to the will of God, Inter¬
preting it through the consciousness of Jesus we may affirm these convictions about
the ethical relations within the Kingdoms (a) Since Ohrist revealed the divine
worth of life and personality, and since his salvation seeks the restoration and
fulfilment of even the least, it follows that the Kingdom of God, at every stage of
human development, tends toward a social order which will best guarantee to all
personalities their freest and highest development. This involves the redemption
of social life from the oranping influence of religious bigotry, from the repression
of self-assertion in the relation of upper and lower classes, and from all forms of
slavery in which human beings are treated as mere means to serve the ends of others,
(b) Since love is the supreme law of Christ, the Kingdom of God implies a
progressive reign of love in human affairs. We can see its advance wherever the
free will of love supersedes the use of force and legal coercion as a regulative
of the social order. This involves the redemption of society from political
autocracies and economic oligarchies; the substitution of redemption for vindictive
penology; the abolition of constraint through hunger as part of the industrial
system; ana the abolition of war as the supreme expression of hate and the
completest cessation of freedom. (c) The highest expression of love is the
free surrender of what is truly our own, life, property, fcbd rights. A much
lower but perhaps more decisive expression of love is the surrender of any
opportunity to exploit men. No social group or organisation can claim to be
clearly within the Kingdom of God which drains others for its own ease, and resists
the effort to abate this fundamental evil. This involves the redemption of society
from private property in the natural resources of the earth, and from any condition
in industry which makes monopoly profits possible. (d) The reign of love tends
toward the progressive unity of mankind, but with the maintenance of individual
liberty and the opportunity of nations to work out their own national peculiarities
and ideals.^

1. Rauschenbusch, TSG, pp, 142-143*
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Bespite the optimistic tenor of most of Rauschenbusch's writing he cannot be

accused of having held a perfectionist ethic as did some of the earlier Social

Gospel leaders. His emphasis on sin and his understanding of esohatology prevented

this. In words pointing toward Niebuhr's theology, he said: "In asking for faith

in the possibility of a new sooial order, we ask for no Utopian delusion. We know

well there is no perfeotion for man in this l£fe: there is only growth toward

perfection.... At best there is always but an approximation to a perfect social
1

order. The Kingdom of God is always but coming". These were not the words of

the older, disillusioned Rauschenbuseh but were written in 1907.

2
Social Christianity Reconstructed - Dialectical Theology

Reference has been made to the continuing debate as to whether Reinhold Niebuhr

and his followers should be considered as constituting a contemporary Social Gospel

movement; and a very suuanary statement of Niebuhr's early theology has been given.

To contend that these men should be considered along with the Social Gospel movement

because their theology did not lose sight of social responsibility is misleading.

It implies that all other contemporary theologies espouse an individualistic ethic,

which is not the case. The decision as to where to consider Niebuhr's influence

on American Protestantism becomes an almost arbitrary one as he cannot be identified

with a school of theology. It seems reasonable, however, to discuss his theology

in the context of the Social Gospel movement for two reasons. In the first place,

he was the product of the same social situation and forces which produced this

movement, and he was as profoundly influenced by his experiences in this situation

1. Reuschenbusch, Christianity and the Sooial Crisis, pp. 420-421.
2, Ternti.noIgy of Toyo-Masa Fuse,
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as were Social Gospel leaders. On the other hand, he became one of the most

trenchant critics of the liberal presuppositions of Social Gospel theology, and

therefore a discussion of his theology at this point should oast further light on

this section.

It must be said at the outset that Niebuhr is not a systematic theologian,
1

nor does he claim to be. Because his vooation was that of professor of Christian

ethics, it was never necessary for him to develop a rounded system of doctrine.

This means that in many instances, and most notably in his early writings, his

doctrinal assumptions are implicit rather than explicit. The task of determining

his doctrinal positions would be outside the scope of this study were it not for

the fact that all of his writings have been analyzed and,to some extent, systematized
2

by competent theologians.

The question which inevitably comes to mind in connection with Niebuhr's thought

is the one raised also by a study of the Social Gospel movement. If the absorbing

concern is with the sooial situation and man's participation in it, does not theology

become the servant of ethics? In Niebuhr's case there are differing opinions.

Charles West says:

Reinhold Niebuhr differs from all the other theologians (in this study) in
taking as his primary datum neither a theological conviction about grace....nor
a vision of what society might be, but the social relations in which he stands.
This is his starting point, and this is his final test of the relevance both of
Marxist insight and of theology..,.

Primary reality lies for him not with the power of social movements toward
revolution, nor with the present victory of a risen Christ, but with the immediate
struggles of man in their sin with the social powers and responsibilities before
them.

1. Niebuhr, Reinhold, "Ten Years That Shook My World", Christian Century, Vol. LVII,
Mo. 17, April 1939# PP» 545 ff« Kegley, Charles W., and Bretall, Robert W,, eds.,

2. The writer has relied heavily on The Library of Living Theology. Volume II,
Reinhold Niebuhr, His Religious. Sooial. and Political Thought. (New York, The
KacMillan Company, 1956).
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This does not mean that Niebuhr operates without principles of understanding in
the social situation. These principles derive.,.,from the wellsprings of American
social gospel liberalism deepened by an intense Christian consciousness of human sin.

....His whole theology itself arose in the search for answers to the social-
ethical problem raised by the gap between the world of sinful power conflicts and
God's law of love

,,..Niebuhr's concern for effective social change, in other words, was so
basic to his thought and action, that for a while religion itself was regarded
as instrumental to this end.2

On the other hand, John Bennett says:

Reinhold Niebuhr's sooial ethics are close to the center of his thought. The
center is doubtless to be found in his theology, but, more than with other
theologians, his theology has developed in response to his reading of contemporary
history and to his reflections upon his own social and political responsibility in
that history. His thought as a whole is a unity. His theology is in inrnediate
control over his sooial ethics.*

Judgment as to which of these interpretations is the more correct shall be

reserved, and we shall turn first to an examination of Niebuhr's criticism of

the Social Gospel movement and then to an examination of his theology,

Niebuhr came to intellectual maturity under the influence of both the Sooial

Gospel and pragmatism. It was a combination of these two forces which resulted in

the "liberal" climate in the United States which in 1956 Niebuhr described by this

set of propositions:

a. That injustice is caused by ignorance and will yield to education and
greater intelligence.

b. That civilization is becoming gradually more moral and that it is a sin
to challenge either the inevitability or the efficacy of gradualness.

o. That the oharacter of individuals rather than sooial systems and
arrangements is the guarantee of Justice in society.

d. That appeals to love, Justice, good-will end brotherhood ere bound to be
effioacious in the end. If they have not been so to date we must have more appeals
to love, Justice, good-will and brotherhood.

e. That goodness mokes for happiness and that the increasing knowledge of this
fact will overcome human selfishness and greed.

f. That wars are stupid and can therefore only be caused by people who ere
more stupid than those who recognize the stupidity of war.^

1. West, Charles C., Conmunism and the Theologians. (Philadelphia, The Westminster
Press, 1953), pp. 117-119.

2. Ibid., p. 155.
5. The Library of Living Theology. Vol. II, p. 46. Hereafter referred to as TLLT.
4. Quoted ibid., pp. 130-151.
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In an article published in 1951> Niebuhr characterised contemporary liberalism

in much the same terms as his 193& effort.

The mystery of creation is resolved in the evolutionary concept,...Sin becomes
the provisional inertia of impulses inherited from Neanderthal man against the
wider purposes of mind. Christ is the symbol of history itself, as in Hegel. The
relation of the Kingdom of God to the moral perplexities and ambiguities of history
is resolved in Utopia....This reduction of the ethical meaning of the scandal of
the Cross, namely, sacrificial love to the dimensions of simple mutuality imparts
an air of sentimentality to all liberal Protestant social and political theories.1
It seems reasonable therefore to accept these rather general descriptions of

liberalism as accurate portrayals of the theology out of which Niebuhr's own

theology grew and of which his theology was designed to be a corrective.

A, The Theology of Reinhold Niebehr

There is no agreement as to the deterndn tive concept for Niebuhr's theology.

In the exhaustive study of his theology in The Library of Living Theology thtee

differing views are offered, John Bennett says that "deeper than every other

theological influence on his social ethics is his doctrine of God and of the
2

relation of God to History". Paul Lehmann indicates that by Niebuhr's own

admission Christology has been the principal passion and purpose of his theologioal

work and says that though the Christologieel fulcrum is not obvious, "Christology
3

is the leitmotiv of Heinhold Niebuhr's theology". Finally, William John Wolf

contends that Niebuhr "makes one doctrine, brilliantly plumbed to its depths, the

basis of his whole thought. Articulated in terms of man's relations with his

fellow men, the doctrine of man is determinative for his social ethics and for his

interpretation of the meaningfulness of history. Concentrated in terns of personality,

and brought into correlation with the historic Christian revelation, it defines his
4

understanding of Christology, atonement, snd esohatology". In one of the single

1. Quoted in TLIff, p. I96.
2. Ibid., p. 48.
3. Ibid...p. 253.
4. Ibid., p. 230.
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most comprehensive interpretations of Mebuhr's theology, Hans Hoffman has set
I

forth the whole of Nlebuhr's thought from the standpoint of his doctrine of sin.

There is general agreement that Niebuhr's most direct attacks against the

liberal theology of the Social Gospel movement were aimed at what he felt to be

its total misunderstanding of the nature of man and sin, so it is here that we

shall begin our analysis.

1. Doctrine of Man

Wolf indioates that there has been progressive development in Niebuhr's doctrine

of man from his earliest works which were predominantly sociological critiques of

man's situation toward a greater dependence upon historic Christian revelation.

However, it was in the Gifford Lectures published in two volumes as The Nature and
2

Destiny of Man that Niebuhr stated his basic contentions which have not been
3

modified essentially. He indicates that Faith and History is but an elaboration

of the second series of the Gifford Lectures, For this readon Wolf has chosen to

base his analysis on the positions set forth in the Gifford Lectures,

At no point is the dialectical nature of Niebuhr's thought more obvious than

in his doctrine of man, Niebuhr beliares that most of the deeper truths about

man, history, and reality must be stated in such s way as to do justice to contra¬

dictory or seemingly contradictory aspects of reality. It is with such an under¬

standing that he analyzes man's sin and his goodness in the light of grace which

both represents God's forgiveness and his empowering of man.

1. Hoffman, Hans, The Theology of Reinhold Niebuhr. (New York, Charles Scribner's
Sons, 1956*)

2. Niebuhr, Reinhold, the Nature and Destiny of Kan. Volume I, (London, Nisbet &
Co, Ltd., 1941), The Nature and 'estiny of Kan. Volume II. (London, Nisbet &
Co. Ltd., 1943)# hereafter referred to as KM I end NDM II.

3. Niebuhr, Reinhold, Faith and History, (London, Nisbet & Co.Ltd., 1949).
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The source of Niebuhr's doctrine of man is two-fold: an analysis of the

human situation integrated with the insights of Christian revelation. He rejects

both the philosophical approach of the personalifets and the approach of Barth who

claims to offer an anthropology based purely on the Word of God. Niebuhr's belief

is that experience and faith interpenetrate each other on every level, and th«t

there is "no presuppositionless inquiry into the human situation, nor.,..a purely

revelational answet without organic connection with the structures of man and the
1

fabric of history".

Niebuhr's analysis of culture indicates that the modern view of man in

Western culture is derived from the commingling of the classical and Biblical

traditions which culminated in an emphasis on human virtue and intelligence. One

of the unique insights Christianity has to offer to the human situation is based

on the doctrine of creation. "To affirm that man is created 'in the image of God'

is to relate man to concepts of will and personality in God rather than to man's

supposedly autonomous reason. On the one hand man is assigned the dignity of

being a child of God and on the other it is realized thst his sin derives not

from his being limited, but from his proud unwillingness to accept his finiteness.

Here the support for the dignity of man is not used to establish or guarantee his

virtue..,.Niebuhr correlates the dignity of man not with his supposed virtue, but
2

with the radical character of human freedom. One of the most perplexing problems

in modern culture has been that of individuality, and Niebuhr sets out to prove

that the attempts of naturalism, idealism, and romanticism to free "the self" have

been abortive. What he is concerned to establish iJtt his cultural analysis is that

1. TLLT, p. 233.
2. Ibid., p. 234.
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"both the ice jesty ana the tragedy of human life exceed the dimension within which
1

modern culture seeks to comprehend human existence*.

Niebuhr understands revelation in a twofold manner: a revelation of God to

the individual which is described in personal religious experience, and a

revelation of G-od through social-historioal experience. The tv.o are related

dialecticslly. The private revelation requires the social-historical one to

free it from individual caprice, and the social-historical revelation presupposes

the universality of the private one to give it credibility and rootage. Wolf

points out that one of the critical areas in Niebuhr's thought is the point at

which the transition is made from understanding man in the light of his self-
2

knowledge to understanding him in the light of private revelation. It is in

this context that Niebuhr speaks of man's transcending himself or the self's

capacity for self-transcendence. He contends that man's memory, his imagination,

end his oapacity for self-criticism are elements of private (which he also terms

"general") revelation, Niebuhr describes personal religious experience as follows:

The general revelation of personal human experience, the sense of being
confronted with a "wholly"other" at the edge of human consciousness, contains
three elements, two of which are not too sharply defined, while the third is not
defined at all. The first is the sense of reverence for a majesty and of
dependence upon an ultimate source of being. The second is the sense of moral
obligation laid upon one from beyond oneself and of moral unworthiness before, a
Judge, The third, most problematic of the elements in religious ex erience, is
the longing for forgiveess.3
He indicates that these elements become more sharply defined as they gain the support

of other forms of revelation. The first is supported by the concept of the Creator

and the creation - faith concludes that the "Thou" who confronts man in his personal

experience is also the Creator and source of the world. The experience of Judgment

gains support from the prophetic-Biblical concept of Judgment in history. The

1. NMD I, p. 130.
2. TLLT, p. 236.
3. NMD I, p. 141.
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longing for reconciliation after judgment is the great issue of the Old Testament

interpretation of life, "The question is: Is (J d merciful as well as just? And

if He is merciful, how is His mercy related to His justice^,...Because Christian

faith believes the final answer to this ultimate question to be given in Christ,

it regards the revelation in Christ as a final revelation, beyond which there can
1

be no further essential revelation*.

2. Christology

The final answer to the ultimate question which is given in Christ is "the
t

good news of the gospel..,.that God takes the sinfulness of man into Himsfclf, and

overcomes in His own heart what cannot be overcome in human life, since human life

remains within the vicious circle of sinful self-glorification on every level of
2

moral advance". It is f nal reveiiation in that "it is the revelation of God's
3

freedom in the highest reaches of its transcendence". It is final not only

as a category of interpreting the meaning of history but as a solution for the

problem of the uneasy conscience in each individual. The Cross of Christ is the

assurance that judgment is not the final word of God to man.

The revelation of Christ is twofold. He reveals the character of God in
4

historical action, or "disaloses the sovereignty of God over history". He also

reveals the true character of man. He is the "perfect norm of human nature".

Christ has this twofold significance because love has this double significance.

"'God is lcrve', which is to say that the ultimate reality upon whioh the
created world depends and by which it is judged is not en 'unmoved mover* or an
undifferentiated eternity, but the vital and creative source of life end of the

1. Ibid., pp. 141-142.
2. Ibid., p. 153.
3. JLoc, ext.,
4. M II, p. 71.
5. Loo, cit.
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harmony of life with life. But the essence of human nature is also love, which is
to say that for man, who is involved in the unities and harmonies of nature but who
also transcends thorn in his freedom, there can be no principle of harmony short of
the love in which free personality is united in freedom with other persons. But
the coerced unities of nature and the highly relative forms of sooial cohesion
established by historic 'laws' are inadequate as final norms of human freedom. The
only adequate norm is the historic incarnation of a perfect love which actually
transcends history, and can appear in it only to be crucified".1

3. Man as Sinner

"....the Christian view of human nature is involved in the paradox of claiming

a higher stature for man and of taking a more serious view of his evil than other
2

anthropology".

Niebuhr begins his discussion of man as sinner by quoting Albrecht Hitachi's

contention that every religion seeks a solution to the contradiction in which man

finds himself as a result of his finiteness and his freedom. While agreeing with

this, Niebuhr indicates that Ritschl did not understand-that the uniqueness of the

Biblical approach to the human problem is that it subordinates the problem of

finiteness to the problem of sin. Biblical religion "seeks redemption from s$n;

and the sin from which it seeks redemption is occasioned, though not caused, by

this contradiction in which man stands. Sin is not caused by the contradiction

because, according to Biblical faith, there is no absolute necessity that man should

be betrayed into sin by the smbiguity of his position, as standing in and yet above
3

nature. But it cannot be denied that this is the occasion for his sin".

Man's involvement in natural contingencies makes him insecure; he attempts to

overcome his insecurity by a will-to-power which overreaches the limits of his

oreatureliness. Man is involved in the limitations of the finite mind; his pretense

that he is not so limited infects all of his intellectual pursuits witknthe sin of

1. NISI I, pp. 137-158.
2. Ibid., p. 13.
3. Ibid., p. 190.
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ptide. His pride and will-to-power disturb the harmony of creation. Sin manifests

itself in both "religious and moral terms" - the religious dimension being man's

rebellion against God and his efforts to usurp the place of God, and the social
1

dimension being injustice or the subordination of other life to his own will.

Niebuhr following Kierkegaard sees great usefulness in the concept of anxiety.

BBcause man is both free and bound, both limited and limitless, he is anxious,

Anxiety is the internal precondition of sin, but it is not sin. It must be

distinguished from sin partly because it is precondition and partly because it is

the basis of all human creativity as well as precondition of sin. Here Niebuhr

parts with Kierkegaard who saw only the destructive elements of anxiety. Niebuhr

contends that higher possibilities are revealed in each achievement of man so

that he can regard nothing as perfectly done. Because it is not possible to make

a simple separation between the creative and destructive elements in anxiety, it

is not possible to purge moral achievement of sin as easily as moralists imagine.

"Man may, in the same moment, be anxious because he has not become what he ought
2

to be; and also anxious lest he cease to be at all". Anxiety, as a permanent

concomitant of freedom, is the Bourse of creativity and a temptation to sin.

Anxiety produces both pride and sensuality. Niebuhr sees pride as being the

basic sin, and he distinguishes between three types of prides pride of power, pride

of knowledge and pride of virtue. The latter of these "when it has conceived"

brings forth spiritual pride which Niebuhr describes as "pride and self-glorification

in its inolueive and quintessential form". Niebuhr speaks of group pride as being

merely an aspect of the pride and arrogance of individuals and as being the fruit of

1. Ibid., p. 191.
2. Ibid., p. I96,
3. Ibid,, p. 200.
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the undue claims which individuals make for their various social groups. He feels,
,' 1 1

however, that some distinction must be made between the collective behaviour of men
s t *

and their individual attitudes for two reasons. In the first place, group pride

achieves a certain authority over the individual and results in unconditioned

demands by the group upon the individual. In the second place, the pretensions

and claims of a collective self exceed those of the individual ego. Niebuhr believes
1

that it is inevitable that there be a tension between individual and group morality.

4. Salvation

The situation of man the sinner is that he cannot fulfill the true meaning of

his life, and sin primarily derives from his abortive efforts to do so. But "the

Christian gospel nevertheless enters the world with the proclamation that in Christ

both •wisdom" and 'power' are available to man; which is to say that not only has the

true meaning of life been disclosed but also that resources have been made available
2

to fulfil that meaning. In Him the faithful find not only 'truth' but 'grace'",

Niebuhr sees the Pauline doctrine of grace as being two-dimensional. "Grace

represents on the one hand the mercy and forgiveness of God by which lie completes

what man cannot complete and overcomes the sinful elements in all of man's achieve¬

ments, Grace is the power of God over man. Grace is on the other hand the power of

God in man; it represents an accession of resources, which man does not have of

himself, enabling him to become what he truly ou$rfc to be. It is synonymous with the
3

gift of the 'Holy Spirit*".

Niebuhr indicates that if the Biblical doctrine of grace is to have relevance
4

for modern man it must coincide with the "facts f experience". His exposition

l» Ibi(3»* PP. 221-222.
2. man ii, p. 102.
3. Loo, oit.,
4. 15m II, P. 109.



-2®4-

of Galatians 2:20 as the "application of a very comprehensive and profound Pauline
1

text to the moral and spiritual experience of man" is illustrative. Wolf points

out that in this exposition "the 'levels1 of grace are correlated with the previous

complex understanding of man's contradiction of his essential nature in terms of
1

the historical aotion of God in the Gross",

1. "I am Crucified with Christ". The old self, the sinful self which is

cantered in itself in such s way as to ma e its realization of itself in co■.■.reunion

with others impossible, must die or be crucified or shattered. "The self is shattered

whenever it is confronted by the power and holiness of God and becomes genuinely

conscious of the real source and centre of all life. In Christian faith Christ

mediates the confrontation of the self by Godj for it is in Christ that the vague

sense of the divine, which human life never loses, is crystallized into a

revelation of a divine mercy and Judgment. In that revelation fear of Judgment and
3

hope of mercy ere so mingled that despair induces repentance and repentance hope",

2. "Nevertheless I live". The new life for the Christian is the experience

of a new selfhood. The new self is the reel self and it lives in and for others

in the general orientation of loyalty to, and love of, God. The new self is freed

from demonic possession as a tool of race, class or nation, and from the loss of its

individuality In mystical schemes of redemption.

3. "Yet not I: but Christ Liveth in Me", Niebuhr speaks of this final

phrase as a "negation of a negation", pointing out that the denial that the self

has been destroyed is now made subject to another denial on another level, Niebuhr

interprets the phrase as being an expression of the double aspect of the Christian

experience of grace. On the one hand, it is the confession of the converted self

1. Loo, cit.,
2. T3JJT, p. 245.
3. NDM II, p. ltd'
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that the new life is "the fruit, not of its own power and volition, but of an
1

accretion of power and an infusion of grace". On the other hand, it is an

affirmation that the new self is never an accomplished reality; it is the self only

by faith, in that its dominant purpose is set in the direotion of Christ as the norm;

it is the self only by grace, in that Christ's perfection is imputed to it and its
2

intentions are accepted for achievements,

5. The Church

In closing his analysis of Niebuhr's thoughts, Wolf indicates hat there is a

oritical omission in his social picture of redemptiom

He articulates the relevance of Christian redemption for culture and civilisation
in their historical problems and he envisages in the "symbols" of the Second Coming
and the Resurrection of the Body the final corporate or social redemption of history.
But whet of the Church which the New Testament presents as God's instrument for
continuing his atoning work in Christ? Niebuhr is rightly oritical of the sentimeru-
talities, the tysannies, the obsoutantism, and the self-righteousness of the "churches"
in history. For him, if we may invent a term, some elements in the Renaissance and
modern secularism have been "hidden churches" in emancipating man from ecclesiastical
sinfulness. He would reopen the debate between Reformation and Renaissance in the
sense that the latter contributes to the understanding of development within history.
Yet the historic fact remains that the Churoh, or, more correctly, "the churches"
have been the bearers of a revelation of Christ t at has witnessed and does witness
against the institution. More significantly, the Biblioal drama itself presents a
people of God in covenant relationship with Him, culminating in a new Israel of God.
Its leader is the Christ whose body is the Churcjt.*

Niebuhr replied to Wolf's oritisisms

I am not so sure that I would want to accept his criticism of ny attitude toward
the Church without at least a motion of defense. I think I have increasingly recog¬
nized the value of the Churoh as a comnunity of grace which, despite historio
corruptions, has the "oracles of God", as St. Paul said about Israel. The Church is
the one place in history where life is kept open for the final word of God's judgment
to break the pride of men and for the word of God's mercy to lift up the brokenhearted.
Inasmuch as this has been only a growing reo gnition, Professor Wolf's criticism is
Justified. But when I see how much new evil comes into life through the pretension
of the religious community, through its conventional and graceless legalism and through
religious fanaticism, I am concerned that my gr wing appreciation of the Church should
not betray me into this complacency.^

1. HUM II, p. 118.
2. Ibid., p. 119.
3. TLLT, pp. 243-249.
4. TIM?, p. 437.
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A survey of Niebuhr'S writings indicates the validity of Wolf's position.

There is simply no reference to the Church until the Gifford Lectures. The

references here are few and are largely in the form of adverse criticism of the

Augustinian doctrine of grace and the Reman Catholic doctrine of the Church. In

one reference in this volume which is in the form of a footnote, Niebuhr touches

upon the point that the eschatological eti^hasis in the sacrament of the Lord's

Supper is a true expression of the esohatologioal character of the church. The

church does not have the unity in fact w. ich it desires in pr nciplej the divisions

of history and sin leave their mark upon it. Niebuhr says, "It oannot overcome them

completely in factj but it would overcome them more completely than it does it if
1

would recognize its inability to overcome them more contritely". And by so doing,

he contends the church would live in memory and hope which would not leave the

present unaffected.

In Faith and History published six years later, Niebuhr makes his most comprehensive

effort at formulating a doctrine of the Church, In a discussion of the resurrection

he states that the belief in the resurrection is itself a miracle and a miracle without

which the Church could not have come into existence or could not continue in existence.

The miracle lay, and lays, in the recognition of the triumph of Gofl's sovereignty in

what seem to be the very ambiguous facts of history. The Church is not grounded

upon a slowly dawning consciousness of the true significance of Christ but in the

miracle of the recognition of the true Christ in the resurrection. God's revelations

to a people from the time of the first oovenant to the resurrection are imbedded in

history. The revelations move toward the climax of the resurrection, and the

acceptance of that revelation in faith involves a radical break in the community in

which the revelations occur. The community ceases to be a psrtioular people or nation

and beefflnes an "Israel of God" which is gathered together upon the basis of its
2

acceptance of the revelation of faith.

1.. NBM II, p. 234.
2. Faith and Historg, pp. 167-168.
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In a m re lengthy section entitled "The Church arid the End of History" Niebuhr

develops the point he had raised in the Gifford Lectures concerning the eschatological

character of the Church. He defines the Churchs

The Christian church is a community of hopeful believers, who are not afraid of
life or death, of present or future history, being persuaded that the whole of life
and all historical vicissitudes stand under the sovereignty of a holy, yet merciful,
God, whose will was supremely revealed in Christ. It is a community which does not
fear the final Judgment, not because it is composed of sinless saints but because it
is a community of forgiven sinners, who know that Judgment is merciful if it is not
evaded. If the divine Judgment is not resisted by pretensions of virtue but is
contritely accepted, it reveals in and beyond itself the mercy which restores life on
a new and healthier basis.

The "if" in the final sentence becomes the key word for Niebuhr's discussion. He

oontinues: "Ideally the church is such a community of contrite believers. Actually

the church is alwavs in danger of becoming a community of the saved who have brought
2

the meaning of life to merely another premature conclusion". The church which is

not sufficiently eschatologioal is always in danger of becoming the anti-Christ end

claiming itself to be the Kingdom of God, But when it understands its eschatological

nature, this does not lead it to disavow its responsibility for the world. Its faith

and hope are the conditions of true love "which seeketh not its own" and of a

courageous witness against "principalities and powers".

In a brief final section Niebuhr discusses the sacramental nature of the church.

In the sacrament of the Lord's Supper the Christian community lives by a great memory

and a great hope, and between the two lies a life of grace in which the love of Christ

is both an achieved reality in the community and a virtue which can only be claimed

vicariously, "The Christian community coes not have the perfection of Christ as an

assured possession. It will show forth that love the more surely the less certain
3

it is of its possession".

p* -70.
2. Loo. cit.»
3« Ibid,, p. 273.
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Niebuhr speaks again of the "ideal" coroiiunity - one which knows nothing of

class or race distinction and one which is free from moral pretension because it

realizes its condition of having and not having the final truth and grace. But;

"the church may become involved in a more grievous error than the world, precisely

because it is the bearer of a Gospel according to which all human truths and virtues
I

are rendered problematic."

It is evident that questions must be raised concerning Niebuhr's understanding

of the nature of the Church and the effect that this understanding may have had on

his total theology and his stance in the specific area of race relations. Such a

critique will be deferred until after a discussion of the racial attitudes and

practices of the entire movement covered by this chapter. fe shall turn now, however,

to an examination of Niebuhr's social ethics.

6. Social ISthica

Niebuhr has written prolifically in the field of social ethics, but because this

discussion must be limited in scope, we shall follow rather closely the analysis of

his social ethics as made by John 0. Bennett, one of his students who is considered

himself to be a leader in the theological movement in American Protestant ism which
2

has attempted a synthesis between liberalism and neo-orthodoxy. Bennett maintains

that the essential structure of Niebuhr's social ethics took shape during the late

thirties and early forties which was also the period of his most intense theological

activity, and that while he changed his opinion concerning the application of

Christian ethics to particular problems in later years, his style of thought did not

change fundamentally, Bennett's contention seems to be validated by a cursory survey

of Niebuhr's later publications, so his concise exposition off his ethical position

as stated in Faith and History will be utilized as a primary source.

1, Ibid., p. 275,
2, Bennett, John C. TLLT, pp. ^£-77
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Bermett asserts that the two strongest influences on Ifiebuhr's social ethios

are his doctrine of man and his understanding of Justification. His understanding

of human nature determines the limits of what should be attempted in society and

also the direction of ethical action. The limits are themselves a form of

direction in that they steer one away from the effort to find absolute solutions
1

and lead one toward what Niebuhr calls "proximate" solutions. According to

Niebuhr, the avoidence of absolutizing solutions is no mere negation, because such

avoidance is the condition for releasing constructive and cooperative elements in

the human situation. The doctrine of Justification is "the course of motive and
2

morale for ethical living amidst the moral ambiguities of historical existence".

If Justification means that divine mercy imputes the perfection of Christ to the

converted self and accepts its intentions for achievements, a Christian may act in

a sinful world "to do the hext best thing even thou^i it involves participation in
3

the corporate evil which produces real conflicts of conscience".

Nowhere does the polemical nature of Niebuhr's thought show more clearly than

in his ethics, Bennett says that "he cannot usually be understood unless what he
4

says is interpreted in the light of the position which he is attempting to correot",

Niebuhr prefaces his discussion of ethics in Faith and History by singling out

legalism and moral relativism as the two erroneous ethical systems which his ethio

of the Cross is intended to refute. Niebuhr speaks variously of this ethio as "on
5

in|>ossible possibility" and as the "law of love". He sets out to prove that "word
(5

of the Crot.s", the law of love (which is more than law) is the resolution of the

debate between legalism and relativism.

1. Bennett has developed in his ethics an elaboration of the Niebuhrian position in
which proximate solutions are more rigidly defined and are designated as "middle
axioms".

2. TLLT, p. 50.
3. TLI/T, p. 51.
4. TLLT, p. 56.
5. The former is used more often in his early writings.
6. Faith and History, p. I96,
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Ill explaining the lew /f love, b'lebuhr sayri

In lew Testament Mtb the sets© lave (sneae) of Osrist shiah syeibollses the
suffering srsd forgiving lave of Gad by which the sinful reoeloltrsnc© of the hiss.»
heart is vanquished, is else the norm of goodness for tlx)®© *fco seeV to ©site in
flagjjga of uf»... •As the esoorttisl sin of the first Mm *s* pride ami mix-tew#
so the essential goods®#* of the "SewOfJi Adam* is saorifioial, suffering and self-
giving iov®.1
Tbs Li<* of lev® ft# Bicbabr understand* it is neither » si tapis las which states e

moral obligation and whioh the self o®» fulfil bcceuias of a sense of "©u^htmaa®

nor la it & lew which r quires the teatruotion of the eelf. Thus it is sxin neither

to mysticism nor to sentimental end moralistic versions of the Christian faith*

'■•'ben Hiebuhr moves fro®! » personal ethio to social ethics, he begins with the

admission th»t there is oven store difficulty In seeing the relevance of s>:eso* to

tha structure of btaaan society than to the structure of Individual existence. A#

a®# !»'looted in th© discussion of $lehuh?*s doctrine of sin, he feel# that the moral

problem is a& reveled ttmt the relstioi»Mp under consideration is between grout]*

rather tb&n individuals, There is a far greater possibility of self-deoeption in

eormeetion with grots • bshwtiour* There is no direct personal expextaass of the effect

of group beha viour on others; the Individual's moral impulses are satisfied by his

group loyalty and he become® unariticai of the group's behaviour! the possession of

economic end political power increases both the te-ptstion air! capacity to do hermj

grourss live mu<f5 longer than individual# which snlcr ©s the possibility of curulative
2

wrong,

Beraaett indiosto# that HiotNhr relate® easoe to social decision* in. terse of

''such general ethio».-l principle* set Justice and order and freedom** These are ntt

static principles, md the «ay they ere related to one another in ooncrete situations

is se varied as «©ah situation is unAcos* VMM are not distinctively Christian

l> Ibid*, p. 194*
2. TUff, p. 55,
3» Loo* oit,.,
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principles, but they are forced upon us by reflection upon the human condition.

Love cannot -work apart from these principles, and love obligates us in each situation

to determine the best ordering of society in terns of these principles, they are

not ultimately in oonflict with one another, but there is usually tension between

them and it is often necessary to give priority to one of them. Niebuhr finds

difficulty in establishing the relationship between perfect, self-giving love

(a^ape) and these general principles; he does so through the development of the

concept of mutual love. While not pure love, it is a love which is not "based upon

calculation concerning degrees of actual reciprocity,...It intends faithfulness and

sacrifice for those who are loved without self-centered calculation. There is
1

therefore an element of agape in mutual love,

Niebuhr has elaborated his social ethics in terms of the relationship between

love and Justice and between Justioe and power. All ideas of Justice are both

negated and fulfilled by love. Justice is in part an embodiment of love in complex

human relationships, but every idea and structure of Justice is oapable of being

oorrected and raised to a higher level of love, Bennett sees the two most distinctive

aspects of Niebuhr's understanding of this relationship as being that Justice is always

thought of in dynamic terns and the fact that love never takes the place of Justice
2

even under the best possible human conditions,

Niebuhr sees no escape from the constantly changing and often hidden conflict
3

between groups with power. The struggle for Justice consists largely in the effort

to increase the power of the victims of injustice, but the victims themselves will

always be tempted by their new power. For Niebuhr there is no agenoy with power

-1-* P* 57.
2, Ibid., pp. 59-60.
3« One of Charles West's criticisms of Niebuhr's theology is that in his concern with

the power struggle, he remains unhelpful to the Christian without power. His
reference to Christian life and witness in a powerless situation always makes of
it a limiting case.
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standing above the power conflicts of classes, races, or nations; for every such

agency gets its powei from particular groups whose interests are involved in the

conflict. However, he contends that the conflict between power groups bee : ea

manageable if the groups do not cloak their struggle for power with self-righteous

illusions.

The Social Gospel and Race Relations

"Yes, and there has never been a day since Jesus was lifted up on Calvary
when this life of Jesus, simple, human, brotherly, held so commanding a
place in the thoughts and affections of the human race as it holds today,
never a day when he was speaking through so many lips his messages of
good will and peaoej never a day when it was so plain that the way of
Jesus is the way of life for the world," From lectures of Washington
Gladden in 1913.1 " ~ ~ ~

"There are no Government positions for Negroes in the South", declared the
Collector of Internal Revenue for Georgia in 1913* "A Negro's place is in
the cornfield".2

3
Pifty-one Negroes were lynched in the United States in 1913*

The word most characteristic of the Sooial Gospel ethio and the word which most

epitomized the result it expeoted to obtain in society was "brotherhood". Yet in

a comprehensive study of American Protestantism and social issues, Robert Miller days:

....the years between Appomattox and Versailles saw the churches almost
completely mired on the muddy and rutpocked roed to racial equality. Hopkins, Kay,
and the other historians of the rise of sooial Christianity devote isolated sentences,
not chapters or books, to Protestantism's fight for racial Justice. The story does
not deserve much fuller treatment. Assuredly, the churches contributed alms to the
freedom in the South. They established schools, hospitals, and charitable instit¬
utions to succor the untrained blacks, But few were the clerical voices to challenge
the racial status quo or to question the divine right superiority of the white man.
As C. Vann Woodward has observed, the quest for sooial justice in the early twentieth
century, championed so heartily by the churches, did not embrace Justice for the Negro,
It is one of the ironies of American history that the Progressive Era witnessed a
retrogression in the area of race relations. Even as the churches advanced the Social
Gospel, the lines of segregation withill the denominations hardened.^-
1. Gladden, Washington, A Modern Man's Theology, p. 145.
2. Quoted in Gossett, Thomas P., op. cit«. p. 279.
3. Dowd, Jerome, The Negro in American Life. (New York, Rhe Century Company, 1926),p.123.
4. Miller, Robert Moats, op. cit.. pp. 9-10,
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An attempt must be made to throw some light on what certainly seems at first glance

to be an insoluble enigma.

Let us look first at the actual situation of the Negro in the United States

during the years when the Social Gospel movement W8S a strong or dominant factor in

Protestantism. As was indicated in the previous chapter, the years following

Reconstruction were years ta which the Negro was slowly re-enslaved by social,

eoonomic, political, and legal measures. ftiis re-enslavement culminated in the

last decade of the 19th century with the Supreme Court decision legalizing "separate

but equal" school facilities. In the last decades of this century the Negro

cotrmunity appeared spiritless and voioeless, numbed by the bitter turn of events

after the Civil War.

Arnold Rode says of the period at the turn of the oenturyi "The position of

the Negro....reached its low point around 1900. It was then that segregation was

most complete, violence outside the courts and mistreatment within the courts the

most extreme, the vote for the Negroes almost noivexistent, occupational restrictions

most stringent, public facilities least available, the minority group most leaderless
1

and voiceless".

The leadership of the Negro people at this time rested almost solely with

Booker T. Washington. There has been much argument concerning the merit of his

leadership, and it is highly possible that he was misunderstood both by the white

southerner who accepted him as a "good" Negro leader and by the Negro who considered

him to be an "Uncle Tom", But Washington did not appear to be willing to operate

within the framework of segregation and to place his hope for the advajicement of the

Negro in industrial education. He believed that such education woudl eventually

obtain for the Negro a measure of economic security, and whether or not he envisioned

this as eventually resulting in the Negro's bursting the bonds of segregation is a

1. Rose, Arnold, The Ife ro in America, (Boston, The Beacon Press, 195&)# P. xxi*



moot question. At any rate, Y.ashington's famous speech in Atlanta in 1895 in which

he said to an audience of whites and Negroes, "In all things social we can be as

separate as the fingers, yet one as the hand in all things essential to mutual

progress", followed the next year by the Plessy vs. Ferguson decision, was instrumental

in arousing the first modern voice of Negro protest, the Guardian, a Negro newspaper

founded in Boston in 1901,

The newly militant voice of the Negro found its leadership in W.E.B. DuBois, a

sociologist in Atlanta University, whose outspoken rejection of segregation so

endangered the finances of the university that he resigned his position, DuBois met

with a group of Negro intellectuals in I905 with the hope of forming a national

protest organization to wage an all-out battle against segregation and the conciliatory

policies of Washington, The group held two more meetings but were unable to mobilize

any mass following. However, this movement brought into open conflict the two types

of Negro strategy, one stressing accomodation and the other protest, which prevailed
1

throughout the first half of the 20th century. It also provided the nucleus of

Negroes who joined with white northerners in organizing the National Association for

the Advancement of Colored People following the Springfield tace riot in 1903. In

1911 the National Urban League was organized by white philanthropists, social workers,

and professionals interested in the improvement of economic conditions among urban

Negroes. The first decade of the 20th century was characterized by the emergence of

a new fighting spirit on the part of Negroes not anakin to that of the slave revolts

except that the leadership oame from the Negro intellectuals rather than the Negro

clergymen. It must also be pointed out that the cooperating (and sometimes initiating)
element in the white community was not from the ranks of the Social Gospel leadership.

And one is hesitant to emphasize white cooperation in the face of the fact that eleven
2

hundred Negroes were lynched in the years between 1900 and I9I4.

1. Ibid., p. 241.
2. Lincoln, C. Eric, "The Black Muslims", The Progressive. December I962, p. 45*



-215'

During the years between 1910 and 1940 three clearly discernible factors were

leading end contributing towards a change in racial patterns and structures. These

were war, migration, and economic depression.

Despite the fact that living conditions were relatively more favorable for Negroes

in the northern states, Negroes remained concentrated in the south until 1915* With

the advent of World War I came the great migration with estimates of the number of

Negroes who moved to northern urban areas in I9I5 ranging from one million to two-
1

and-e-quarter million. The Negro was unsettled as were all Americans by the war

andby a changing industrial system in the south, and for the first time there was
2

competition between north and south for Negro labor. The migration continued in

waves until by 1940 twenty-four per cent of the Negro population was located out
3

of the southern states. Migration has been classed by Charles S. Johnson as one

of the major crises in the experience of the Negro in America in the last hundred
4

years and one which demanded a response from the white population.

World War I also affected the racial scene in another way. Almost 400,000
5

Negroes were drafted, and 200,000 went overseas. Most of these were in segregated

labor battalions, but even so they were exposed to a new world. Negro soldiers

returned to the United States in a militant mood and determined to win for themselves

"first-class citizenship". Their militancy would have been met with oppressive

measures under any circumstances, but its emergence in the post-war depression

intensified oppression. The Negroes who had been welcomed in the north during the

war found their new footholds in industry being contested by anxious white job seekers,

and thousands of egro workers were fired and replaced with white workers, A wave of

1. Loo, oit.
2. Race and ionsoience in America.(Oklahoma. University of Oklahoma Press, 1959)»P«18.
3. lose, op. cit., p. 65.
4. Johnson, Charles S., "Race Relations in the United States", p.509: The Student World,

Fourth Quarter 1951»
5. Smith, H, Shelton, "Christian Faith and Racial Valuation", Theology today. Vol,II,

no. 2,
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lynchings swept the south, and even more bloody race riots swept the north.

There were three movements of some importance in response to this period of

widespread violence end terror. From the Negro community caiae the short-lived Gervey

movement which was notable in that it demonstrated that there was deep dissatisfaction

among the Negro masses and that the masses could be reached a^d organized. During

this period the seeds of what would beoome the Black Muslim movement were sown. Of

more immediate interest for our purposes at this point is the third movement which

was in reality an organization. In 1919 t e Commission on Interracial Cooperation

was organized in Atlanta, Georgia, for the purpose of attempting to find e way to

cope with the racial antagonism which had been growing rapidly since the war. But

by far the most astounding activity connected with it was the work of another group
who

led by one of its founders, Mrs, Dorothy Tilly, a Methodist,/with the help of a few

other Protestant women organized the Association for the Prevention of Lynching,

The primary reason given by southern white men for the lynching of Negroes was that

this form of disciplinary aation was necessary for the protection of fragile and

cherished ''southern womanhood", Mrs, Tilly and her little band of cohorts, who

were in appearance the epitome of this womanhood, made speeches, wrote pamphlets,

and literally invaded any area where they suspected a lynching was going to o«our.

Many a county sheriff was led to doubt the fragility of these women who opposed the

Ku Klux Klan when the most liberal of the southern newspapers were silent in the
1

face of lynohings. The effect of this betrayal by southern white women of the

southern white man's illusion of himself as a knight in shining armor oannot be

dismissed easily. That the decrease in lynohings can be attributed toe large

extent to the efforts of tfese women is beyond doubt. But this unmasking of the white

man served t:' sink him more deeply in~guilt and made it the more important for him to

1, Snelling, Paula, "The Not So Solid South", The Progressive. December 19*>2, p, 56.
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believe resolutely the phaitfcsales he constructed.

There was an upsurge in the number of lynchings in the first years of the 1930*s>

but this soon diminished not only because of the continued activity of organizations

opposed to lynching but because the white south was almost immobilized by the

depression. Under Franklin Roosevelt's administration a gradual recovery from the

most severe effects of the depression began and Congress passed economic and social

legislation which scored modest gains for both the Negro and white laboring class.

This very brief sketoh is only indicative of the condition of Negroes in the

United States during the period when the Social Gospel movement reached the height

of its influence, but it would suggest that the problems engendered by segregation

might have been a viable concern of the Protestant churches.

It has been indicated that the task of the early Social Gospel leaders was the

difficult one of coming to grips with scientific, social, and economic ideas which

had not been considered traditionally within the province of clergymen. That they

did so courageously is beyond doubt. However, it must also be said that their

acceptance of the theory of evolution was an unqualified and an uninformed one -

which is to say that it was not qualified or informed by the tenets of their faith.

The doctrine of evolution seemed to have as one of its necessary concomitants the

idea that human races represented different stages of evolution and therefore were

innately unequal. To have denied the superiority of the Anglo-Saxon would have

been to have flown in the face of scientific fact and to have identified oneself

with the Biblical literalists who were the bane of the Social Gospel movement. It

is reasonable to believe that the Social Gospel clergymen were genuinely uncertain

in the area of race theory. However, their uncertainty was not strong enough to

prevent their speaking in such a way as to lend support to racist theories.

The gentle Horace Bushnell writing in 1861 had this to say of ''inferior" races:
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A savage race is s race bred into lov. living, and a faithless, bloody character:
The instinct of law, society, and order is substituted, finally, by the overgrown
instinct of prey, and the race is lost to any real oapacity of social regeneration;
unless they can somehow be kept in ward, and a process of training, long enough to
breed in what has been lost# A race of slaves becomes a physiologically servile
race in the same way."'
And this to say of the Christian community:

....(it) stands among the other bodies and religions, Just as any advanced race,
the Saxon for example, stands among the feebler, wilder races, like the Aborigines of
our continent; having so much power of every kind that it puts them in shaccws, weakens
them, lives them down, rolling its over-populating tides across them, and sweeping
them away, as by a kind of doom. Just so there is, in the Christian church, a grand
law of increase by which it is rolling out and spreading over the world. Whether the
feebler and abject races are going to be regenerated and riised up, is already,very
much of a question.,. What if it should be God's plan to people the world with better
and finer material?^

Reference has been made to the racism of Josiah Strong whom Gossett says was

"the clergyman who did the most to correlate his optimistic convinction that the

Anglo-Saxon was a superior race designed by God to conouer and populate the world
3

with theories of evolution and Social Darwinism". Because Strong was an official

of the Congregational Home Missionary Society he was in a unique position to

publicize his point of view through speeches and writing. His most influential book

was Our Country from which the following excerpts were taken:

....That means that most of the spiritual Christianity in the world is found
among Anglo-Saxons and their converts; for this is the great missionary race,..,
Evidently it is chiefly to the English and American peoples that we must look for
the evangelization of the world.

....And it is possible that, by the olose of the next oentury, the Anglo-Saxons
will outnuntier all the other civilized races of the world. Does it not look as if
God were not only preparing in our Anglo-Saxon civilization the die with which to
stamp the peoples of the earth, but as if he were also massing behind that die the
mighty power with which to press it?

....It seems to me that God, with infinite widdom and skill, is training the
Anglo-Saxon race for an hour sure to ctxne in the world's future....Then this race
of unequalled energy, with all the majesty of numbers and the might of wealth behind
it - the representative, let us hope, of the largest liberty, the purest Christianity,
the highest civilization - having developed peculiarly aggressive traits oaloulated to
impress its institutions upon mankind, will spread itself over the earth.

1. Bushnell, Horace, Christian Nurture,(Hew Haven, Yale University Press, 1947# P» 172.
2. Ibid., p. 130.
j5. Cossett, op. cit.. p. 135.
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seen® as if these inferior tribes were only precursors of a superior
race, voices in the wilderness crying: "Prepare ye the way of the Lordl*....
Whether the extinction of inferior races before the advancing Anglo-Saxon seen® to
the reader sad or otherwise, it certainly appears probable.

....And our plea is not America for America's sake; but America for the world's
sake. For, if this generation is faithful to its trust, America is to become God's
right aim in his battle with the world's ignorance and oppression and sin."'
'While most clergymen did not follow Strong in his zealous and blatant raciam, neither

did they criticize him. From such Social Gospel leaders as Gladden and Rauschenbusch

there was no rebuke - perhaps because they had become accustomed to throwing in their

lot with men within the church who were poles apart from them in their theological

and economic liberalism,

Gladden's own attitude was one of relative confusion. He never directly asserted

his belief in ifche innate inferiority of Negroes, but he quoted with apparent approval
2

men who did say or imply that Negroes were innately inferior. In his discussion of

the Reconstruction lira in his Recollections published in 1909 he says:

The people of the North were responsible for having given the negro his freedom,
and they were bound to see that it did not prove a curse to him. Nevertheless, it was
a sad muddle they made of it. To imagine that it was possible, by any political
device whatever, to invert the natural order of sooiety, and give to the ignorance
of the community the supremacy over its intelligence, was an infatuation to which
rational legislators ought not to have been subject....The reconstruction measures....
were based on the disenfranohisement of the people of intelligence and character, and
the enthronement of the illiterate and degraded....-5
But in a later chapter dealing with the question of the education of Negroes in the

south, he says:

If the main thing to be done for the negro is to keep him in ignorance and
subjection, that is a task which requires no great amount of art - nothing but hard
hearts and brutal wills, ...We have had our admonition already....If we are not
satisfied with that, if we insist on trying the same experiment over again in a
slightly different form, another day of judgnent will oome and will not tarry....
The stronger race that tries to treat the weaker not as an end, but as a means to
its own selfish ends, plucks swift Judgment from the skies upon its own head....
There are men at the South today who know and say that the task which the negro
present® to the South and the nation la not the task of keeping him in subjection,
but the task of lifting him to manhood and giving him the rights and responsibilities
that belong to a man,^-
1. Strong, Josiah. Our Country (reprint of I89I edition by Cambridge,

Harvard University Press, 1963), p. 201, 205, 213-214, 215, 253.
2. Goasett, op. pit., p. 194.
3. Gladden, Recollections, p. 179.

Ibid,, pp. 37i-3?2.
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Rausoheribusch's statements on race were marred by uncertainty and feebleness

and sometimes revealed a racial bias. An example which he used in a book in 1907

is indicatives

How would we feel if a preacher should use a public gathering on Decoration Day
or Thanksgiving Day to predict that our country for its mammonism and oppression was
cast off by God and was to be parcelled out to the Mexicans, the Chinese, and the
negroes?1
This bias was probably subconscious, however, as Rauschenbusch generally expressed

good will toward all races and in a few instances openly expressed concern about the

racial situation. In the seme book he says:

We can now see that a little more wisdom and justice on both sides might have
found a peaceable solution for the great social problem of slavery. Instead of that
the country was plunged into the Civil War with its fearful cost in blood and wealth.
We have been cursed for a generation with the legacy of sectional hatred, and the
question of the status of the black race has not been solved even at such cost. If
Pharaoh again hardens his heart, he will again have to weep for his first-bora and be
whelmed in the Red Sea. It is a question if we can rally enough moral insight and
good-will to create a peaceable solution, or if the Bourbon spirit is to plunge our
nation into a long-continued state of dissolution and anarchy which the mind shrinks
from contemplating. The influence of the Christian ministry, if s»xoised in the
spirit of Christian democracy, might be one of the most powerful solvents and the
deoisive influence for peace.^
One oSnaot fail to note that the tenor of the statement is such as to exhibit more

conoern for the welfare of the nation than for the welfare of the Negro race. In a

booklet published seven years later, Reuschenbusch indicated the bases for a Christian

concern with race relations but offered no guidance to ministers who might have been

concerned about widespread rioting and lynching.

Christianity stands for the doctrine that we must love one another « all men,
without distinction of "religion, race, color, or previous condition of servitude".
It will tolerate no exempt breed of supermen.,.,^

The social Gospel movement is credited, and rightly so, with having moved

Protestantism to the point where it became the practice (if not the totally acceptable

1. Rausohenbusah, Christianity and the Social Crisis, pp. 37-33. Underline mine.
2* Ibid.. p. 369.

Quoted in Landis. op, oit., p. 67.



one) for the denominations to express their convictions on social and economic
issues in the form of resolutions or statements. Let us look now at the convictions

expressed in the area of race relations during the first three decades of the
1

twentieth century. As has been indicated, violence in the form of rioting and

lynching was a common occurrence. Bowd, for example, lists six major race riots

between 1903 and 1920, and his figures indicate that 1,592 Negroes were lynched
2

between 1900 and 1924. The first word of the churches was voiced by the Federal

Council of Churches in America in 1919 at the olimafc of what as a result of widespread

rioting is called the"Red Summer". The Council, which was composed of twenty-five

denominations, issued a statement calling for the recognition of Negroes as American

end fellow citizens and urging the condemnation and abolishment of lynching. In this

sams year the Protestant Episcopal church and the Congregational church passed similar

resolutions. In I925 the Congregational ahuroh called for the elimination of racial

discrimination as did the Friends General Conference in 1927. The first southern

bodies to speak were the Fethodist Episcopal, South, which in I928 passed a resolution

supporting equal justive and opportunity, and the Southern Baptist Convention whioh
in 1929 affirmed its opposition to mob violence.

In 1924 the Federal Council of Churches attacked the assumption of inherent

racial superiority and called for the use of "Christian ideals" in the solution of

the difficult problems of race relations. With the exception of this one statement,

the characteristic common to the very limited number of statements issued by the

churches during this period was that they dealt with only the most gross treatment

of Negroes and were of an extremely general nature. None of the statements took note

of the voices in the Negro community who were questioning the basio principle of

segregation.

1, Unless otherwise indicated, the source for church pronouncements is Loescher,
Frank 3., The Protestant Church and the Negro. (New York, The Association Press,
1948).

2, Dowd, op. cit,. chapters 8 and 16.
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Loescher says of this period, ♦'./'hen one recalls the wave of race riots that

swept the country after World War I, it is quite remarkable that s little concern

was expressed.,,,Since religious groups adopted during this time resolutions on a

variety of problems,...there is considerable Justification for observing that by the

silence of most of its bodies protestantism gave the appearance of having consented
1

to what was happening to Ifegroes".

During the 1930's there was an increase in the number of churoh pronouncements

concerned with race relations. Of the more than six hundred social pronouncements

adopted by the major denominations, forty declarations with sixty endorsements had
2

the racial issue as their subject. The pronouncements were again couched in quite

general terra, with the exception of the endorsing of anti-lynching bills before

Congress by five denominations and the Federal Council of Churches and with the

request for Justice in the Scottboro oase by two denominations and the Counoil. The

Federal Council of Churches which had questioned the assumption of racial superiority

in the 1920's passed no resolutions which would indicate it understood the implication

of its previous resolution, even though during this period it gained the reputation

of being a radical organization as a result of its outspoken pronouncements in other

fields,

A majority of the statements of this decade fbcused on the evils of lynching

which was already declining. The major problem faced by the Negro in the 1930*s

was the economic one. The fact that this was one of the major concerns csf the

Social Gospel and the seemingly obvious fact that the Negro was the wcrker most

severely burdened by the Depression make the lack of pronouncements in this area

really astounding. The most specific pronouncements recorded oarne in 1939 when the

Methodist churches, both north and south, urged that all men be given the opportunity

1. Loescher, op. cit.. pp. 29-3°•
2. Oniki, S. Garry, One Family. (New York, National Council of Churohes, 1961), p. 20.
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to develop, fulfil duties, and enjoy the privileges of workers and citizens. The

Southern Baptist Co&verrfcion in this same year pledged itself to correct existent

inequalities and injustices and listed as one of these the wages paid for Negro labor.

The most striking breakthrough of this decade in the area of pronouncements

was made by the Congregational church which in 1934 went on record as being opposed

to all forced segregation. It was Joined in this statement in 1935 by the Northern

Baptist Convention. These are the first instances of the use of the word "segregation*

in the church pronouncements.

In his study of the later Social Gospel movement Paul Carter says that the church

lagged far behind secular leadership in its response to the problems of minorities.

He sees this as being at least in part a concomitant of the weakening of the Social

Gospel movement in the 1920's as a result of its having adjusted to the norms of

society. He sees the beginning of a more realistic approach to the problems of

race relations by the churches in the 1930'® states that "a theology that revived
1

Augustine's distinction between the Churoh and the World was beginning to bear fruit."

Carter's reference here is to that theology which has been discussed largely in term®

of Reinhold Niebuhr's contribution, so we must look at the way its insights were

applied to the racial situation.

Niebuhr like the earlier Social Gospel writers has devoted only a limited amount
2

of his attention to the specific problems of raoe relations. In one of Ms earliest

works he discusses non-violence as a technique and applies it to the situation of the

Nggro. Because his discussion preceded the adoption of the technique in the United

States and because it is illustrative of his general thought in this area, it will

be quoted here in full.

1. Carter, Paul Allen, oa, cit.. pp. 148-149*
2, A study of the bibliography of his writings through 1956 in The Library of Living

Theology indicates only three articles which can be definitely identified as
dealing with the subject. The bibliography does not list, hov^ever, editorials from
Christianity and Society and Christianity and Crisis, the latter of which certainly
oontained son® editorials dealing with the subject in the I950's a*** 60's.



....This means that non-violence is a particularly strategic instrument for
an oppressed group which is hopelessly in the minority and has no possibility of
developing sufficient power to set against its oppressors.

The emancipation of the Negro raoe in America probably waits upon the adequate
development of this kind of sooial and political strategy. It is hopeless for the
Negro to expect complete emancipation from the menial sooial and economic position
into which the white man has forced him, merely by trusting in the moral sense of
the white race. It is equally hopeless to attempt emancipation through violent
rebellion.

There are moral and rational forces at work for the improvement of relations
between whites and Negroes, The educational advantages which have endowed Negro
leaders to conduct the battle for the freedom of their race have come largely from
schools established by philanthropic white people. The various inter-race commissions
have performed a commendable service in eliminating misunderstandings between the
raoes and in interpreting the one to the other. But these educational and conciliatory
enterprises have the limitations which all such purely rational and moral efforts
reveal. The Negro schools, conducted under the auspices of white philanthropy,
encourage individual Negroes to higher forms of self-realization; but they do not
make a frontal attack upon the social injustices from which the Negro suffers. The
race cocanissions try to win greater social and political rights for the Negro without
arousing the antagonisms of the white. They try to enlarge,but they operate never¬
theless within the limits of, the "*ones of agreement". This means that they secure
minimum rights for the Negro such as better sanitation, police protection and more
adequate schools. But they do not touch his political disfranchisement or his economic
disinheritance. They hope to do so in the long run, beoause they have the usual faith
in the power of education and moral suasion to soften the heart of the white man. This
faith is filled with as many illusions as such expectations always are. However
large the number of individual white men who do and who will identify themselves
completely with the Negro oause, tie white race in America will not admit the Negro
to equal rights if it is not forced to do so. Upon that point one may speak with
a dogmatism which all history Justifies.

On the other hand, any effort at violent revolution on the part of the Negro will
accentuate the animosities and prejudices of his oppressors. Since they outnumber him
hopelessly, any appeal to arms must inevitably result in a terrible social catastrophe.
Sooial ignorance and economic interest ere arrayed against him. If the social
ignorance is challenged by ordinary coercise weapons it will bring forth the most
violent passions of which ignorant men are capable. Sveri if there were more social
intelligence, economic interest would offer stubborn resistance to its claims.

The technique of non-violence will not eliminate all these perils. But it will
reduce them. It will, if persisted in with the same patience and discipline attained
by llr. (Jandhi and his followers, achieve a degree of Justice which neither pure
moral suasion nor violence could gain. Boycotts against banks which discriminate
againstNegroes in granting credit, against stores which refuse to employ Negroes
while serving Negro trade, and against public service corporations which practice
racial discrimination, would undoubtedly be crowned with some measure of success.
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Non-payment of taxes against states which spend on the education of Negro children
only a fraction of the amount spent on white children, might be an equally efficaoiou
weapon. One waits for such a oampaign with all the more reason and hope because the
peculiar spiritual gifts of the Negro endow him with the capacity to conduct it
successfully. He would need only to fuse the aggressiveness of the new and young
Negro with the patience and forbearance of the^old Negro, to rob the former of its
vindictiveness and the latter of its lethargy.1

This is surely a remarkable prognostication, so muoh so that one wonders why Niebuhr
1 has not been given a larger share of credit by the leadership of the contemporary

non-violent movement in the United States, This is probably because Niebuhr

conceived of non-violence as a technique and has disavowed the interpretation of it

as the way of love which is the interpretation of Martin Luther King, Jr» and the

Southern Christian Leadership Conference.

Although Niebuhr's writing on the subject of race relations is limited, he was

exercising an indirect influence on the racial situation in the south in the 1930's.

In a pamphlet explaining the organization and history of the Fellowship of Southern

Churchmen, David Burgess says;
i

It was Reinhold Niebuhr, beloved teacher of mary and admired leader of all
(the organizational group), who helped these men delineate truth from fiction, and
faot from fancy, and to establish their faith against the turbulent forces swaying
the n&nds and hearts of men across the earth. Throughout the years Niebuhr
encouraged the little band, and it was the Committee, of which he was chairman,
which made the services of Howard Kestler, the organization's first secretary,
available to carry on the work. It was "Scotty" Cowan, the group's first chairman,
who tellingly described Niebuhr's impact on their thinking and gave him the title,

"Judgement Day in Britches", by which he is affectionately known amongst some of the
men to this day. In many respects Reinhold Niebuhr is the spiritual godfather of
the Fellowship,

i
The Fellowship of Southern Churchmen never became a very large or influential

organization, and in its earliest years the racial issue was a periphery oonoern.

However, it served as a voice of churchmen when the church was largely silent. In

1933 at a regional conference sponsored by the Fellowship fifty prominent southerners

signed a manifesto colling for full citizenship rights for all people, and this was

1, Niebuhr, Reinhold, Moral Man and Immoral Society. (London, Charles Soribnertls Hons,
I946 edition,) pp, 252-254#
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published in papers across the country. Membership and interest in the Fwllcwship

declined es the economic problems of the south became less intense. There is some

indication that notwithstanding its reliance on Niebuhr much of the membership had

a Social Gospel orientation. The Fellowship disbanded itself in the early 1960's

and was reorganized as The Committee of Southern Churchmen, The Committee now finds

itself involved in the continuing theological debate between the Social Gospel and

nao-ofcthodoxy,

To return to Niebuhr, a fairly comprehensive analysis of his position on race
1

relations has been made by Davis and Good in their book Reinhold Niebuhr on Politics.

One of the advantages of their presentation is that they hove quoted from his latest

writings and from his editorials. In a discussion of the Supreme Court Decision

making school segregation illegal, Niebuhr indicates that the I896 "separate but

equal" decision was "a very good doctrine for its day" in that the 1954 deoision at

the beginning of the century would have prompted revolt, "and revolt which is so

widespread that police power cannot suopress it represents defeat both of the law
2

and the ideal". He then says that "an organic and slowly developing progress

towards Justice appears for the present to have been ttaarted by s decision which

spelled out the ultimate goal of the process. The explicit challenge of the moral

standard seems to have aroused subconscious fears and prejudices which might have
3

been gradually beguiled by a slower approach to the ultimate standard". Many

supporters of racial Justice would question whether there was in reality an organic

and slowly developing progress towards Justice and would wish Niebuhr to detail his

plan for a slower approach to the ultimate standard.

In a more general context Niebuhr says:

Racial bigotry is, in short, one form of original sin. Original sin is some¬
thing darker and more terrible than mere stupidity, and is therefore not eradicated
by enlistenment alone.

1. Davis, Harry R., and Good, Robert C., K-inhold Hiebuhr on Politics. (New York,
Scribner's, I960).

2. Ibid., p. 223.
■5* Ibid.. p. 229.
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One salutary effeot of reLigious realism is to brush aside all illusions whiGh
have hitherto saved us from oynioism and despair, to allow the faots about human
nature to become fully revealed, until all men, including ourselves, stand condemned
in the disclosure. Once we have recognized that we ourselves are not free of the sin
which we see in our enemy and oppressor, it becomes possible for us to deal with the
sin with vigor and with grace,^

As previously pointed out, Niebuhr parts company with the non-violence movement

in terms of definition. In speaking directly of the bus boycott in Montgomery,

Alabama, he questions whether the boycott can be defined as the way of love. He

says: "Love is a motive and not a method. Love must always be intent on Justice,

and the boycott is one of the methods of establishing Justice, It is Justice, rather

than love, which becomes relevant whenever one has to deal with conflicting wills
2

and interests".

Of interest in terms of the previous discussion of Kiebuhr's dootrine of the

Church is the following quotation:

Nothing can hide the fact that this religiously sanctified racial parochialism
has been a grievous offense against the very ideals of the Christian faith. But it
has also been the negative by-product of one of the genuine achievements of the
seotafcian church in our nation: the creation of integral communities on the level
of local congregations. This actual "chumminess" of the local congregation has
invalidated the universal principle at the heart of the Gospel, Particular brother¬
hood, ethnically based, has invalidated the universal brotherhood implicit in the
Christian ethic.

Preliminary Critical Assessment

We are faced with a paradox. How could theologies so different (one in fact

constructed in opposition to the other) have ended up with a very like indifference

to race relations? The differences are apparent - the similarities not so apparent.

Both begin with man and sooiety, but their understanding of the nature of man and

1.
2.
3.

P. 232.
P. 236.
P. 235.
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sooiety is in direct antithesis. The early Social Gospel saw man as innately good;

the later Social Gospel saw man as capable of goodness; Reconstructed Social

Christianity saw man as being of too complex a nature to be capable of "pure" goodness.

The early Social Gospel saw society as problem-ridden but as moving toward perfection

as individuals were converted; the later Social Gospel saw society as composed of

institutions which were unregenerate but oapable of redemption; Reconstructed Social

Christianity saw society as controlled by powers which were at the same time creative

end destructive, so that eaoh plateau of justice offered the possibility of both

more and less justice. The Social Gospel with its emphasis on the doctrine of iransnence

saw God as the indwelling spirit of man and the universe and as the Father of Jesus;

Reconstructed Social Christianity with its emphasis on the doctrine of transcendence

saw God as sovereign Creator, Judge, and Redeemer. The Social Gospel saw Jesus Christ

83 an example and teacher; Reconstructed Social Christianity saw Jesus Christ as the

revelation of true God and true man.

It is on the question of Christology that we must first pause. Here too the

differences seem obvious. The Social Gospel movement was totally unChristocenfcric.

In an extremely lucid analysis Will Campbell points out that what really happened in

the Social Gospel movement was a profound shift ftrom incarnation to deification - a

shift from belief in God-Man to Man-Got. God was no longer incarnate in the person

of Christ. He did not become man by being Min Christ"; rather, the man Jesus became

God, "Jesus was thrust by man to the right hand of God as a reward for the life he
1

had lived and the deeds he had performed. This was, in short, deification", Man

was not seen in the light of Godfs action toward him in Jesus Christ; man really became

God. Now obviously, such a strong charge cannot be made against the Christology of

Reoonstruoted Social Christianity, Man was seen in the light of the revelation of

1. Campbell, Will D., op, cit«. p. 55#
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God in Jesus Christ. However, in both esses one senses s problem with the

doctrine of incarnation. The problem of dialectical theology may lie in its

inability to deal adequately with the manner in which Jesus Christ was the

revelation of Qod - which is to say that it does not seem to hold in mind at all

points that Jesus Christ revealed the Father by being the Son and not by being

the Father. Also, it is in the area of Christology that one finds a clue to one

of the notorious similarities in these theologies, and that is in their inability

to produce a doctrine of the Churoh.

In both the Social Gospel and Social Christianity as reconstructed the Churoh

is understood in institutional terms and analysed from an ideological point of view.

The reasons for this being so in the Social Gospel movement are obvious. Its

doctrine of immanence, its lack of Christolog;/, and its understanding of society as

moving toward perfection (the Kingdom of God on earth) made the Church very nearly

expendable. On the other hand, the problem with Social Christianity Reconstructed

was that its Christological approach was limited. Jesus Christ was the "Second Adam",

but he was not the "New Humanity". Hie Church was not seen in terms of its 'fciven-

ness". It was not the "Body of Christ"; it was the body of Christ. This theology's

soeptioism and fear of any absolute resulted in a very nearly total lack of attention

to that part of Biblical faith which emphasizes the completed work of Christ and which

a doctrine of the Church would demand.

A second similarity in these theologies lies in their relative lack of attention

to a doctrine of the Holy Spirit. Saoh begins with man and moves tdwa*"<3 God* and

in each oase it is very diffioult to see the movement back from God to man and society.

The Social Gospel solution was in terms of a confused Ritschlian "consciousness of

the presence of God"; Reconstructed Social Christianity found its solution in a

twofold dootrine of graoe am forgiveness and energizing power, but the crucial importance

of the latter is very nearly obliterated by the dialectical nature of the theology.

I
II



1
It is questionable as to whether either of these theologies is Trinitarian.

Karl Barth has pointed out that the fact that a theology starts with man does not

in and of itself invalidate the theology, but that such an anthropooentic theology
2

demands a strong doctrine of the Holy Spirit.

Its obvious anthropooentrioism aooounts in part for the Social Gospel's

inability to come to terms with the problems of race relations. When man is the

subject and object of "social action", man must demonstrate his worth in naturalistic

termsj for the newly freed slaves this would have been difficult. The lack of

Christology which prevented a doctrine of the Church prevented brotherhood; only a

concept of the Church as the Body of Christ wherein all men as known as "sinners yet

Justified" oould have prevented the Social Gospel from degenerating into a pious,

ineffectual, and destructive moralism.

In its early stages dialectical theology saw problems in a Marxist framework

which might account for its seeming indifference to the specific problems of race

relations. It is difficult to assess what seems to be its continued failure, but

one suspects it lies in the area of Christology and an inadequate understanding of

the Church. Besides the points already mentioned, Niebuhr's view of man end society

has led him to struggle at various times v.ith a concept of the inequality of guilt

from which only a doctrine of the Church would free him. The dialectical nature

of Niebuhr's thought is an umbrella which affords shelter for the thinly-veiled

anthropocentricism of many of his disciples.

1. TTJuT, p. 277.
2. See disoussion of Schleiermacher's theology in Barth, Karl, From Rousseau to

Ritschl. (London, SCM Press, 1959)# pp. 340-341.



tie: coiffiafqrary scene

1

Interpreting the present oalls for a seer, not a historian.

If history demands a knowledge of the past but essentially is a living-out of
the past in the present; if historical inquiry is an account of "how we got
this ■way", as an old teacher of mine once put it; that is, if our social
heritage, our present belonging to a community, our paot-corrte-alive-in-the-
new of our living tradition, all shape us and mold us and make us what we
are - then man's memory is no longer a simple "looking back"; it is a vital
and dynamic awareness of the past as it exists in and creates present
coirenunal existence and prepares for our future.2

The introductory chanter endeavoured to show that reputable historians find
the ihre
the three movements discussed in the preceding chapters formative of Protestantism

in the United States. To a large degree certain characteristics of these movements

have been assimilated and blended into religious life, and therefore at this point

in twentieth century Protestantism the movements are no longer in sharp focus. But

that they exert continuing influence is beyond doubt.

While the theologioel foundations of Puritanism suffered constant alteration

and erosion, certain of its tenets have persisted not so much as dogma but in terms

of the "habitual ways of thinking and feeling (which have given) form and structure
3

to the oornmon life". Commager points out that the moral and political implications
4

of Puritanism persist into the twentieth century, and Cash placed great enphasis on

the effect of the perverted Calvinism of the southern states on racial attitudes and
5

practices. The preceding chapters have shown that the doctrine of the sovereignty

of Cod which was characteristic of Puritanism was relegated to a position of

uniniportance in American theology, and at least one contemporary writer sees this as

1. Ahlstrom, op. oit.. p. 317.
2. Pittenger, Norman, "ACont e mporary Trend in llorth American Theology J Process-

Thoughrand Christian Faith, " Religion in Life. Vol. XXXIV, no.4» Autumn I965,
P. 505.

3. Hudson, Winthrop, Religion in America. (New York, Charles Soribner's Sons, 196$),
pp. 9-10,

4. Corunager, op. oit., p. 165,
5. Cash, op. cit.. passim.
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1
the crux of the racial problem. Attempts have been made to restore the doctrine to

a position of cenfcrolity by Hauschenbusch and Niebuhr, and we ahsllturn shortly to

still another contemporary effort. The most clear survival of Puritanism is its

sense of "divim mission" but this too has been distorted. Conmager probably

overstates the point when he says of the twentieth century American:

(he) was still opti; istio, still took for granted that his was the most favored
of all countries, the happiest and most virtuous of all societies, and, though less
sure of progress, was still confident that the best was yet to be. Two world wars
had not induced in him either a sense of sin or that awareness of evil almost
instinctive with most Old World peoples.....2
Ha -rer, another observer writing in i960 characterizes many Americans "of spiritual

depth and creativity" as being those who "cannot identity Amerioa with the Kingdom of

God, but they trust that in spite of human fallibility they can work for its coming.

Thus they look for a world which is not yet but which can be, and in loyal devotion
3

to its appearing they make ready for the next brave step into the uiiknxwn*. In some

current efforts at theological reconstruction one senses that lurking behind what is

almost an obsession with "relevance" is the spirit of John Winthrop whose Massachusetts

Bay Colony was to be a light unto the world.

Perhaps more sharply than any other contemporary writer, Will Iferberg speaks of

the "Americanization" of Puritanism:

Prom the very beginning the American Way of Life was shaped by the contours of
American ProtestantismJ it may, indeed, best be understood as a kind of secularized
Puritanism, a Puritanism without transcendence, without sense of sin or judgment.
TheFuritan's vision of a new "Promised Land" in the wilderness of the New World has
become, as we have suggested, the American's deep sense of the newness and uniqueness
of things in the Western Hemisphere, The Puritan's sense of vocation and"inner-
worldly asceticism" can still be detected in the Anst&ean's gospel of action and

1, Campbell, Will, op. eit.. p. 53. sin, therefore, is that the whole issue of
raoe is an effort to dery the sovereignty of God, to negate the absolute supremacy
of God, Once a man has truly seen this point he can no longer be a racist, nor
can he any longer grovel in the ~sgonies of self-pity. Prom that point era,
racist logic and desire for self-Justification territy him,...From the moment
either the segregationist or the integrationist really accepts the absolute
sovereignty of God, he is forever thereafter terrified to usurp that authority
or oleim any part of it for himself",

2, Coresnoger, op, oit,. pp. 4JO9-4IO,
3, Olmstead, op, cit,. p. 593,
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servioe, and his consciousness of high responsibility before God in the American's
"idealism". The Puritan's abiding awareness of the ambiguity of all human
motivations and his insight into the corruptions of inordinate power have left their
mark not only on the basio structure of our constitutional system but also on the
entire sooial philosophy of the American people. Nor have other strands of early
American Protestantism been without their effect. There can be little doubt that
pietism oo-operated with frontier revivalism in breaking down the earlier concern
with dogpna and doctrine, so that the slogan, "deeds, not creeds", aoon became the
hallmark both of American religion and 6ftthe American Way of Life".

The lack of concern with theology which was one of the characteristics of

revivalism has left a strong inprint on contemporary Protestantism. That this is

markedly true of the "Negro churches" is the thesis of Joseph Washington's book

..i-gion. Washington does not attribute the lack of theological understanding

in the Negro Protestant community sinply %o its inception during the period of

revivalism in the United States but aontends that because this community has been

divorced from the mainstream of the Christian faith it has retained the spirit and

patterns of another era. JSvan as the "Negro church" has moved in the twentieth

century toward new functions in the community, its lack of theologioal tootage has

prevented its being the "Churoh". Washington moves with almost unquestionable

logic to the point where he says:

White Christians have damned Negro congregations to existence in a religion
without faith and therefore without theology - where racial concerns, economic
status, and class symbols are the final sanctions..,.Whether Negro societies are
meaningfully taderstood as either Protestant or churches is debatable; what is
beyond debate is the fact that these segregated communities have been denied access
to the very faith from which they take their name. Christians there can bo;
segregated Negro communities of faith there cannot be,2

Another contemporary writer concerns himself with the effect of the "Methodist

Age" on contemporary Protestantism. The term is used to desoribe "a distinct

expression of Christianity that became widespread" in the eighteenth century, and

Goen defined this theologically much as we have defined revivalism. He indicates

that the legacy of the "Methodist Age" is a "progressive lowering of the terms of

1. Herberg, will, Protestant-Catholic-Jew, (New York, Doubleday & Company, 1956),
pp. 94-95.

2, Washington, Jospeh R., Jr., Black Religion. (Boston, Beacon Press, 1964),
pp. 142-143.
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Christian commitment, gradual dissolution of theologioal understanding, and eventual

loss of church discipline". He characterizes contemporary Protestantism thus* ;

Our ndllioris of members cannot all be located. Of those who can, not raany
can be counted on to live under the demands of the New Testament gospel. We have
nearly lost the doctrine of the church, not only in our unbridled individualism
but also through out submergence in secular culture; and the staggering problems
facing the ecumenical movement indicate hoy? serious this loss is. As a conglomerate
of one-class congregations mistaking social compatibility for Christian koinonia. we
are hard put to identify ourselves in this broken world as a Christian corominity
living under divine Judgment and grace.

The preceding chapter which dealt with the Social Gospel movement indicated its

r.r.-'-.r-'iping presence in American theology. Will Campbell has said:

A discussion of the social gospel movement is appropriate at this point in
history only because the ethics of that movement persist (where race relations is
concerned) even though the ghost of its theolo,^ has for the most part disappeared.
How familiar at Christian race relations conferences are words of law and order,
constitutional process, democracy, human dignity, and the rights of manj And how
strange and out of place seens talk of "God in Christ", of incarnation, and of the
mystical body when applied to social problems,2
Another writer disagrees with Campbell that the ghost of the theologr of the Social

Gospel movement has disappeared, David Little says:

In reading the recent religious literature on "secularization", and particularly
Harvey Cox's The Secular City, one gains the impression that he had heard this song
before. The tecpo is different; some of the lyrics have changed. But the melody,
unpopular for so long it was nearly forgotten, is unmistakable. Here is a tune
oomposed end made famous 50 years ago by the Social Gospel movement.

./h t 3 re

What is really startling about the book is the response it has received. When
the Social Gospel tune was played in the Thirties, Forties and Fifties, it was met
with disdain and condescension. How in the 1960's - by means of Cox's artful
rendition - it is suddenly (onoe again) a "hit",3

Hew Emphases in Theology

A, Neo-Orthodoxy

As has been indicated, the influence of Continental theologians began to make

itself felt in the llhited States in the late 1930's. American theologians were

1, Coen, C.C. "The '? ethodist Age' in American Church History", Religion in Life.
Vol, XXXIV, No. 4, Autumn 19<$5# p. 5^9»

2, Campbell, op. oit«, p, 57.
3, Little, David, "The Social Gospel Revisited", Newsletter. Division of Churah Strategy

and Development, Board of National Missions, Tiie United Presbyterian Churoh in the
U.S.A., p. 1.
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involved in the ecumenical movement, and increasing numbers of students were studying

abroad. In theological oircles liberalism seemed to be bankrupt. Paul Lehmann

writing in 1945 said, "What is called neo-orthodoxy, associated with such distinguished

scholars as Professors Karl Berth, Errdl Brunner, Paul Tillich, and Reinhold Niebuhr,
1

is the decisive intellectual force in the contemporary Protestant Church".

One who is familiar with the theology of the four men mentioned by Lehmann will

know that the word "neo-orthodoxy" is used rather broadly here. It has been used

to designate the whole of the European influence which can best be summarized as an

intermingling of neo-Reformetion and existentialist enphases with Berth cost

representative of the former and Tillich of the latter. As has been seen, Niebuhr

was more directly a product of his involvement with American culture. Although

Barth would disassociate himself from the school of neo-orthodoxy (or from any school,

for that matter), it is largely with his influence that we shall be concerned because

much of the continuing theological debate in the United States from 1940 has had as

its focus his Christoeenfcrio theology.

Despite the diversity of these theologies, Winthrop Hudson as well as Smith,

Handy, and Loetscner find certain major themes common to them: a reassertion of the

sovereignty of God; a reaction against an optimistic evaluation of the human situation}

a new appreciation of the centrality of biblical revelation; e revival of interest in

Christology; a deepening concern to recover a sense of wholeness in the life of the

church; and a tendency smong the leaders of the theological revival to move to the
2

"left" politically while moving to the "right" theologically.

Although Karl Barth was the towering figure of the theological revival, he was

not at first as influential in the United States as Emil Brunner whose rejection of

1. Lehmann, Paul, "The Rebirth of Theology", Religion in Life. Vol, XIV, !fc.
Autumn 1945, p. 583.

2. Hudson, Winthrop, Religion in America, pp. 381-382, Smith, Handy, and Loetscher,
Amerioan Christianity. Vol. II, pp. 428-435.
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natural theology seemed not so uncompromising as did Berth's, Too, many American

theologians made their decision "pro" or *oon" Berth's theology on the basis of his

early writings only and rejected his Dogmatics on the basis of the first volume only.

Writing in I946 John Bennett said:

Also I am impressed by changes in thought in the European churches that should
make cooperation between European and American Christians easier than was the case
before the war. Curiously enough, Karl Barth can be mentioned as a major factor in
this change. His own method of theologioal thinking would be as widely rejected
as ever in America, but he has come to conclusions that are to be welcomed. I am
convinced that Barth needs a new set of interpreters in the Anglo-Saxon world and
that, above all, his more recent writings should be translated without delay. He
has done a great deal to persuade Christians that they should take responsibility
for political action. He has made Christian faith and ethics relevant to social
problems, lie is a prophetic spirit who now has a positive message about the whole
world of Cod's creation."'

In an article entitled "The Theological Pendulum" Waymon Parsons cites the lack

of Barthian influence in the United States in the 1930's but says of 1949J

Seventeen years ago Berth's influence may have touched America only in isolated
spots. Today, however, varying interpretations of his position have resulted in a
movement of major concern in American theology, Hie most vigorous theologians of
our day, occupying chairs in our leading seminaries, are advocates of a neo-orthodox
theology which stems in whole or in part from the dialectical theology of Europe,
The younger men who have been coming out of our seminaries in the last ten years
have a theology that is in marked contrast to the theology of most graduates of
twenty or twenty-five years ago. It is difficult to find a current book on theology
that does not defend the position of neo-orthodoxy.^

Despite such articles there are varying opinions as to how deeply neo-orthodoxy

has penetrated the lives of the churches. On the one hand, lay groups in local

churches began in the 1950's to participate in serious theologioal inquiry, and chui ch

school curricula was rewritten to give greater emphasis to biblical and doctrinal

instruction. The Presbyterian U.S.A. church led the way with its development of the

Christian Faith and Life Series, and the undergirding theology for the material was

neo-orthodoxy. In an article discussing the material for kindergarten-aged children,

Edith Hunter pointed out that the curriculum material of the Congregational :

1, Bennett, John C., "Some Impressions from Geneva", Christianity and Crisis,Vol.VI.
No. 17, October 14, 1946, p. 5»

2. Parsons, Wayrapn, "The Theologioal Pendulum", Religion in Idfe, Vol. XVIII, No. 4»
Autumn 1949» p. 567. ~



churches and the Evangelical and Reformed churches launched in 1950 drew heavily on

the Presbyterian material and that many Episcopal churches were at that time using the
1

Presbyterian study books.

On the other hand, most observers of the religious revival of the 1950*3 serw it

as relatively shallow and theologically unrooted. John Bennett describes it a© very

nearly the anthithesis of the theological revival. It played down the distinctively

Christian and was used to give religious sanction© to culture. The church became so

popular that it had difficulty challenging the community, and it often stressed a
2

gospel of love without the Cross, of "acceptance" wittout Judgment.

It is impossible to do more than speculate as to whether there is 0 direct

relationship between the theological premises of neo-orthodoxy and its seeming

inability to influence the religious revival. Writing as late as 1956, Bennett

predicted that there would be a new response to Barth as American readers got to the
3

substance of his "positive" message. However, Bennett's use of the word "positive"

underlines the pervasive tendency for Americans to see as negative a theology whioh

understands man as totally dependent on the grace of God. Professor Sweet

misinterprets Barth end surely overstates his own point when he says:

This all boils down to mean that man and God cannot work together to make a
better world. It means the absolute rejection of the entire Social Gospel emphasis;
that God alone can reform society; but God is not interested in sooiety, His concern
is to attend and assist the individual soul "in its passage through time to eternity"..
Here is quietism par excellence; a do-nothing theology, which to the average American
seems to be perfect nonsense.^

However, he has put his finger on the most often-voiced criticism of neo-orthodoxy

and Barth, and that is that this theology is not conducive to sooial action. Another

writer has said:

1. Hunter, Edith, "Weo-Orthodoxy Goes to Kindergarten", Religion in Life. Vol. XX,
No. 1, Winter 1950-1951, pp. 3-14. —- —

2. Bennett, John C. "Two Revivals", Christianity and Crisis. Vol. XIX, No.22,
December 28, 1959, PP. 192-193.

3. Bennett, John C., Christianity and Crisis, Vol. XVIr, No. 16, October 1, 1956.
4. Sweet, William Warren, The Amerioan Churches, p. 69,



Now none of us would wish to return either to an orthodoxy which refused to
relate Christian faith to social obligation, or to a liberalism which identified
one social program with the gospel. Nevertheless, a good deal of the sense of social
frustration of the new theology arises out of the dilemma which its dual enphasis on
transcendence and on relativism has created. This dual emphasis has been the source
of its amazing power to an earlier age of crisis. However, we must also admit that
it is this sane emphasis which, because it is strong in critical power but apparently
weak in directing ppwer, is making the voice of the new theology more halting and
somewhat more confused in relation to conorete social problems now that the crisis
is deepening.1

The more recent American criticism of neo-orthodoxy deals with the usage of

language (i.e., the problem of relevanoe) but has basically to do with Earth's

understanding of dogmatics as being the conversation of the Church with the Church

of all ages. This oritioisra is typified by Baul Van Buren's introduction to Berth's

God Here and Now from which we shall quote at some length:

Americans may feel that Barth is a man for whom the turning poigti in theology
and thought lies in the first half of the sixteenth century, rather than in the
second half of the eighteenth century, where we mi$rt be more inclined to locate
it. Yet if we would learn something of what it is like to be a man of the twentieth
century in intimate conversation with the long past of theology....it will be worth
our while never to dismiss this man as a relic of an antique world or as a conserv¬
ative or reactionary who will not move with the times.2
Van Buren then analyzes Berth's concept of preaching as the activity which i

place between biblical texts and their faithful hearer and ss en activity unaffected

by tin®. According to Van Buren, Barth sees the preacher as a mailman delivering

a message he has not written or as an amateur trumpeter whose skill in no way controls

his ability to awaken sleepers. Because Barth refuses to consider the question of

how men use language, he is able to concentrate on what is said to men in the gospel.

Van Buren then says:

As Americans listen to him in this conversation - and a brilliant conversationalist
is always a Joy to hear - they will be tempted to be typically themselves and ask,
But is he in conversation with us? By refusing to consider the way we use words today
and the categories with which we think, has he not shut us out of his conversation?....
These peculiar metaphors and tlie questions which they raise in us reveal both
power and also the problem of Barth as a guide for contemporary Amerioan Christians,
Only history can tell whether Barth*s thought will prove powerful and helpful in
America. The problem lies in his neat separation of the how of language from the
what. Can a word, whether called human or divine, really be considered as a package

1. Gilkey, Langdon B., "The Christian Response to the World Crisis", Christianity and
Crisis. Vol. XV, No. 14, August 8, 1955, p. 110.

2, Barth, Karl, God Hare and Now, (London, Rout ledge and Kegan Paul, I964), p. X2Y,
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which bears its own meaning wrapped-inside it? Are the analogies of a letter
carried by a mailman or a trumpet blown by a novioe really to the point? Whatever
our doubts, Barth stands before us in the posture of one stuffing a letter into our
mailbox or blowing a blast on the trumpet.

In the article by Parsons to which reference has been made, he says that "At

present (1949) there are indications that the swing toward mo-orthodoxy has come
2

to a halt and the movement away from it has be^rn". He indicated that this was

due to some extent to the influence of Reinhold Niebuhr and his growing diseppointment

with Continental theology. Both Reinhold and H. Richard Niebuhr expressed this

disappointment in i960 in The Christian Century series, "How My Mind Has Changed",

In speaking of Barth, Reinhold Niebuhr said:

Barth has long since ceased to have any effect on my thought} indeed he has
become irrelevant to all Christians in the Western world who believe in accepting
common and collective problems without illusion and without despair,3
Richard Niebuhr makes his point a bit less harshly:

To state jqy understanding of our theological situation briefly: I believe that
the Barthian correction of the line of march begun in Schleiermacher's day was
absolutely essential, but that it has become an overcorrection and that Protestant
theology oan minister to the Churoh's life more effectively if it resumes the
general line of march represented by the evangelical, enpirical and critioai movement.
Some new studies in modern theology have convinced me that the movement from
Schleieraacher to Troeltsch was by no means so humanistic 8S its critics have asserted,
Existentialism also has served to reinforce my concern for the personal, for the
religiously experience, for "I-Thou" relations between Cod and man and between men,,,.
While I am speaking of my protests I must include ny rejection of the tendency in much
post liberal theology to equate theology with Christology and to base on a few passages
of the New Testament a new unitarianism of the second person of the Trinity,^
The theology which Reinhold Niebuhr offered to counteract that of Barth has been

discussed in some detail. In Richard Niebuhr's criticism he touches upon an emphasis

which has been running somewhat concurrently with neo-orthodoxy in Protestantism in

the United States, This is relational theology to which we shall turn our attention.

1. Ibid,, p, XV.
2. Parsons, loo, cit.
3» Niebuhr, Reinhold, "The Quality of Our Time", The Christian Century. Vol. LXXVII,

No. 19, toy 11, i960, p. 571.
4. Niebuhr, H. Richard, "Reformation: Continuing Imperative", Hie Christian Century.

Vol. LXXVII, No. 9, March 2, i960, p. 250,
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B, Relational Geology

It roust be pointed out that here as in the preceding section the ohoice of the

■word "relational" to describe this araphasis in American theology is a rather arbitrary

one. One could speak also of a "theology of dialogue" or of an "interpersonal

theology" or of a theology based on the "I-Tbou* concept. However, the word

relational is the broadier of these terms and is therefore best suited to encompass

the varied elements that go to make up this emphasis.

Relational theology has arisen both as a revolt against neo-orthodoi^ and as a

response to the increasing depersonalization which is characteristic of American

society. By the end of the 1950's several writers were pointing to "a marked decline
1

in theological creativity and sensitivity" in American Protestantism, Warren Ashby

saw the lack of theological vitality as being due to a number of factors, Whereas the

early achievement of neo-orthodoxy which had rovided the dominant Protestant perspective

for more than two decades was great, it had inhibited the development of newer

theological ideas by its use of traditional language and by its "one-sided attack" on

liberalism. Squally stultifying has been the emphasis on biblical theology end the

dominant philosophical motifs of existentialism and logical analysis, Ashby also

indicated that the current emphasis on the church (",,,,self-conscious centering on

the church is a kind of religious narcissism that destroys spontaneity") had been

unproductive. Finally, the total sociologioal situation in America for the pest

twenty years hed been so complicated and terrifying as to immobilize theologians as
2

well as lay Christians,

In terms of his understanding of the contemporary situation, Ashby saw the task

of Protestantism as being first to acknowledge that it floes not have answers .....

complex, current human queries, but that "answers (conflicting but not necessarily

contradictory) will become manifest to responding selves". Hie church must encourage

1, Perm, Deane, W,, "The Road Ahead in Theology", The Christian Century. Vol, LXX.IX,
No. 3, September 19, I962, p, 112J5#

2, Ashby, Warren, "The Task of Protestantism Today", The Christian Century.Vol. LXXVII,
No. 43, October 25# 1961, p. 1269, ........ .. - --**•
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the independence of individuality. "It is the responsibility of Protestantism today

to insist that life be experienced individually, freshly and fully". The further

responsibility of the church is to insist that the individual participate in the life

of the world - "to push the person toward engagement with 'secular' life, for the

boundaries between 'sacred' and 'secular* are continually being removed". Ashby

summarizes: "It is the unique responsibility and opportunity of Protestantism today

to encourage the individual in his personal existence and search, to help sharpen
1

the issues of his life and to insist that he take the time to be and to become himself".

Another writer who sees t he situation much as Ashby offers the following direct ions

which theologr must take it if is to become a dynamic force: (1) theology must become

language-conscious; (2) there must be a new emphasis on natural theology; the accent

on revealed kerygmatic theology has led to the bankruptcy of cantenporary theology;

and (3) theology must become relation-cantered. Perm says that the character of

religious language is relational in that it seeks to describe man's proper relationship

to God and to man. He indicates that the priority of the relational will help to

transcend the man-made barriers which divide persons and will make "the ultimate test
2

of a man of God his life not his label".

Other writers have focused quite directly on the issue of personhood. Sari

Leonard Langguth writing in 1957 said:

But, more than ever before, the church is now turning to a conscious concern
for the emotional and spiritual health of its people, and is scanning the insights
of psychology and sociology for tools and techniques whereby it can better be of
service in this area. To our surprise, we are discovering that the principles
being laid down for us by these secular sources are remarkably like what the
Carpenter of Nazareth taugjht and practiced. Then the cross catches our attention;
and as we recall what the psychotherapist says about man in isolation and distress,
it dawns on us that God's action in Christ makes very good sense. We are brought
back to what we should have known all along: that in his love, God acted toward man
in the way to which man by his own nature could best respond..,.God'3 action in
Christ was interpersonal.3
T. Ibid., pp. 1270-1271.
2. Perm, op. cit.. p. 1126.
3. Langguth, Earl Leonard, "Toward an Interpersonal Iheology", The Christian Century.

Vol. LXXXIV, Ho. 39, September 25, 1957, pp. 1134-1135.
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In the same vein but with a bit more sophistication, Edward Stein wrote three

years later:

Beyond the formal technical knowledge of man, beyond the externals of communication,
beyond the things that are the coin of civilization, the manipulables of the clever,
the arbitrers of power, beyond all these, is the inner sanctuary of the self, the true
person. This sanctuary is the final citadel of life. It is the contact point with
God and with man. It is that which abides when all else is taken from us. Here we
minister to one another, are priests to one another, and stand together with all men
against that which would destroy us. Here the machine, the apparatus, was conceived,
Here it must be conquered.

As has been indicated, this "person-centered" emphasis in theology was developing

concurrently with neo-orthodoxy, and though it was in some respects a revolt against

neo-orthodoxy, it was nurtured by one of the same sources which influenced neo-orthodoxy.

The derivation of this enphasis would seem to be two-fold: the theology of Martin

Buber and the philosophy of personaiism. It is impossible to overestimate the influence

of Buber's "I„.Thou" concept on American theology. Very few articles or books are

written which do not use the term as normative of "Christian" relationships - the

relationship between God and man and between man and man. However, one would have to

agree with Maurice Friedman's contention that the widespread influence of Buber does
2

not mean an equally widespread understanding of his philosophy.

An adequate American interpretation is that made by Arthur Mo&ill, and because it

is illustrative of the transformation of the philosophy of Buber into Christian theology,

it shall be quoted in full:

....Buber sets up a contrast between what he calls the I-It world and the I-Thou
world. The I-It world, he says, is essentially one of alienation. It is where the ego,
withdrawn inside itself, looks out upon a realm that stands over againnt it. This
world involves a basic separation, a basic over-againstness between the self and all
other beings. Hist is why Buber calls it the realm of "experience", since experience
occurs when we are aware of something as standing over against us in some independent
realm. In this world the mind merely passes over the surface of things. It never
penetrates them, never apprehends them from within, but only looks at them from the
outside, as if from a distance. In this I-It world, no object has any kind of absolute
status or claim. Each thing is seen as bounded by other things, as one item in a world

1, Stein, Edward V,, "Persons in a Depersonalized Age", The Christian Century. Vol, LXXVII
Bo. 25, June 22, i960, p. 746.

2, Friedman, Maurice S., Martin Buber: The Life of Dialogue. (London, Rout ledge and
Kegan Paul Ltd., 1955), P. 271.
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of items. This is the world of objectivity and therefore of intellectual analysis
and rational explanation.

According to Buber, however, there exists another world with altogether different
laws and structures. This he calls the I-Thou world. Here there are no objects, no
things standing in external space. Here the person has his v.hole existence in a
relationship with another. He is encountering a Thou, who for him fills all the
heaven and from whom everything else in the universe derives its meaning. In that
world, the Thou is never known as an object whioh stands separated from us and which
exists by itself somewhere out there in the world. We know the Thou as within our
own depths, as the soul of our 30ul a2id the life of our life. In other words, says
Buber, our relationship with a Thou is absolutely direct. There are no obstacles,
no distances to be crossed. There is meeting - genuine, direot and total meeting.
That is why only in the I-Thou relation i3 the present a full and rich present and
not Just that enpty moment where the past has ended and the future not yet begun.
According to Buber, this I-Thou relation is the realm of love. Genuine love, he
contends, can never appear in the I-It world, can never be the act or attitude of
an isolated ego which throws itself outward toward alien objects. Genuine love is
relationship, is a unity of two, where each is present and genuinely open to the
other. True love does not belong to either; it lies between that I and the Thou,
embracing them both. It is the substance of the I-Thou relation.

Such is Buber*s account of man's two worlds. And we can see how easily this
view can be transcribed into a Christian perspective. It can be maintained that
the Thou world of intimacy and love is precisely the world of reconciliation which
Jesus brought. His message is that God works upon men to cleanse them of their
hostility and pride and indifference to one another. By his grace he enables them
to step out of their self-enclosed separateness from each other, and to enter into
genuine relationship. Tiirou^i the example and encouragement of Jesus, men ere taken
out of the I-It world and placed in an I-Thou world. They are called to love eacJi
other with precisely that directness and intimacy which Buber describes. The good
news of Christ is that men may trust each other as persons, as Thou's and not as
It's, as ends and not as means, -/hen we stand before another person, the grace of
Christ permits us to recognize him for what he is, a child of God, a person who
claims our love, a center around which the whole universe should turn, and not Just
as one objective item in the external world of items.'

McG-ill indicates that Bishop John Robinson's Honest to God is a version of this

gospel, and that, according to Robinson, we have man's entire saving relationship to

God seen as the depths within his I-Thou relationship with his neighbor. McsGill

concludes that in this regard Robinson expresses the version of the gospel which is

most prevalent today in American churobes.

1. MoGill, Arthur C., "The 2nd of IntimacyH, pamphlet published by Christian Peith
and Higher Eduoation Institute, 1965#
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It is beyond the scope of the presert investigation and the ability of the

writer to give more than cursory attention to the historical relationship between

personalism and Protestantism, Its influence was established and has been promulgated

through the Boston University Sahool of Theology, As early as 1904 Bordon Parker of

that faculty was tried on heresy charges by his conference of the Methodist Church

but was acquitted. In 1903 he published the first American systematization of the
1

philosophy. In 1927 his work was brou^it up to date by Albert C, Knudson, Dean of

Boston University School of Theology and professor of systematic theology, in a book
2

entitled The Philosophy of Personalism, The tradition has been maintained by
3

Edgar S, Brightmen, and, to a less extent, by Harold DeWolf# As shall be seen

shortly, Brightman's influence on the Negro civil rights leadership has been

considerable,

Even more than is true of Buber's philosophy, personalism as less than pure

philosophy has been influential in Protestantism in the United States, Knudsan

defines personelism as "that form of idealism which gives equal recognition to both

the pluralistic and monistic aspects of experience and which finds in the conscious

unity, identity, and free activity of personality the key to the nature of reality
4

and the solution of the ultimate problems of philosophy", Hs posited as the
5

fundamental presupposition of personalism the "reality of the soul or self or 'I*",

Prom such technical philosophical terminology the layman has arrived at an understanding

of personalism as meaning that personality is the active ground of the world and the
6

Supreme Self is immanent in the human self.

1. Bowne, Borden Parker, Personalism, Common Sense and Philosophy. (London, Archibald
Constable & Co., Ltd. 1903),

2. Knudson, Albert C,, The Philosophy of Personalism, (New York, The Abingdon Press, 1927)
3. DeWolf, Harold, The Religious Revolt Against Reason,(New York,Harper & Bros,, 1949)#
4. Knudson, 00. oit,. p. 37>
3• Ibid.i p,'Z1•
6. Olmstead, op, oit.. p. 472.
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Reference must be made also to Paul Tournier whose book gie Meaning of Persons

was read and discussed widely in laymen's study groups in the United States in the

1950's. His concepts of "personage", "person", and "Bialogue" have been utilised
1

in the search for an answer ro the problems of depersonalization.

Again, the important question is how these varied strands which hove merged into

a "person-oentered" theology have influenced, or are likely to influence, the life of

the church. Conjecture is more difficult than in the case of neo-orthodo^, for this

movement does not seem to have reached its crest, nor are the forces which produced it

(with perhaps the influence of neo-orthoaoxy) diminishing. As was true with neo-

orthodoxy, church school curriculum material has been revised with this emphasis in

mind. The most outstanding example was the educational material produced by the

Episcopal church in the 1950's. During this period its clergy were systematically

trained at the College of Preachers in Washington, D.C., in relational theology, "an

application of the I-Thou relation to sacrament, grace, and redemption, conceived in
2

relational terms, primarily in the family". One of the leaders in this training
3

program was Reuel Howe whose lectures were published as Man's Need and God's Action.

Howe's book was used widely across the Protestant church as the basis for discussion

grouos. Friedman cites it as a particularly successful application of the I-Thou
4

concept. The foreword was written by Canon Theodore .Yedel, Warden of the College

of Preachers, and in it he explains Howe's approaoh as follows:

Ihe presentation of the Christian Gospel, traditionally fandliar to us, normally
takes the form of proclamation..,.The Gospel, in other words, begins with God and not
with man. In an age of increasing religious illiteracy, however, proclamation of
the Gospel requires prepared minds and hearts..,.The "language of Canaan"....must be
made relevant to life as modern men and women know it. Verbal presentations of the
Gospel frequently find themselves giving answers to questions that have not been
asked - or not asked yet.

1. Stein, loc. cit.,
2. Friedman, op. cit.. p. 270.
3. Howe, Reuel I.., Man's Need and God's Action. (Greenwich, The Seabury Press, 1953)*
4. Friedman, loc, cit.,
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Can there, accordingly, be an approach to the Gospel which begins at the other
end? Can v-e start with questions and not with answers? Can we lead modem men and
women to faoe the nryst ery of themselves and their deeper hungers for salvation,
often uneoknowlodged, for which the Gospel oan then become light and healing? This
pedagogio procedure looks dangerous at first,...Yet the method of correlating
question and answer, humsn need and revelation, if tried in faith, may lead to
astonishing results. Dialog replaces monolog.1

Two leaders of the Nef ro religious community base their theology on interpretations

of this relational or persarw>entered emphasis, George Kelsey, professor of Christian

ethics at The Theological School of Drew University, has recently published a book
2

Racism and the Christian Understanding of Man. Kelaey's thesis is that racism in

its modern manifestation is a faith, a particularly pernicious form of idolatry. His

analysis of racism as a faith in contrast to the Christian faith draws heavily on

Buber's philosophy. As he explains it, the racist consciousness operates in "the

world of It". Hie "I* self does not enter into communion with the other, for the

other is not known as "Thou", The other always remains an "It", but the consciousness

which alienates and dominates makes itself a correlate of that which it enslaves. In

the context of race relations, the racist lives entirely in the "I«-It" world, and lie

oan never find himself in this world as a person, for to live there alone is not to

be a "real" man. Kelsey's analysis is fresh, skilful, and disturbing, and cannot but

have influenced his students,

Martin Luther King, Jr. is accepted as the leader of the Negro religious community.

However, Joseph Washington probably speaks for more Negro theologians than himself when

he points out that King's theological influenoe has not been a beneficial one. He

indicates that King thinks basically as a philosopher and not as a theologian and that

while "love and theology need philosophy to operate in the context of the humsn
3

community", love and theology always transcend philosophy. Washington sees King's

1. Howe, op. oit.. pp. vii-viii.
2. Kelsey, George D., Racism and the Christian Understanding of Man, (New York,

Charles Soribner's Sons, I965).
3. Washington, op. oit.. p. 8,
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offort to combine love and the strategy of non-violence in his theology as e

failure end says that King borrowed Gandhi's "synoretio spirit, and it is as though

Soorates, Thoreau, Hegel, and Jesus were all dumped together into one philosophioal

bowl like tossed salad. It is this syncretistic inclination combined with King's
1

undoubted impact that continues to mske Negroes mistake religion for faith.

Because Washington's interest is primarily theological, he discusses the philosophy

which he attributes to King An only a negative way.

Another writer who has dealt with King's philosophical bent more in terms of

content is James Sellers in an article dealing with the theological grounding of
2

the non-violent movement. Sellers alludes to Reinhold Niebuhr's early prophecy
3

concerning the use of non-violence, but points out that King has explicitly rejected

Niebuhrian ethics on the basis of his belief that Niebuhr overemphasizes the corruption

of human nature. King studied at the Boston University School of Theology with

Brightmen and DeWolf and says that there he came to see that "the clue to the meaning
4

of ultimate reality is found in personality". Sellers describes the personalism to

which King was exposed as being "an offshoot of the profound liberal theology of the

last century which unfortunately tended to dismiss the notion of the wrath of God as

an antiquated myth, and to place the stress on the love of God as the only effective
5

force". The result has been, as Sellers sees it, that the non-violent movement has

operated with an ethic whioh is an inversion of contemporary ethics, Hie leaders

have insisted that love is more relevant than Justice in reforming society, Justioe

seems to stand as the highest goal of a Christian society with love subordinated as

a method of attaining this goal.

1, p# 9,
2, Sellers, James IS., "Love, Justice, and the Non-Violent Movement", Hieology Today.

Vol. XVIII, Vo.l, January I962. — ~
J, See section on Niebuhr in preceding chapter.
4. King, Martin Luther, Jr., Stride Toward Freedom. (London, Victor Gollanoz,Ltd., 1959)#

P. 80.
5. Sellers, op, oit,. p. 4-31.



That Sellers* analysis of King's theology is a legitimate one is borne out by

King's writings and speeches, Exerpts from one of his more famous speeches made

it the time of the civil rights march on Washington in 1963 were published by the

United Church of Christ with the footnote: "We feel these exerpts will be as helpful

for resources for worship as ar^y prayers we could publish", A brief quotation will

indicate the tenor of the speeoh:

Now is the time to mare real the promises of democracy. Now is the time to
rise from the dark and desolate valley of segregation to the sunlit path of racial
Justice, Nov* is the time to lift our nation from the quicksands of racial
injustioe to the solid rock of brotherhood. Now is the time to make Justice a
reality for all of God's children,

,...And that is something I must say to my people who stand on the threshhold
which leads to the palace of Justioe, In the process of gaining our rightful place
we must not be guilty of wrongful deeds.

Again end again, we must rise to the majestic heights of meeting piysioal force
with soul foroe, The marvelous new militancy which has engulfed the Ifegro Community
must not lead us to a distrust of all white people, for many of our white brothers
as evidenced by their presence here today have oome to realise that their destiny is
tied up with out destiny,

,,,,I have a dream that one day every valley shall be exalted, every hill and
mountain be made low, the rough places will be made plain and the crooked places
will be made straight, and the gloiy of the Lord shall be revealed and all flesh
shall see it together.

This is our hope. This is the faith that I go back to the south with - with
this faith we will be able to hew out of the mountain of despair a stone of hope,''

In reviewing King's Strength to Love which is a collection of sermons, Miles

Shishido said:

,,,,It is not so much the sermons themselves as the theological perspective
which informs end the feeling-tone which pervades the sermons that bother this
reader. Sermons ore not theological essays and, as every preacher knows, it is
difficult to develop an adequate theological perspective within the sermonic form.
But one gets the feeling that the sermons tends to identify too easily love with
soul-force, and soul-force with non-violence, and all that is good and beautiful.
In doing so, Br, King oomes dangerously close to being moralistic, and love beoomes
an overpowering, fearsome thing, almost vengeful.

1, Published in Social Action. The United Church of Christ,
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,,..Not for a moment would we deny that there is tremendous power in that method
which Dr. King has used to relentlessly in the struggle for racial justice. Nor would
we deity that his method is probably the most adequate and satisfying in the current
situation. But to generalise this method as adequate for all human conflict and to
make a too easy identification between non-violence and love and between violence and
hate are to ignore or falsify the inescapable relationship between power and love and
between love and justice,''

King's influence is indicated by the analysis of "Negro religion" by a prominent

Negro writer, Louis Lomax, who says:

After all, a theology is the result of man's groping with adverse powers - known
and unknown, seen end unseen - and the function of a gospel is to speak to the
frustrations of the people who espouse it,

. sit-ins raged throughout the spring of I960,.,,and although few people know
it, a new religion, peculiar to the Negro, was being born,

This faith, given incipient articulation by Martin Luther King, was the
culmination of a hundred years of folk suffering, like all faiths, it is peculiar
to the people who fashioned it; it was a hodgepodge, as every faith is, of every
ethical principle absorbed by ny people from other cultures. And so the best of
Confuoius, Moses, Jesus, Gandhi, and Thoreeo wes extracted, then nixed with the
peculiar experience of the Negro in America,

,,,,This new gospel of the American Negro is rooted in the theology of
desegregation; its missionaries are several thousand Negro students who - like Paul,
Silas, and Peter of the early Christian era - are braving great dangers and employing
new techniques to spread the faith. It is not an easy faith, for it names the
conservative Negro leadership class as sinners along with the segregationists. Yet
this new gospel is being preaohed by clergymen and laymen alike wherever Negroes
gather,2

Those limited examples would seem to indicate that the theological climate in

the United States during the contemporary period has been such as to make it amenable

to the person-centered emphasis of relational theology.

0, Radical Christianity

The most recent Jrend in theology in the United States presents one with

several difficulties almost immediately. There is again the problem of terminology

and the problem of great diversity among the theologians associated with this trend.

1. Social Action, The United Church of Christ, September, 1963, pp. 40-43*
2, Lomax, Louis, The Nearo Revolt. (New York, Harper & Row, I963), pp. 59-60#

PP. 137-138.
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There are also the problems connected with the fact that it is in a very early stage

of development. This means that it is difficult to evaluate its present influence

or to predict its future influence, 3h fact, what now seems to be a trend may grow

into a movement of importance or it may die stillborn. We shall also see that there

is basis for the point of view that in marry respects this trend is really a reversion

to the theology of earlier oenturies.

The problem of terminology is intensified by the fact that most of the theologians

associated with this trend are themselves very language-conscious and would be as

opposed to being identified with a school or movement as are the theologians commonly

identified with neo-orthoeoxy. However, identification must be mace, and again the

choice of the word "radical" has been an arbitrary one. Other descriptive terms in

current usage are the "God-is-dead" school and "secular Christianity", Illustrative

of the diversity within the trend is the fact that one theologian who identifies

himself as a radical Christian sub-divides this group into "hard" and "soft" radicals.

In an analysis of this hew trend in contemporary American theology Gene Reeves uses a

three-fold groupings "religionless theology", "Godless theology", and "Christless
1

theology", For our purposes, however, a broader survey should be suffioient.

That radical Christianity has achieved &- position of respectability and some

inportance in the United States is indicated by a perusal of American theological

Journals, Since i960 increasing space has been devoted t articles by men identified

with this theology and to articles about the theology. In I965 The Christian Century

published a series of articles entitled "How I Am Making Up l^y Mind", In terms of

percentage by far the largest group of contributors to the series were proponents of

radical Christianity, Christianity and Crisis and Religion in Life devoted entire

issues in I965 to an analysis of the "new" theology. As early as I962 Theology Today

1, Reeves, Gene, "A Look at Contemporary American Theology", Religion in Life.
Vol. XXXIV, No. 4, Autumn I965, P» 513*
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did the same, What is more surprising and more indicative of the widespread general

interest was the publication of a lengtly three-part article entitled "The New
1

Theologian" in The New Yorker magazine. The article was a present at ion of the basic

theology of neo-orthodox theologians and of those American, English, and Continental

theologians who find this no longer satisfactory. In the series in The Christian

Century Langdon Gilkey who does not identify himself with radical Christianity but

who calls for a "radical reconstruction" of theology speaks of the "so-called
2

'God-is-dead* theology so prevalent today in one form or another". Another writer

in the same series who is identified with the new trend says,there also turned

out to be a small group of teachers and scholars, pastors and student workers that

is moving in a common enough direction to make possible the claim that there is a

radical theological movement. Members of this group are in touch with each other;

plans are under way for a major meeting of the group and there is even some talk of

a new Journal devoted to the movement."

As has been shown, there was increasing dissatisfaction with Continental theology

during the late l950's among American theologians. However, in the article to which

previous reference has been made, Gilkey contends that in i960 most theologians' minds

were made up - that they were moving in a neo-orthodox, Bultmannian or Whiteheadian

direction. He then says: "The most significant recent theological development has
4

been the steady dissolution of all these oertainties...." He attributes this

dissolution to two factors: (l) the theological revival of recent decades sou#t

to speak of God in the old terms to a world of modern man, and (2) the mood of

seoularism is becoming increasingly potent. He then characterizes the "God-is-dead"

1. Mehta, Ved, "The New Theologian", Hie New Yorker. November 13, 20, 27, 1965.
More recently William Hamilton has published an article "The Death of God" in
Playboy magazine, August I966,

2. Gilkey, Langdon, "Dissolution and Reconstruction in l'heologv".Xhe Christian Century.
Vol. LXXXII, No. 5, February 3, 1965, p. 136.

3. Hamilton, William, "The Shape of a Radical Theology", The Christian Century.
Vol. LXXXII, No. 43, October 6, 1965, P. 1220. """" ™-

4. Gilkey, op. cit.. p.135.
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school as being composed of those men who soy, "Let us....cease to talk about God, or

the divine, for the universe around As is absurd and only the void is real. And let
» 1

us speak only of the figure of Jesus and his coll to love".

While radical Christianity is a revolt against neo-orthodoxy, its leaders are

not reluctant to express their indebtedness to that movement. Schubert Ogden says

that the contributions of Karl Berth, Reinhold Niebuhr and their followers cannot

be forgotten and that "above all, none of us can afford to ignore the most important

lesson of our teachers of the last generation: the Christian faith is not something

we have at our disposal, to cut and trim as the fashions of the day may seem to

require, but is a given reality with its oen integrity, whose first demand on us is
2

for understanding and respeot." An analysis of the contributions of the older

theology to the new is made by G-ilkey:

From Berth this movement has accepted the radical separation of the divine and
the secular, of God and ordinary experience, ancl so of theological language and
philosophy; and it approves his further separation of Christianity and religion....
From Tillich it has accepted the campaign against theism, and against personalistic
and pythological language about God, From Bultmann it has absorbed the polemic
against ancient "mythical" categories in theology,,,.Apparently this generation finds
itself influenced solely by these particular negative elements of the older theology
and not at ell by the balancing positive elements in each oase: the emphasis on God,
revelation, and the Word of Barth; on an ontological analysis of existential "depth",
on revelation, and so on Being Itself in Tillioh; and on existential inwardness and
self-understanding "at the boundary" and "before God" in Bultmann. If these
negative elements in neo- orthodoxy alone are stressed, there is solely in that
inheritance itself substantial ground for a radical revolution.'

In a sense Paul Tillich is the father of the radical Christianity movement in

the United States, Although he is criticized for having failed to go far enough

in his search for relevance and although his concept of "being" end "Tillichian"

terminology in general is rejected, his stature as a theologian whose primary concern

was communication with modern man laid the groundwork of respectability for more

1. Ibid., p. 136,
2. Ogden, Schubert, "Faith and Trust," The Christian Century. Vol, LXXXII, No. 35 >

September 1, 1965, p. 1053. —... ...
3# Quoted in The New Yorker. November 13, I965, p. 140#
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radical efforts in this direction. Mehta quotes him as saying:

Organised Christianity makes less and less sense in the increasingly secular world.
We are now living in a mass culture, and to people formed by mass media and secular
interests traditional religion has no meaning. I -was a chaplain in the German Arrqy
in the First V/orld War. If I used Biblical language to the soldiers, it meant nothing
to them - they -Here about to die, and yet the Bible had nothing to say to them. I
preached sermons, therefore, that never used any of the language of the Bible. They
were a little n^ystical, a little poetical, and also had a touch of common sense, and
they had an effect. I think that in the secular world churches must find a new
function, they roust take on new meaning."'
Jerald Brauer, dean of the University of Chicago Divinity School, indicated that
Tillich
Tillioh was not a voice from the past but a man who spoke to the future:

You see, all his life he has been speaking to the people on the borderline of
religion, people who were outside the church but leaning toward it, but now the people
who are the church, even those of us in theology, find ourselves to be also on the
borderline of religion. The people who are on the borderline are growing in number
everywhere. They are the people for whom Ti'Llioh's theology is really made, so
Tillich now has more to say than ever.2

The writings of Dietrich Bonhoeffer, however, have been by far the most important

theological influence on radical Christianity, Almost without exception the radical

theologians see their encounter with Bonhoeffer's works as being a decisive turning

point in their theological Journey, Just as Buber's terminology has been assimilated

by Protestantism, Bonhoeffer's phrase "a world come of age" has become a normative,

descriptive term in the United States. As in the case of Buber, it is questionable

whether all of Bonhoeffer's "disciples" have interpreted rightly or understood fully

the implications of his theolo^r. Martin Marty points out that roost attention in

the United States has focused on the final letters in Ms final work Letters and Papers
3

from Prison, and that attempts have been made to build a "worldly" ethic snd secular

systematic theology out of "several enigmatic, fragmentary, intuitive projections in
4

personal correspondence". Such an attempt does not do Justice to Bonhoeffer's

ability fcs a theologian who was a student of both Berth and Bultmann. Increasingly,

1. Ibid., p. 132.
2. Ibid., p. 120.
3. Bonhoeffer, Dietrich, Letters and Papers from Prison, (London, SCM Press, 1953)*
4. Marty, Martin E., Ed., The Place of Bonhoeffer, (London SGM Press, 1963)» P. 16,
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scholars are of the mine? that the direction in which he was moving was toward some

sort of synthesis of the thought of the two: that is, of accepting the really

inaccessible word of God as revealed in the Bible, and, on the other hand, treating

that word existenbially, At any rate, Bonhoeffer's call for a "worldly"

Christianity for a "world come of age" is understood properly only in conjunction
1

with his Christology, One who has real all of his writing? finds it very difficult

to e?.:ree with William Hamilton who speaks of Bonhoeffer's "vision of a theology without
2

a doctrine of God, a doctrine of the Churoh, or eschatolo&r", The God who was dead

for Bonhoeffer was the God of religion, man's idea of God; the God who is alive is

the God who appeared, ana appears, in the world in the person of the suffering and

humiliated Christ,

We must turn our attention now to the theology of the radical Christians, As

was indicated, there is great diversity among their thought. Probably there would

be general agreement only on the point that the world today is a world in which

traditional language about God and traditional concepts of God are irrelevant,

William Hamilton divides the radicals into two groups: on the age hand, there are

the "soft" radicals whose difficulty is not with the message of Christianity but with

the communication of itj on the other hand, there are "hard" radicals whose concern
3

is not with communication but for whom the message itself is "problematic". This

is a valid distinction and one that shall be observed in this analysis,

Hamilton sees three motifs emerging in the theology of the "hard" radicals.

There is the experience of the loss of transcendence which he refers to as tire death

of God. He points out that the word "death" must be used rather than "eclipse",

"hidcewnens", or "absence" because this metaphor implies a real loss, "something
4

Irretrievable" • and such is the common experience of his group, Thomas Altizer

1, Godsejf, John B., The Theology of Dietrich Bonhoeffer,(London, SCM Press, I960),p,280.
2, Hamilton, William, "A Secular Theology for a World Come of Age", Theology Today,

Vol, 18, January 19<>2, p. 458,
3, Hamilton, William, "The Shape of a Radical Theology", op. cit,, p.1220,
4, Ibid,, p. 1221.
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states the point even more strongly:

Now that we have learned that we can no longer speak about God we must learn
how to speak of the actuality of his death. For to refuse to speak about the death
of God is to turn away from the moment before us, to evade the brute reality of our
history and therefore to foreclose the possibility of speaking the Christian Word
which is present in our midst. If ours is truly a history in which God is no
longer present, then we ere called upon not simply to aocept the death of God with
stftlo fortitude but rather to will the death of God with the passion of faith.1

The second motif has to do with Christology, Hie time of the death of God is

the time of obedience to Jesus, "The Christian is defined, therefore, as the man
2

bound to Jesus, obedient to him and obedient as he was obedient". Hamilton admits

that a Godless Christology raises problems. 'Why Jesus? The answer cannot be given

in terms of the Christian doctrine of revelation which "says too much" or in

vocational terms which "says too little". In this "unfinished theological vision"

one can only say:

Jesus is the one to whom I repair, the one before whom I stand, the one whose
way with others is also to be my way because there is something there, in his words,
his life, his way with others, his death, that I do not find elsewhere. I am drawn,
and I have given my allegienoe. There may be powerful teachings elsewhere, more
impressive and moving deaths. Yet I have ohosen him....It is a free choice, freely
made,3

A more developed Christology is presented by Paul Van Buren in his book The Secular

Meaning of the Gospel which employs the tool of linguistic analysis to produce what
4

Van Buren calls ft "secular interpretation of Christianity", At a later date,

however, Van Buren professes not to be so concerned with Christolo^y and says that

for him the important issue is whether Christianity is about man or God. He argues

that it ii fundamentally about man - that its language about God is "one way of

saying whet it is Christianity wants to say about man and human life and human history" -

that "Christianity is basically about.,..a certain form of life - patterns of human
5

existence, norms of human attitudes and dispositions and moral behaviour".

1. /Itizer, Thomas J.J., "Creative Negation in Theology", The Christian Century,
Vol. LXXX11, No. 27, July 7, 1965, P. 866.

2. Hamilton, 00. cit.. p. 1221.
3. Loo, cit.
4» Van Buren, 5aul, The Secular Msarang of the Gosoel, (London. SCK Press, 1963), P» 199«
5. The New Yorker. November 13, I965, p. 153.
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Thirdly, radical theology is an "optimistic" theology. It has a doctrine of

sin but this is not a oentral doctrine. It is describing and relating itself to

"a nevs feeling of hope and optimism in American life today, a conviction that
1

substantive changes in the lives of men can and will be made", Hamilton concludes

by saying, "This optimism is found in today's Negro revolution, and the radical

theology wishes to learn from and respond to this decisive movement in our natural
2

life".

The "soft" radicals who are concerned with relevance and communication form the

larger group whioh includes professional theologians, sociologists and historians
3

whose concern is with Christianity, and many parish ministers. There is wide

diversity of thought in this group also, but the starting point is generally that of

accepting the process of secularization as inevitable and as an opportunity for the

Church rather than as an evil to be opposed or before which to retreat. There is a

general concern with the problem of eoranunication accompanied in most oases by the

belief that traditional Biblical language is inadequate. They also question the

adequacy of traditional institutional forms and patterns for the proclamation of the

gospel.

The most adequate approach to an understanding of this theology is to examine

briefly the thought of certain of its leaders. Harvey Cox's The Secular City is

probably the most widely read work by one of the younger theologians. Cox distinguishes

carefully between secularism which is the name of an ideology, "a new closed world-view

which functions very much like s new religion", and secularization, which "finds its

roots in the biblical faith itself and is to 3ome extent an authentic outcome of the
4

impact of biblical faith on Western history,,,," While one may question his exegesis,

1, Hamilton, op, oit,. p, 1221,
2. Ibid,, pp. 1221-1222.
3, Reeves (op. oit.) includes in this group Langdon Gilksy, Gayraud Wilmore, Martin Marty,

Ronald Osborn, Peter Berger, Gibson Winter, and Roy Sdkhardt, who are the more prolific
writers. Mention should also be made of Arthur McGill, Harvey Cox, Howard Moody, and
Daniel Jenkins.

4. Cox, Harvey, The Secular City,(London SCM Press Ltd., I965), pp. 2-4.
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one cannot but be increased by his oreativity. He indicates that three pivotal elements

in the biblical faith have each given rise to one aspect of secularization! "the

disenchantment of nature begins with the Creation} the desacralisation of politics
1

with the Exodus; and the deconsecration of values with the Sinai Covenant...." After

establishing this Biblical basis, he does a sociological analysis of the secular city,

and on the basis of this analysis concludes that "the starting point for any theology of
2 "

the Church today must be a theology of social change". Before formulating a doctrine

of the Church one must deal with the Biblical concept of the Kingdom of God, and Cox

finds in the idea of the secular city the "same esohatological reality once expressed
5

by tiie idea of the Kingdom of Goi", It is at this point that theologians have

criticized Cox's theology as being a reversion to the Social Gospel, and Cox

anticipates this criticism by indicating that while a corrective against the Social

Gospel was necessary, it has been "pushed too far". He indicates that theologians

of his generation have been Obsessed with various aspects of a doctrine of the Church,

and that in reality "a doctrine of the church is a secondary and derivative aspect of

theology which comes after a discussion of God's action in calling man to cooperation

in the bringing of the Kingdom, It comes after, not before, a clarification of the
4

idee of the Kingdom and the appropriate response to the Kingdom in a particular era".

The Church is a people whose institutions should enable them to participate in God's

action in the world, and the forms of church life are dependent on the function of

the Church, "They must effectuate rather than hinder the congregation's capacity
5

to discpver and cooperate in the work of God in the world". The content of the

Church's ministry is the continuation of Jesus' ministry, which was to announce the

arrival of the new regime, personify its meaning, and to begin distributing its
6

benefits. On the basis of this understanding, Cox delineates the task of the Church

I. ttiiy p. 17.
2» P. 105.
3. Ibid,, p, 110,
4. Ibid,, p, 125,
£. Ibid,, p. 126,
6• IbiA" P. 127.
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as it faces various problems in a typical urban setting. In a final chapter he deals

with the problem of language and ssys that "we speak of God to secular man by speaking

about man, by talking about man as he is seen in the biblioal perspective., v¥e speak

of God in a secular fashion when we recognise man as His partner, as the one charged
1

with the task of bestowing meaning and order in human history,"

The tenor of all Cox's thought is toward an understanding of the relation between

God and man as being one of partnership for the purpose of organising the world,

Charles tfest points out that Sax "neglects the margin that exists between the hi^iest

achievements of human goodness and the minimum necessary to bring health and peace to
2

the world - the margin expressed in the Bible by the crucifixion of Christ". Ha

indicates that a theology for revolution must understand as did Barth, Niebuhr, and

Bonhoeffer "the dilemma of the strong and free man whose very strength la his problem

when he seeks to restore and deetwan the relations with his fellowmen and with God that
3

he himself has broken".

Cox finds Buber's I-Thou ooncept inadequate for an understanding of relationships

in an age of secularization. He sees emerging in urban sooiety a "new type of inter-

human relationship....one that is Just as human as I-Thou but is qualitatively different...
of ^

Hather than participation or confrontation, it is a relationship/alongsideness".

Another theologian who is concerned with urbanization is Arthur MoGill whose understanding
5

of Buber was quoted earlier. He contends that the prevailing personalistic notion of

Christian love must be challenged on two grounds: first, "a man or woman may be more

richly and deeply human in his technological labor in an 'impersonal' community than

in his private world of intimate love"; and secondly, the personelistic notion is
6

unbiblical since the New Testament sees love as service rather than intimacy. However,

1. Ibid., p. 256.
2. West, Charles C.f Christianity and Crisis, Vol, XXV, No, 12, July 12, 1965# p. 143.
3* Ibid.» P» 149*
4. Cox^ op. oit.. p. 263«
5. See pages+ this chapter. + 242-243.
6. Mcca.ll, Arthur, op, oit.:



MbGill remains more firmly anchored in the biblical faith than Oox by insisting that

the love of neighbor which takes the form of service to the neighbor is the result of

obedience to God who alone commands and claims men. Our service to the other is a

mirror of God's own servioe to man and not, as with Oox, the result of a partnership

relation between God end man.

Langdon Gilkey whose approach is a theological one largely uninfluenced by

sooiology is concerned primarily about language about God "in a world in which no

prior assumptions, metaphysical or religious, con be taken for granted, and in which
1

ordinary experience seems swept clear of cosmic coherence and ultimate meaning alike",

Beoause this is the oase, theological analysis must begin with man, Whet remains for

the contemporary theologian, as was with the oase with Augustine and Sohleiermacher,

is "man as we can see him acting out his life around us, and as we feel the shape and
2

depth of that human existence in ourselves", Gilkey says that such a "theological*

study of man should be informed by history, and by the attitudes and feelings about

life that are derived from religious tradition. Such a study would confirm the faot

that man at his core is a "religious" being, and this truth provides the olue both

to his humanity end his relation to God - "for God-language is the explication of
3

the answers to the deepest questions about man's existence". Hie ultimate problem

for theological language is the uniting of the two elements of man's deepest experience,

the one universally human end the other uniquely Christian: the depths of human

existence with its joys and terrors and the claiming and saving power of "the figure

of JeBUs". If these are united coherently, theology will again be able to speak of
4

God with power and intelligibility to contemporary man, according to Gilkey,

Finally, a creative attempt to relate the Church to th« secular world at a

parish level has been demonstrated in the ministry of Howard Ibody at the Judson

1, Gilkey, Langdon, op. cit.. p. 136,
2» Ibid., p. 137.
3. Loo.oit.
4» lbid., p. 139.



—260—

Memorial Churah in Greenwich Village in New Yoik City, Moody outlines this church's

quest for relevance in an article in Renewal, He indicated that the first five years

of his ministry had involved the congregation in the attempt to understand community

outreach in the light of Biblioal and theological study and had resulted in an

"institutional self-emptying", a discarding of traditional churchly activities to

make room for ministries which would open the congregation to the life of the community.

The second five years was spent in moving into the life of the community. These years

Moody calls the "apologetic phase". In its moving out, the church discovered that the

world wasn't as they had pictured it - that it didn't seem to need the church which

had believed the world needed it desperately. Moody speaks of the present phase of

the Ministry of Judson Church as "the secular phase". The task of the church is to

help the world be itself, As Moody sees it, the implication of this is that

Christians "will be enabled to be human to our fellow-beings. Ifce activities of our

church are not Justified by the need to convert, cajole, or change. The witness is

no longer burdened by our having to teach or convince those whom we meet". He

defines the Church as a real "happening in the world", which happens whether man

believe it or not, but which happens in a space or plaoe. As opposed to the concept

of Churah renewal being effected by a creative remnant within the congregation,

Judson Church has practiced the policy of inelusiveness - which has resulted in a

community of mankind that includes "Christians, agnostics, atheists, persons of

faith and unfaith. The touchstone of the community is still the Christian gospel

(without apology); the metaphysical mood is one of waiting and seeking". Moody

believes that such a secularized, Christian community is free to discover the new

shape of mission in terms of human need and the social structures of the contemporary
1

world.

1, Moody, Howard, "Toward a Keligionless Church for a Seoular s/orld", Renewal.
May I965, pp. 4-8.
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It is obvious that the Christian radicals of both the "hard" and "soft"

schools hold certain beliefs in common. Their understanding of "divinity" or

"reality" is conditioned by their understanding of man and the world. Theirs i3 a

theology of optimism. They are optimistic about man's possibilities and abilities.

Their attitude toward the world and culture is one of affirmation. Their inclination

is toward the ethical, and the dominant note of their ethics is identification. The

tendency is away from Christology toward a "Jesuaology". They share a common

distrust of the relevance of the traditional language and institutional embodiment

of Christianity.

As was previously indicated, any attempt to estimate the longrun influence of

this theological trend would be in the nature of prognostication. Some critical

voices have been raised against it. Paul Holraer points out that the complaints

about the Church's outmoded theology create "the conviction that the whole world

would like to become Christian if only the theologians would become modern". He

then says that theology has never been so much a matter of evidence that it must

change as the evidence advances, and that the Church and theology are faoed with the

tedious task of refashioning men and the world rather than refashioning the faith to
1

render it more plausible. The Christian Century published seven letters of response

to Holmer's article, four from parish ministers who were favorable to his position and

three unfavorable. Of the unfavorable two were parish ministers who felt that Holmer's

position was not conservative enough, and one was from a graduate student in divinity
2

school who was in actual disagreement with his position.

In The Christian Century Series "How I am Making up My Mind" Riohard R. Niebuhr

said:

1. Holmer, Paul, "Contra the New Theologies", The Christian Century. Vol, LXXXII,
No. 11, pp. 331-332.

2. The Christian Century. Vol. LJCXXII, No. 23, June 9, I965.



X do not understand the men who speak about religionless Christianity...the
notion of religionless faith strikes me as a doctrinaire tenet of a theology that
has lost touch with human nature. For, I take it, no matter what else we may find
it necessary to say about Christian faith, certainly experiencing such faith is a
human act. And since man is undeniably a religious being I oannot make sense of
those who separate religion and Christian faith,^

In the seme series Schubert Ogden says:

The affirmations both of God's reality and of our own as re-presented to us in
Jesus Christ are not merely forms in which Christian faith has historically found
expression: they singly are Christian faith in its most basic motif. Therefore,
while in many ways I feel olose to those of njy oonternporaries who are seeking a
"noirreligious interpretation of biblical concepts" or the "seoular meaning of the
gospel", I cannot Join them in their massive antimetaphysioal denials. They seem
to me to obscure or in some cases even to forget the point beautifully put by the
French Jesuit Henri de Lubac that "'Nothing but the earth' is the cruellest of all
illusions" because "Man without God is dehumanized",2

In a criticism of the type of theology espoused by the Radical Christians,

Professor T, F, Torrance speaks of it as being a "retrograde movement....and a flight
3

from the hard and exact thinking that is required of us in genuine: advance". He

points out that there are people who believe that the advances of modern science in

the understanding of the universe call for a radical reconstruction of the Christian

faith which is bourn3 up with absolute cosmology. Torrance believes that the real

problems which the Church has to face are created rather by "the recrudescence of

the old pagan disjunction between God and the world, in which redemotion is divorced
4

frctn creation and the mighty acts of God are removed from actual history...."

Theological statements are not rooted in an objective tford from God to man but are

subjective statements of man's attitude toward the universe and existence. Torrance

is led to the conclusion that ..the Church is suffering from a very serious malady:

it has become so obsessed with itself and its own consciousness that it is unable to

distinguish the objective reality of the truth and action of God from its own

subjeotive states". The "new theology" of Protestantism is the reverse of a

1. Niebuhr, Richard R., "A Power and a Goodness", Hie Christian Century. Vol.LXXXII,
Ho. 43, Dec. 1, 1965, p. 1473.

2. Ogden, Schubert M., "Faith and Truth", The Christian Century.Vol.LXXXII.No.35.
September 1, I965, p. 1060.

3. Torrance, T.F., Theology in Reconstruction. (London, SCM Press, I965), p. 267.
4. lbBidBf. p. 263.
5. Ibid., pp. 270-271.
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Reformation, "revealing a deep-seated traumatic disrurbance in modern Protestantism,
1

in fact a diseased understanding of the Gospel".

The Contemporary Racial Situation: The Response of the Church

The racial situation in the United States since 1940 is so well documented that

a detailed elaboration would be unnecessarily repetitious. Therefore, an attempt

■will be made to indicate only the highlights in the Negroes' struggle for equality

and the response of the Churoh to these occurrences. It is significant that there

was a shift in terminology about 1940. What had been referred to previously as

"the race problem" became "the racial crisis", Hie "live and let live" truce on

civil rights which had existed for many years between the southern states and the

rest of the United States was finally shattered, and there was a barrage of agitation

for civil rights in the 1940's,

While it seems likely that the depression gave the racial crisis of the '40's

its initial impetus, the upheaval of World War II was its major cause, Charles

Johnson said of this period:

Total war and its aftermath have shaken loose many traditions from their deep
mooring, whether these traditions were economic, religious, raoial, or romantic.
The impersonal and direct imperatives of war could not trace a oareful path around
the embedded orthodoxies of race any more than could a flood or earthquake,,,.
Before the war, it was possible to maintain a set of ideas and attitudes involving
race even though these ideas conflicted sharply with another set of ideas oentering
around the American creed of democracy and equal opportunity. The war crisis,
penetrating to deeper levels of thought and action, brought the conflict out into
the open. It had a disruptive effect upon many of the familiar situations and
institutions in which racial adjustments of fe sort had been worked out. It made
new demands for manpower, transcending the values of the traditional race system,
2ven more important, the overall democratic philospphy of the American war effort
brought a new hope of freedom to the minorities and a threat of dissolution to the
long entrenched traditions of social and racial dominance. The end of the war
intensified rather then allayed the conflict, colouring it with the inevitable
fears end insecurities of all post-war periods. Those who had been satisfied

1, Ibid,, p, 271,



■with the old patterns or had profited fran them, were determined to re-establish
them....At the same time the Negro protest against segregation and discrimination
stiffened rather than diminished. Having partially escaped the old rigidities
during the war, they were determined not to be pressed back a.,ain into the
confining mould..,.Added to the determination of the Negroes themselves and to
the support of traditionally friendly elements was a new realization of the
inportance of democratic treatment of minorities in the international relations
of the United States.1

What had been a wave of church pronouncements concerned with race relations

in the 1930*s became in the 1940*6 a flood, Loescher records seventy-eight

pronouncements with ninety-three endorsements between the years of 1940 and 1944*

and there was a steady increase in the number of pronouncements adopted during
2

the last half of the decade. The adoption of pronouncements concerned with

race relations became an accepted pattern of procedure. One can only speculate

as to the reasons for this. Certainly those sane forces which operated in this

decade to make the whole of American society more conscious of racial difficulties

had their influence on the churches. It is probable also that a relationship

existed between the assumption of initiative by government agencies and the activity

of the churches. In his comparison of slavery in North and South America Prank

Tanneribaum points out the importance of the legal framework in South America in the
3

abolition of slavery. It became increasingly apparent in the 1940*s in the

United States that the government was moving toward recognition of the Negro as

a citizen with those rights which accrue to citizenship. It is more factual to

say that the government was being pushed to this point by Negro protest and

external factors, but still this was the situation. Therefore, the churohes may

have seen the beginning of % framework in which they could voice a protest without

being accused of undermining the civil community.

1. Johnson, Charles S., "Race Relations in the United States? The Student World.
Fourth Quarter, 1951* P« 309.

2. koesoher, op. cit«. p. 34,
3» Tannenbaum, Prank, Slave and Citizen. (New York, Alfred A. Knopf, 1947)•
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When one analyzes the contents of the church pronouncements of the 1940's,

certain trends beoome evident, Cne writer has said: "Since World War II Protestant

pronouncements have spoken for the growing ranks cf those who believe that the heart

of the problem of Negro-White relations is segregation - in employment, in education,
1

in housing - and in the church". By the end of the 1940's eight denominations and

the Federal Council of Churches were on record as opposing segregation in both the

church and society. The pronouncements during this decade moved from the general

to the specific. They frequently called for government action, They also indicated

that the denominations were becoming aware of the nature of their own problems as

segregated institutions. This period evidenced the first indications that the

denominations realized some action would be necessary to implement their resolutions.

Study commissions were established and bi-racial committees were appointed to

determine appropriate action. Several denominations made raoe relations their major

church-wide emphasis for a forthcoming period,
I

In terms of their previous performance, the denominations' response to Negro

protest in the 1940*s seamed more realistic and more hopeful. But they obviously

anticipated a gradual, orderly change, and were totally unprepared for the events

of the 1950's. The oivil rights struggle which had been waged under the constraining

doctrine of "separate but equal" since I896 became an open struggle against all forms

of segregation with the Y.ay 17, 1954 decision which ruled that segregated public

schools were inherently unequal. The Supreme Court ruling said in part: "To

separate (Negro children) from others of similar age and qualifications solely because

of their race generates a feeling of inferiority as to their status in the oommunity

that may affect their hearts and minds in a way unlikely ever to be undone".

1. Kelsey, George D,, "Racial Patterns and the Churches", Theology Today. Vol, IX,
No, 1, April, 1952, p. 71.
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A vast majority of .Americans greeted the decision with approbation. Cljurches

welcomed it with prayers of thanksgiving, and Negroes hailed it as the final way

station on their long and tortured march toward freedom. The white south received

the word of the decision with shock and unbelief. Despite what seemed to many

observers the inevitability of the decision in view of previous decisions of the court,

the south was unprepared for what it considered to be the final betrayal. But prepare

itself it did. The Supreme Court delayed its finalizing order one year in order to

give segregated school systems an opportunity to plan for desegregation and in what

many believe to have been the mistaken idea that a gradual transition would result

in less severe community disorder. While there was preparation for school desegre¬

gation in the border states, the preparation was of quite a different kind throughout

the deep south. The Eu Klux Klan was reorganized, White Citizens Councils were formed,

and the legal minds of the states were put to work to discover ways by which the

decision would be circumvented. Once again an atmosphere of violence and hate

prevailed in the south. Schools and churches wer^ bombed; Negro leaders and Negro

children were tormented, harassed, and ptysically assaulted. In town after town

there was an absolute breakdown of law and order whioh usually resulted in Negro

children being withdrawn from newly desegregated schools to prevent further violence

by white people. At last the Federal government was forced to put its weight behind

the decision of the courts and did so by sending Federal troops to Little Rocl%

Arkansas, to enable nine Negro children t enter the public high schools of that city.

It became no extraordinary thing to see newspaper photos of a single six year old

Negro child being escorted by armed soldiers through a screaming mob of hundreds of

white adults. The desegregation plans were generally worked out so as to allow a

minimal amount of desegregation and yet meet the court requirement of "deliberate

speed" and "good faith*. It would not be fair to assume that all of the partial
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plans which placed such a heavy burden on a few Negro children were conceived in

malice. But enough statements were made by public officials in defiance of

desegregation orders to make questionable statements of good intention, And it

must have seemed to Negro parents that they and their children were being reouired
1

to pay an extremely high price for an extremely small amount of progress.

As was stated earlier, the churches* response to the 1954 decision was immediate

and favorable, Hie General Board of the National Council of Churches adopted a

statement in which it declared that the decision "giv..s a clear status in law to a

fundamental Christian and American principle". Every major denomination either at

that time or shortly thereafter made pronouncements in which they asserted the

essentially Christian character of the decision and called for support and imple-
2

mentation by constituent churches. The degree of enthusiasm of the statements

ranged from near jubilance to a more reserved note in those of the Southern Baptist

Convention and southern Presbyterian church. The four largest Negro denominations -

the African Methodist Episcopal, the African Methodist Episcopal 2ion, the Colored

Methodist Episcopal, and the National Baptist - who were not habitual issuers of

statements - commended the Supreme Court for the decision.

The favorable response to the decision which was manifested in denominational

pronouncements was not evidenced by congregations at a conrounity level. In the

early stages of the desegregatir® process, these were almost completely silent.

There is little evidence to indicate that "white churches" in local communities took

any initiative to produce desegregation or offered assistance in planning prior to

desegregation. As desegregation progressed and violence became the pattern, numbers

of individual white ministers and laymen took positive action in the face of the

violence, sometimes exposing themselves to bodily injury along with Negro ministers,

1. As of January I964, of the Negro pupilB in southern states were in desegregated
schools. This percentage included the District of Columbia and the border states.
In the eleven states traditionally known as southern, 1.06$ of the Negro pupils were
in desegregated schools. (Southern School News. January I964)•

2. Oniki, Gerry, op. cit., p. 22.
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parents, and students. But concerted action usually came in the form of statements

by ministerial associations. These statements were very like in tenor the church

pronouncements of the 1930*3 which called for an end to violence and mob action.

The dominant note was a plea for law and order, and this emphasis 011 law as well as

this same emphasis in national pronouncements was to serve as a source of embarrassment

to the denominations at the end of the decade. The most thorough study which has

beer, re of the churches* involvement at a local level in the school desegregation
1

process is Pettigrew and Campbell's study of the Little Rook situation, but there

are any number of unpublished studies made by human relations agencies. In almost

every instance the conclusion is that the churches by their silenoe contributed to

an atmosphere in which violence was very nearly inevitable.

In an attempt to accomplish what pronouncements had not accomplished, the

National Council of Churches and a number of denominations deployed staff in the

south. The Job descriptions of these staff persons differed with the denominations,

but in most instances the staff worked primarily within the structures of the churches

with an educational approach. Most of the programs allowed for a minimal amount of

cooperative work with other community agencies. These staff persons were often

among the early arrivals at scenes of violence, and in some cases the only repres¬

entatives of the "white church" at the soene. As could be expected, they were

resented generally by local clergymen*who considered them to be "outsiders" and

intruders. The National Council of Churches* presence in its southern staff worker

was a particularly effective one during the period of violence,

A significant witness of the churches in the 50*s was made by a interdenominational

group known as United Church '/omen. This is a department of the National Counoil of

Churches and is organ!zea on a national, state, and loaal level across the United States,

At all of these levels it is the most nearly integrated church group which exists in

1, Pettigrew, Thomas P., and Campbell, Ernest Q,, op, cit.
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the states. Because of its interracial character both its pronouncements and

activity had considerable community inpact. The women who devoted their tine to this

organization were apt to be women who were dissatisfied with the conservatisa of their

local churches and who were searching for a more adequate mode of expression of their

faith.

The second decisive event of this deosde was the Montgomery, Alabama bus boycott

in Tteoen&er of 1955* This story is too well known to necessitate retelling. Its

significance lay in the fact that it gave birth to the mass movement as a weapon in

the civil rights struggle and in thst Martin Luther King, Jr, emerged from it as the

leader of the Negro people. For the first time in its history the "Negro ohuroh"

assumed a militant stance. After the Montgomery episode King moved to organize the

SouthernChristian Leadership Conference whiflh is a rather complicated structural

attempt to coordinate the protest activities of Negro ministers and their congregations

in local communities aoross the south. As has been indicated in the section dealing

with King's theology, non-violent protest was accepted as the weapon of the mass

movement,

A new phase of the Negro revolt which was to have far-reaching consequences was

initiated in February of i960 by four Negro college students in Greensboro, North

Carolina. They requested service at an all-white lunch counter in a local dine store,

end when they were refused, they remained seated at the counter. Within hours Negro

students all across the south began to seat themselves at drug and dime store lunch

counters. As the movement gained momentum and it became apparent that the reaction

against it would lead to violence, workshops on non-violenoe were set up by the

Congress on Racial Equality and the N.A.A.0,1?. The leadership for the demonstrations

remained local end in the hands of the students, Negro students were Joined by white

students in many cities where there were both white and Negro colleges. The "sit-ins"

were »taged in more than a hundred cities, and nearly four thousand students and
1

supporters were arrested before the sit-ins oame to a halt. Students in the north

1. Lomax, op, oit,, p. 36,
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participeted in the movement by raising money for bail and by picketing northern

branches of the chain stores which were discriminating in the south. Out of this

phase of the student movement there grew the extension of the use of the economio

boycott. In a number of cities the adult Negro community reinforoed the demands

of the militant students by withdrawing their patronage from the stores being

demonstrated against. In some instances they were Joined in the boycott by liberal

white persons. As could have been anticipated, the student movement did not confine

itself to the desegregation of lunch counters. The movement was not a mere protest

against one of the manifestations of prejudice but was a protest against segregation

itself and was rooted in the same deep dissatisfaction and utoest which pervaded the

entire Negro community. The youthfulness and enthusiasm of the students had led

them to discover a form of protest which was particularly effective and appealing.

In the next two years they ran the gamut of *±ns" - sit-ins, read-ins (public

libraries), stand-ins (movies and theaters), wade-ins fbeaohes and swimming pools),

and kneel-ins (churches). Of these the least effective and short-lived were the

kneel-ins due in part to the students' acknowledged indifference as to whether or

not they gained admission to "white churches". During thiB period of intense

activity the students organized themselves into the Student Non-Violerrt Coordinating

Committee and have now turned their attention to suoh activities as voter registration

programs in the deep south and tutorial programs for Negro children in both north and

sout h.

Still another form of the protest movement were the Freedom Rides organised by

the Congress on Racial Equality in I96I to test racial discrimination in interstate

travel terminals in the south. More than a thousand persons including a number of

white ministers from the north participated in the rides. The testing was accompanied

by extreme violence. Busses were overturned and burned, and the Freedom Rifiers were

molested by mobs.
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As has been noted, there was limited participation in each of these farms of the

mass movement by white persons. But this participation was on an individual basis

and in the esse of the 3tudent movement made no claim to religious motivation. Despite

the mass movement's philosophy of non-violence, it engendered extreme violence from

those who opposed it. The churches were on record as opposing this violence. However,

their previous pronouncements had emphasized obedience to the law, and they were

placed in a difficult position in regard to their response to the new weapon of civil

disobedience. The student demonstrations were deliberate disobedience of law in an

attempt to change the law. The churches worried with the issue in tern© of "good* laws

and "bad" laws, discrirrActory and non-dJ scrimnetory laws, the precedence of federal

laws over state laws, etc. Finally, the United Presbyterian and Protestant Episcopal

churches issued pronouncements favoring civil disobedience under certain circumstances.

The other denominations continued to focus their emphasis on the non-violent aspect
1

of the movement.

During this decade the militancy of the Negro in the south began to have an

appreciable effect on the behaviour of Negroes in the norittw Because discrimination

in the north was not legalized and because the position of the Negro there was relatively

better thsn in the south, the north was often spoken of 83 a haven for the oppressed

Negro, The fact was that Negroes were forced into a ghetto life which afforded them

little opportunity for oomminication with the white world which surrounded them. Many

people were genuinely shocked to disoover the depths of bitterness and despair which

existed in Negro communities in the north and which only began to manifest itself in

large soale protest in the early 1960's, The discrimination against Negroes in the

north has been most acute in the areas of employment and housing, and these are the

areas in which it is most difficult to prove discrimination on the basis of color.

It has been more difficult to spread the philosophy of non-violence in the large urban

1, Campbell, Will D,, op, cit,. pp. 26-29#
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ghettos where violence lies Just beneath the surface of everyday life. The efforts to

alter existing discriminatory patterns by non-violent protest movements have been much

less effective than in the south, and frustration and bitterness have beeh aggravated
1

by the Black Muslim movement, Mary who were involved with the problems of

discrimination in the northern cities foretold the large scale rioting which occurred
2

in I9&j- end continues to Increase in scope and intensity.

The churches moved into the 1960's still more orientated to speech than action

and still largely responsive to events in the secular community.

On the one hand, the situation in the comm.-nity was analysed as follows:

Victory comes in sight, but it cones late and it comes slowly. It comes, moreover,
not because the democratic creed, much less the Christian, is triumphing at last but
because the white world is forced to change its ways out of fear for itself, I remember
the late Franklin Frazier, a few weeks after the 1954 school decision, putting it in his
own Bald and bitter way - I edit only slightly: "The white man is soared down to his
bowels, so it's be-kind-to-Negroes-decade at last", Ihe victory approaches so late
and for so many "wrong reasons" that for mary it begins to bear the visage of defeat,
More, it comes here and not there, for some but not for others, enough to end forever
the old submission but not enough to assure a new freedom. The changes bring 011
resistance from the racists, and racist resistance brings on fresh episodes of violence,
and the fresh violence strains to breaking the patience of people already strained
beyond all reasonableness. 2very gain is partial, and some hand is always there to
try to take away what some other hard has "given", A reluctant or timid white liberal¬
ism clings to "gradualism" in a situation where slowness has become failure. The
longer the process stretches out, the more stubborn the resistance within pockets of
the white society, the more the issue gets wrapped up in the nation's embattlemenfc for
survival as a power in the world, the greater the disarray and disorientation, the
greater the cynicism rising hard and ugly, especially among young Hegroes who emerge
to find the fruit of the struggle rotten.*

On the other hand, the situation of the churches was analyzed as follows:

Thus, wherever we turn within the institutional picture of the churoh we encounter
a general pattern of exclusion, at the worst, and tokenism, at the best, which is not
unlike the deeply entrenched racial pattern obtaining for the society at large. Indeed,
in the purely quantitative aspects of desegregation change, the institutional church
comes out second-best as compared with the secular community; and in addition the
momentum toward changing the institutional pattern of the chureh is at considerably

1. The story of the Blaok Muslim movement is detailed by 3ric Lincoln, fhe Blaok Muslims
in America. (Boston, Beacon Press, I96I) and 2, Y, ]3ssiei»»Udom, Blaok Nationalism.
(Chicago, The University of Chicago Press, 1962),

2. Spike, Robert W«, The Freedom Revolution and the Churches, (New York, Association
Press, I965), p. 21,

3. Isaacs, Harold R,, "Integration and the Negro Mood", Comment cry, December I962,
(Reprint). """ """ *
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lower ebb. Looked at in tern® of the demands of the current racial situation and the
relatively long distance which the church has yet to go in adjusting its own
institutional practices, the essential task to be met is that of implementation. Words,
resolutions, persuasion, and even the search for Justifying theological principle have
all somehow become inadequate. The historical moment is one of sheer urgency and
oold necessity. In a sense we may say that the churoh must now act in this realm of
its concern in order that its words may be heard again,'

A turning point in ahurch strategy in race relations came in 1963. The major

complaints lodged against the witness of the religious community were that the

religionists only "preached" and failed to take their own preaching seriously; that the

power structure of the religious institutions was not involved in the struggle; and that

the witness was ineffectual because of divisions in the religious community. Plans were

laid in I962 to cocbat these complaints by the assembling of a conference at a national

level under the aegis of Roman Catholicism, Judaism, and Protestantism, The conference

was to commemorate the centennial of the Emancipation Proclamation; to examine the

role of religious institutions in race relations; and to propose and inspire renewed

action. Six hundred fifty-seven delegates met in Chicago in January of 19^3 spent

several days addressing themselves to the failure of religion in the national orisis

of race relations. Workshop groups produced sixty-two conorete suggestions for program
2

and issued a statement entitled "An Appeal to the Conscience of the American People",

Time magazine said of the conference!

The Churches of the United States, which have never summoned enough resolution,
originality, or unity to help the country significantly in dealing with racial
discrimination, last week in Chicago held their first Rational Conference on Religion
and Race, and proved themselves still unable to offer much wisdom.^

However, certain of the declared purposes of the conference were accomplished.

While none of the program suggestions were particularly new or daring, the strong

enrohasis on the necessity for the use of institutional power by religious groups was

a new note, as was the stated determination to work in every possible situation with

an interfaith approach, Whether or not the burst of activity by churches in the spring

1, Long, Herman H., "Beyond Tokenism", Social Action, September 19^3, PP* 9-10,
2, Ahrnarm, iiatthew, Ed, Challenge to Religion, (Chicago, Henry Regnery Compary, I963).
3« Time, January 25, I963,
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and summer of 1963 received, its impetus from the conference is a moot question, but

that there was a burst of activity is undeniable.

Tlie National Council of Churches appointed a Commission on Religion and Race.

Its first director, Robert Spike, indicated that this "marked an historic turning

point in the life of Protestantism and Orthodoxy. For the first time a direct action

ecumenical agency was commissioned by the top representatives of the denominations to
1

give leadership in the public sphere in the area of racial conflict". A number of

the larger denominations established special bodies or processes to aid in a oommon

program. Until this time the theory had been that Christians should work through

existing civil rights bodies, but it was now decided that church bodies should use

their own positions of power in the struggle. Spike lists seven events in 19631 1964,

and 1965 which brought "the church into a solid place in the freedom movement". These

were:

(1) the establishment of active interreligious conferences on religion and
race in many major cities,

(2) the co-sponsorship of the March on Washington by the National Council
Commission,

(3) the persistent job of supporting the Civil Rights Bill of 1964 for nearly
twelve months in nil parts of the country,

(4) the volunteer service rendered in Mississippi by thousands of churchmen
and the training of student volunteers by the Commission on Religion and
Race,

(5) the co-ordination of work in northern cities by religious forces, when the
civil rights movement seemed hopelessly polarized,

6) the rallying of people to support the demonstration in Selma, Alabama,
7) the support of the 1965 voting bill.^
There is no doubt that the churches functioned, as an effective agent of social

change during this period. While it is impossible to determine whether there was

(or is) any broad theological concensus underlying the new stance of the church, one

can assume that the National Council of Churches' program was guided by Spike's

understanding of theology. He indicates that the past failure of the church in the

1. Spike, op. cit.. p. 34,
2. Ibid.. pp. 86-87.
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area of race relations can be attributed to what he calls "prepositional" theology -

by which he means "the understanding that the teachings of the Christian church axe

logical and ideal distillations of the meaning of Christ for human life. They are

then to be preached and taught to people who apply them to life". Spike admits

to a yen toward "existential" theology as opposed to "prepositional" theology but

feels that it is impossible to get completely away from proposition in theology.

He suggests therefore:

Y/hat is needed perhaps is the beginning of a new set of propositions based on
a fresh look at the essentials of the Christian gospel in the midst of these times.
It is a sensing of priorities - based on a conviction that the Living God is at
work in these moments of history, and that theology is wrought by an encounter
between what we know of Christ in our historical religion and what we see in our
contemporary life for him to touch and change.

We need to begin, in the field of reconstruction of theology in the area of
racial tension with a fresh understanding of the radical sense of human sin the
gospel reveals and the radical freedom the gospel offers men.2

The facts of the human condition are tine place to begin theologically in the
matter of relationships between the races.J

This is where we have failed so miserably in our propositional theology —

explaining what ought to happen to individuals and society if they truly followed
Christ. Few people get preached into action....There must be a deed before there
can be a doctrine that makes any sense. Commitment is not a decision to do
something about belief, it is the belief that comes from having acted obediently
to Christ, with self-concern pushed to one sideA

It is unnecessary to indicate that the direct action program of the churches

has not met with universal approval. It has been criticized by those who do not

desire change and by those whose interpretation of the gospel finds such a program

untenable. However, concern has been voiced also on the basis of the theology or

philosophy underlying the program. The sociologist whose primary emphasis is on

1- ra-d.. P. 74.
2« P- 79.
3. Ibid., p. 81.
4. Ibid., p. 83.



the restructuring of society raises the issue of motivation as a determinant of the

tenacity and persistence of churchmen in direct action:

In this case, conscience seems to have been aroused only after the movement,
initiated and led by the injured party, gained momentum and showed some signs of
success. This somewhat cynical suggestion is no answer to thisproblem: what
considerations so redefine a social situation that some espoused eternal moral
principle is considered not merely to apply to it, but to require immediate drastic
action of kinds the keepers of the principle ordinarily would not consider proper?

....white people, including the moral and religious functionaries, may persist
only so long as they are restless and need a cause. Perhaps some other cause will
win them away. Or perhaps they will lose their taste for causes.

Spike voices a like concern by pointing out that the churches are susceptible to

"faddism" as far as special projects are concerned and that by 1965 "race" was losing

its appeal and "poverty" had become the study topic which had moved to the forefront

in church groups.2
William Stringfellow, a churchman of stature both in his denomination and in

ecumenical circles, has raised the issue of motivation even more sharply:

In brief, the sudden excitement in the churches and within the leadership of
the churches over the racial crisis seems to arise from an anxiety over the survival
of white ascendancy in the churches and in the leadership of the churches rather than
from either compassion for the people of color or passion for the gospel which is the
means by which all oeople may dwell in reconciliation.

I have with my own ears heard more than one Ecclesiastical leader of a
predominantly white denomination admit that the very recent concern of the leaders
of these churches in the racial crisis is a recognition of the fact that integration
in American public institutions is now imminently inevitable. Therefore, it is
important for the churches to intervene swiftly enough so that when the day of
certain victory of the Negro revolt comes the churches will be found on"the right
side", which means, if such comments are taken at face value, on the side that is
going to win.-'

Questions of mother nature have been raised also. T&nneribaura points out that

studies show that there is a long-terra trend toward the acceptance of integration,

1. Hughes, Everett 0., "Race Relations and the Sociological Imagination", Race.
Vol. V, No. 3» January 1964, pp. 15-16.

2. Spike, op. cit.« p. 88.
3. Stringfellow, William, Free in Obedience. (New York, Seabury Press, 1964), pp.77-82.



but that these same studies show deeply-rooted anti-Negro prejudice in the divided

consciousness" of those interviewed. He questions whether the religious communities

have begun to face up "adequately to the seven-eighths of the iceberg beneath the

surface", and concludes that the new frontier in race relations is in the area of

the establishment of personal relationships between white and Negro."'
At the National Conference on Religion and Race in 1963, ill Campbell, the

southern staff worker in race relations for the National Council of Churches who

resigned his position shortly thereafter, said:

So what we are saying is that the greatest contribution the local religious
unit can make is to seek and to find, nay, to be found of that inner life without
which it is sounding brass and tinkling symbols, without which it is nothing. Their
greatest contribution is to preach and proclaim and live their own particular and
peculiar message, that which they and they alone have. Unless we can say, "We are
not pagans, this is the way we behave because v/e are in this household of faith,
this is what it means to be a Jew, this is what it means to be a Christian, this is
how we behave because of what we believe". Unless this can be said then I am

convinced that all our techniques, all our gimmicks, program kits and human
engineering will fail.,..We must understand that our actions must be based, not on
what we may be able^to accomplish, but on the basis of what we are, and on the basis
of our very nature.

And finally Robert Nelson comments on both the criticism of the direct action

program of the church and what he sees to be its more hopeful aspects:

Is this new mood on the part of American churches a kind of me-tooism, a
bandwaggon-hopping? Are churches just trying to keep up with the army, labor unions,
professional sports and other elements in our society? So it might seem, ait to
pass suoh a cavalier judgment would be to ignore something of great importance that
is happening: the recovery of theological and ethical earnestness of many Christians,
both laymen and ministers. This is a me-tooism of different reference. If the
mission of Jesus Christ in the world was to effect the reconciliation of mankind
to God and of human beings one to another, then that mission must be carried on
by me too. If the witness of perfect love on the part of Jesus Christ led to his
suffering in rejection, persecution and death at the hands of evil man, then this
is the life for me too. If it was in accord with God's purpose that a new community
should be formed in history, a community based on faith in Jesus Christ and
characterized by loving service, then this community, this church, is the place for
me too.

1. Tannenbaum, Marc H., "The American Negro: Myth and Realities", Religious Education.
January-February 1964, PP* 33-36.

2. Ahmann, on. cit.. Campbell, Will D., "The Inner Life of Church and Synagogue in
Race Relations", pp. 19-21.
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Without this theological grounding in the meaning of Jesus Christ, Christians
can neither say nor do much more than others about reconciling the races. Christian
chur-ches must at all costs avoid what Will D. Campbell calls the "humanistic detour".
On this detour from its true course the church becomes merely another sounding board
for egalitarian theoiy or a partisan on the side of the Negro oppressed, with the
dynamic, forgiving, reconciling love of God displaced by the surrogate of human
good will.''

Contemporary Theology and Race Relations

Reference has been made to Will Campbell*s statement that it is the ethic of the

Social Gospel movement which has been most clearly articulated by Christians involved
2

in racial problems during the past two decades. William Stringfellow has said:

"....if one examines the pronouncements of preachers and church assemblies over the

past thirty years....it is difficult to locate a coherent, theologically substantive,

or authentically prophetic statement about the relations among the races either in

society or in the churches. What can be found aplenty are empty promises, theological

superficialities, and pietistic indifference. What can be found, usually, are

recitations of the most elementary humanistic propositions about equality and liberty".**
As has been seen by an analysis of the Social Gospel movement, these statements are not

conflicting ones.

An analysis of a selected group of pronouncements by the denominations and the

National Council of Churches would seem to indicate the validity of Campbell and
L

Stringfellow*s criticism. A statement of the National Council of Churches is

particularly revealing as it must receive the approval of representatives of almost

all of the large denominations. In fairness one must admit that this means that it

would reflect of necessity a sort of "lowest common denominator" theology. One such

statement reads in part:

1. Nelson, J. Robert, "Beyond Civil Rights", The Christian Century. Vol. LXXXI,
No. 21, May 20, 1964, p. 672. ~~ —

2. See page234this chapter.
3. Stringfellow, op. cit.. pp. 78-79.
4. For the sake of convenience the pronouncements following the Supreme Court

decision of 1954 as compiled by Pettigrew and Campbell, op. cit.. were examined.
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The unanimous decision of the Supreme Court that segregation in the public schools
is unconstitutional gives a clear status in law to a fundamental Christian and ,'merican
principle. The decision will have far-reaching effects in the whole nation and the
world.

It offers the promise of further steps for translating into reality Christian and
democratic ideals, Ihe decision is a mile-stone in the achievement of human rights,
another evidence of the endeavour to respect the dignity and worth of all men.

....The law of neighborliness is the great guide available to Christians as they
deal with this situation in their local communities. "Thou shalt love thy neighbor
as thyself". The second part of the Great Comraantment contains the potential for
lifting men to a new level of social responsibility and for creating new domensions
of human brotherhood.

The allusion to "principle", the tendency to equate "Christian and democratic ideals",

the concentration on human rights, the dignity and worth of all men, and brotherhood —

such is the tenor of the majority of the denominations1 pronouncements. Some

denominations root their claim for man* s rights and dignity in the teachings of the

New Testament or the teachings of Christ, but the language of the pronouncements is

much more the language of American documents than that of the Bible. There are

exceptions, of course. In this particular group of pronouncements, the Southern

Presbyterian church began with an affirmation of tire sovereignty of God and them

moved to an affirmation of the dignity of man and the oneness of mankind. The Episcopal

statement made the unity of mankind in Christ its departure point and moved to God's

judgment upon divisions. Y/hile in this instance the Presbyterian U.S.A. statement

spoke of segregation only as a denial of human worth, its statements from a wider

perspective have had a somewhat more firm theological grounding. However, in terms of

the broad overall picture, the inevitable conclusion is that a peculiar synthesis of

the anthropocentric elements of revivalism and the Social Gospel movement and the

tenets of democracy have provided the framework within which Protestantism has attempted
2

to deal with the racial crisis in the United States.

1. Pettigrew and Campbell, op, cit«. pp. 156-157#
2. The writer has studied the pronouncements of the denominations from 1900 to the

present using Loetscher's compilation, more recent compilations by the National
Council of Churches, and by compilation made by personal correspondence with the
denominations.
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Is this to say that the so-called theological revival in the United States has

been totally uninfluential in the area of race relations? Does this mean that the

new trends in theology discussed in the early part of this chapter have been barren

ethically? These questions cannot be answered with an unqualified "yes" or "no".

As was indicated, what is called relational theology has had a profound effect on

the civil rights movement through its influence on the "Negro church". Its

concentration on interpersonal relationships has been used also in "white" Protest¬

antism as a tool to underline the meaning of interracial relationship. In both

instances, however, thistheology can be (and ha3 been) used to reinforce both the

anthropocentricism and individualism which has been characteristic of earlier theology.

Radical Christianity certainly is cognizant of the racial revolution and, in fact,

closely identifies with it. Its strong concentration on culture and its sociological

bent would seem to insure its involvement with race relations. In this theology

the tendency toward anthropocentricism ceases to be a tendency. Its basic concern

is with Han and his abilities and potentialities and with the world, and therefore it

can adjust itself neatly to most of the ideology of the civil rights movement.

One is left then with the question of the influence of neo-orthodox theology on

race relations. As was indicated earlier, the term "neo-orthodoxy" has been used in

American Protestantism as an umbrella to cover all Continental influences during the

1940*3 and 1950* s as well as that of the Niebuhrs and the transplanted German

theologian Paul Tillich. Reinhold Nirbuhr's contribution in the area of race relations
<4

has been examined. Tillich has not spoken directly to the problem. In Faith and Ethics:

1« In Morality and Beyond (New York, Harper & Row, 1963) published shortly before
Tillich's death he examined the question of ethics. His concern is to indicate that
the Christian ethic transcends both "graceless moralism and normless relativism" in
"that a new reality has appeared with the coming of Christ, a power of being in
which we can participate, and out of which true thought and right action can follow,
however, fragmentarily" . Ethics in a changing world must be an ethic of Kairos.
Only love realizing itself from kairos to kairos can "transform itself according to
the concrete demands of every individual and social situation without losing its
eternity and dignity and unconditional validity". p.l4«
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The Theology of Id.chard yjgbuhr. Waldo Beach has done a theological analysis of race

relations in "the spirit of Richard Niebuhr" Beach stresses the fact that the

"problem is bifocal in its perspective, looking to Christian theology for its

categories of interpretation, and to contemporary social science for empirical data
2 ,

about man's interracial behaviour." The common fallacy, as he sees it, is to

ascribe racial prejudice and discrimination to the moral gap between profession and

practice, and he indicates that one of Niebuhr's contributions was to point up the

inadequacy of such moralism which is typical of later social gospel proponents as

well as secular humanitarians. Beach characterizes Niebuhr's ethic as an "ethic of

response" and indicates that race relations can be understood most profoundly in

terms of man's response, false or true, to the activity of God as Creator, Judge

and Redeemer. The concensus of Christian theology is an affirmation of the doctrine

of the unity and equality of racial life in creation. Racial prejudice is an

expression of sin, the determination of fallen man to place himself at the center

of his life. God's judgment on this sin can be seen in the estrangement between

white and Negro and in the impotence of the churches. This judgment is redemptive

and in this redemptive process men are freed from the bondage of pride into a

community of mutual respect and service as was originally intended in creation. The

Christian realizes that integration is not therpanacea of racial troubles. However,

he supports policies of integration, realizing that "it is through those outward

arrangements created by integration that best can be realized the inner ethic of

reconciliation, the recovery of interpersonal community.... a family reunion of

1. Beach, Waldo, "A Theological nalysis of Race Relations", Ramsey, Pattl. ed.,
Faith and Sthics: The Theology of Richard. Niebuhr. (New York, Harper Brothers,
1957;, P. 205.

2 . Loci^^L^t. p
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1

individuals who are all the children of one father". Beach's interpretation of
2

Niebuhr is consistent with Kiebuhr's ethic as presented in The Responsible Self

on which he was working at the time of his death.

Niebuhr's understanding of ethics as man's response to the activity of God is

characteristic of American theologians who have been influenced by neo-arthodoxy.

Paul Lehmann, John Bennett, and Paul Ramsey are among those who have written

extensively in the fields of ethics and race relations, and while they would differ

widely on the question of the nature of the response (from Lehmann's pure "context-

ualism" to Ramsey's "in-principled love-ethios"), each would fit into the general

category of response ethioists. Lehmann has been most strongly influenced by
3

Continental theologians and particularly by Berth, His Bthics in a Christian Context

is en attempt by an Amerioan theologian to systematize ethics in terms of its rootage

in Christology (a "theology of Messianism") and the Church (Koinonia ethics). Lehmann's

oontextual ethic deals with behaviour in indicative rather than in imperative tern®,

which is to say that ethical demands acquire meaning and authority from specific

ethical relationships end these relationships constitute the context from which the

ethical demands emerge and shape the demands. He uses desegregation as a case to

indicate has koinonia ethics operates in contradistinction to John Bennett's ethio of

middle axioms. According to Lehmenn, an ethic of principles holds the good of one's

neighbor as a primary obligation. One way of expressing this obligation in conduct

is through Justice, and in the United States racial Justice has been defined by law

as equality by integration. So this is what the application of Christian love to the

racial situation requires. However, the obligation of raoial Justice is not derived

from Christian love alone, but also from specific and variable factors in the human

situation. These pressures are distinguishable from the ethioal principles involved

1. Ibid,, p. 224*
2. Niebuhr, H, Richard, The Responsible Self. (New York, Harper & Row, 1963).
3. Lehmann, Paul, Hthics in a Christian Context, (New York, Harper & Row, 19^3)*
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in the situation and may operate independently of them. This means that specific

and limited objectives for the guidance of social policy must be defined, and this is

the purpose of Bennett's conoeot of middle axioms. They are "middle" in that they

are used as a bridge between the general ethical principle (Christian love) and the

complex and concrete sooial situation (reoial Justice), and they are "axioms" in

that they lack the universal claim of principles. Thus, desegregation is a middle

axiom of racial Justice.

Lehmann claims that a koinonia ethic takes desegregation as seriously as an

ethio of principles or middle axioms, but that the difference lies in the understanding

of what is ethical about the same set of sooial goals and circumstances, A koinonia

ethic sees the clarification of ethical principles and their application to concrete

situations as an ethioaUyunreel endeavor beoause it is bound up with logic rather than

life. "The good of one's neighbor" receives ethical significance only when seen in
1

terms of "what God is doing in the world to make and to keep human life human".

Desegregation is not a middle axiom but a concrete human action which is a sign of

God's action, "Desegregation is ethical behaviour in so far as it bears the marks of

God's transformation of the world in accordance v,ith his purposes, of the world's

resistance to what God is doing, and of God's ultimate overcoming of the world. In

short, desegregation is ethical in so far as it is a sian of the new humanity which

is coining to be in the world in which Jesus Christ lived and died, over which he
2

rules as Lord against the day of his coming again". For Lehmann, the ethical factor

in behaviour is provided not by a rational principle but by the sign character of the

behaviour. He s^es Bennett's problem as being basically a theological one in that

"a theological anthropology is simply insufficient to suoport the method and substance
3

of Christian ethical reflection".

1. . Lebruann, op. cit.. p. 152.
2. Lou, pit.
■5* Ibid., p. 154.



There is disagreement as to havs successful iLehmann has been in establishing the

validity of Christian "ooiitextual" ethics and as to hero he has understood and

interpreted his mentor, Barth. James Gustafson has written that Ethics in a Christian

Context "could be reviewed instructively as an emendation of Berth's theology and
1

ethics". On the other hand, Paul Ramsey disputes vigorously Lehmaim's interpretation

of Barth, Be characterizes his ethics as "instant" ethics and accuses him of being

bound by a secular theory of contextualism. Ramsey says:

Lehraenn's understanding of Christian ethics, however, may be said to be a
characteristically American statement of the subject. This is truly "A theology
for...." the Committees on Christian Social Concerns. For in American Protestant
theology we do not so much resist 'natural* justice as opposed to 'revealed' ethics
or revealed ethics as opposed to the ethics of natural lavs. Behind this antinomy
there is even greater resistance to any full-scaled articulation of ethics whether
on the basis of nature or revelation or both. Berth's specific ethics and its
theological ground-work are not apt to prove any more acceptable than moral theology
with its 'casuistry',2
While Ramsey does not deal directly with Lehmann's example of desegregation, he would

see this analysis as being unfruitful in that it evades what is for Ramsey the legitimate

ethical question - "What should or oui4it I do?"

Ramsey, Bennett and Lehmann. have influenced Protestantism through their teaching

and through their writing. Ramsey and Bennett have also been active at a policy-making

level in the National Council of Churches, A group still more direotly involved in

the area of raoe relations which has been influenced by Barthian theology is the
3

Committee of Southern Churchmen. At the formation of the Committee in 19&4 It

adopted a statement based on an exegesis of II Corinthians 5sl5-20, and it publishes

a Journal entitled Ratallegate. The first issue of this journal was devoted largely

to an explication of the theology underlying the statement of the Committee, The

editor indicates that the chief sin of the Church in the south in raoe relations is

1. Gustafson, James, Union Seminary Quarterly Review. Vol. XIX, No, 3» March I964, p. 262.
2. Ramsey, Paul, Deeds and Rules in Christian Ethics. Scottish Journal of Theology

Occasional Papers No. 11, (Edinburgh, Oliver and Boyd, I965), PP» 63-64,
3. See page225preceding ohepter.
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theologioal, not sociological or functional, arid that therefore what is needed is

"a call for repentance end a prayer for renewal, not strategic re-evaluation or
1

functional reorganization". It is God's reconciliation of men to himself through

Christ which requires that the faith and lives of Christians reflect in obedience

the fact of this reconciliation. In another editorial in the same issue, Will

Campbell, the staff worker for the Committee, arguess

She Church has failed in the matter of race because we have called it "social
action" when all the while it was evangelism.

.....Repeatedly those of us who attend social action conferences hear it lamented
that the Church has "lost its mission". The speaker generally infers that the mission
of the Church is social action. He does not seem to realize that his Division of
Social Action was probably created by the 2stablishment to avoid evangelism and thus
to avoid social action - an evangelism that sees all of life as incarnationalj a
social action that follows as naturally as breathing.2

The articles in this issue are of the same tenor. Jim Waits, a Methodist

minister in Mississippi, writes that it is through the reformation of its own life

that the Church will have its most significant ministry and that the task of the

church is to refer not to aims and goals of brotherhood but to an already-accomolished
3

reconciliation. The most comprehensive theological analysis is done by William

Stringfellow who is not a member of the Coninittee but who typifies its theological

views. In previous writings StringfeHow's emphasis has been on the reconciling

ministry of the Church. In My People is the Snem. he wrote:

Christians are in the first instance concerned about how reconciliation between
black men and white men is to be attained. That goes not only far beyond the interest
or province of the civil rights movement, or of the law of the land, or of the work of
witness of church asserrblies. Christians know and confess reconciliation as a work
and gift of God Himself. Christians behold the reconciliation which God gives to men
in this world as His unique work in Christ, and they know that the crucifixion is
inherent in this reconciliation which God works among men. Hie design# sequence,
structure, drama, and fulfillment of reconciliation focus upon the crucifixion.

....The central witness of the Church in the racial crisis is to bear the
rejection of white people by Negroes, provoked by three centuries of exclusion and
exploitation of Negroes by white, and to bear this terrible, compounding hostility
between the races without protest or complaint, without concern for innocence or
guilt (that is for God's judgment and forgiveness to reveal), in other words, in the
love of Christ for the whole world.^

1. Kat«llagete, Vol. 1. No. 1, June I965, p. 2.
2. Ibid., p. 5.
3. Ibid.. Waits, Jim. "A Reformation and the Mission of the Church", p.19*
4. StringfeHoy., William, My People is the Enemv. (New York, Holt, Rinehert, and

Winston, 1964) no, lAP-lM* '
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Stringfellaw's article in the journal is in a similar vein. His ethics of

reconciliation is based or, a strong Christology,

The general charges which have been made against neo-orthodoxy have been made

against this group - that its theology is net conducive to "social action"} that it

is a retreat to "Biblioism" (whioh is considered to be especially dangerous in the

so-called "Bible Belt" of the south); and that its language does not communicate to

modern (even southern) man in a rapidly changing sooial order. These allegations

are made in the face of the fact that members of this Committee and persons with

like theology in northern states are among the persons most active in the entire

8rea of race relations at every level fratn the community to the national.



THIS PAST, THIS PffiiSKNT, AND THB FUTUKE

Three movements which have been formative of Protestantism in the United States

have been analyzed in terms of their history, doctrine, and effect on raoe relations.

It has been shown that the contemporary situation must be viewed in terms of the

continuing effect of these three movements along with those new theological trends

which have emerged. It is now necessary to summarize the results of this effort and

to determine if light has been thrown on the issues as they were outlined in the

introductory chapter.

The question which was posed was whether the theology of Protestantism in the

United States has been determinative "to any extent" of the life of Protestantism in

the area of race relations. In retrospect one sees that the use of a qualifying

phrase was wise. Our reBearoh will not allow the arbitrary statement that the actions

of Protestant churches in the area of raoe relations over the years can be attributed

directly and solely to their theology. What has been demonstrated, however, is that

theology has allowed for the inpotence of the churches. In other words, while the

ethical failure of the churches may not have been an inevitable result of their

theology, it cannot be considered a surprising or shocking betrayal of this theology.

Both the action and inaction of the churohes has been a reasonable consequence of the

interpretation of certain theological doctrines and/or the precedence which has been
X

given to certain doctrines.

Anthropocentric Theology

The distinguishing mark of Protestant theology in the United States has been its

strong element of anthropocentricism. New Sngland Puritanism despite its Calvinist

ancemtry was unable to remain centered in tire doctrine of the sovereignty of God,

Its covenant theolc^ was an elaborate casuistry designed to justiiy the ways of an

implacable God to man. Its focus was Increasingly man and his salvation. Its
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interpretstioii of covenant as contraot implied that Sod is controlled by man.

Revivalism's chief concern has been man's salvation, God is seen as One who must

be placated by an act of man - his repentance as attested to by a conversion

experience. Thus, God's grace is conditioned by man's action. The Social Gospel

movement was avowedly anthropooentrio. It differed from Puritanism and revivalism

in that it sow man's salvation in a social context and as dependent on a re-ordering

of society. God's grace was conditioned by economic and sociological realities. Of

the three contemporary theological trends, only one, neo-orthodoxy, esoapes an

anthropocentric tendency. Relational theology has es its focus man's need for

relationship, and radical theology's basic conoern is with the world and man's

potentialities. It is not unreasonable to assert that the so-called "God is Dead"

theology of the United States has evolved over a period of three hundred or so years.

It has been pointed out previously that an element of anthropocentricism is not

fatal to theology. However, let us review the manner in which it has affected

central doctrines - the doctrine of Christ, the doctrine of man, and the doctrine of

the Church.

A» Doctrine of Christ

Puritan theology understood Jesus Christ as the mediator and surety of the

Covenant between God and man. He was the pledge of the faithfulness of the God of

the Old Testament - He was used by this God to ratify a contract. The person and

work of Christ were seen in predominantly statie terms. Revivalisfc theology saw

Jesus Christ as man's friend - in some sense a mediator of the love of God, but

this was a sentimentalised, man-sized version of love. The Social Gospel saw

Jesus Christ as the teacher and exemplar of a new way of life - as the "initiator

of the Kingdom of God". The contemporary trends in theology have not been studied

in terms of specific doctrines, but one can see thst beginning with Niebuhr's

dielebtioal theology there was a shift in understanding of the person and work of
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Christ, Dialectical theology understood Christ as the final revelation of both

the true character of God and the true character of man. In Christ the true

meaning of life is disclosed and resources to fulfill that meaning are made

available to man. Relational theology was not a deliberate attenpt to de-emphasiae

the importance of Christ, but its foundation on Buber's I-Thou ooncept was a move in

this direction which was intensified by its increasing focus on the relationship of

man with man. While radical theology is too immature and diverse in its manifestations

to permit doctrinal analysis, one can predict that from it will emerge an increasingly

emasoulated Christology,

It seems obvious that the doctrines of Christ presented by each of these movements

represent partial truths. Ttic weakness of Puritan theology did not lie in its seeing

Jesus Christ as the Mediator of the new covenant. It lay in its understanding of

Christ in terms of the oovenant rather than the covenant in terms of Christ. Christ

is indeed a pledge of the faithfulness of God, but is He not more than a pledge?

Jesus is the friend of man, as revivalism claims, and a demonstration of God's love

for man. He is surely, however, friend in a totally unique sense of that word; and

the love which He mediates is no sentimentalized emotion. He is Friend who in His

person embodies the love of a God whose love is judgment and whose judgment is love.

Jesus is the teacher and exemplar of a new way of life and the brother of man, as

the Social Gospel proclaimed. He is Teacher, Exemplar, end Brother in a quite

unique sense however. The importance of His teaching lies primarily in the authority

of the Teacher rather than in its content. The new way of life which Christ

exemplified culminated in a crucifixion and resurrection. He wias a Brother who

stood not only b£ men but who stood fog man. lie initiated the Kingdom of God, but

is not the Kingdom of God more than the just and equitable earthly society envisioned

by the Sooiel Gospel prophets? Although dialectical theology understood Christ as

the final revelation of God, its fear of absolutiwn prevented a necessary emphasis

on the completed work of Christ. The good news of Christ is that men may enter

into relationship with each other, as relational theology claims. These relation-
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ships are conditioned, ho: over, by a prior relationship between God and man in Jesus

Christ. There is no Jesus, the man, whom we can follow, as radical theology would

have us do - there is only Jesus Christ.

It is not within the scope of the writer's ability to elucidate in detail the

historical theological errors demonstrated in these partial doctrines of Christ.

Suffice it to say that in each instance there has been too little attention to, or

a misunderstanding of, the doctrine of hypostatic union. 'Jftis is to say that in

the one person of Jesus Christ God and men are united in such a way that there is no

impairing or diminishing of either deity or humanity, and there is neither separation

of or confusion between the divine and human natures. He see in the tieology under

discussion obvious cleavages. There is separation of the divinity and humanity

of Jesus Christ; there is separation of the person and work of Christ; there is

separation of justification and sanctifioation; there is separation of revelation

and redemption.

This distortion has its effect on both theological method and content. The

historical tendency to concentrate on the humanity of Jesus at the expense of His

divinity has allowed an anthropocerrtrioal approach to theology which makes man both

the subject and pbject of theological inquiry. As Barth has indicated, man is master
1

of the field of theology to the extent that he is subject and Christ his predicate.

A proper Christology guarantees that man in his theologizing will speak only as he

looks at Jesus Christ and from the vantage point of who He is. Ihe basic pre¬

supposition of arrthropocentric theology is that man can be known and understood in

his human and historical existence, arid thus revelation is conditioned by man's

self-knowledge and experience. The Christian relationship of God with man becomes

an apparent human possibility. When man is the central concern of theology, there

1. Barth, Karl, From Rousseau to Ritsohl. (London, SCM Press, Ltd., 1959)# P» 354»
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is a search for God v>hich proceeds from below upwards; yet there is no analogy which
1

allows one to rise up from man to God, A proper Christology maintains that man is

rightly seen in the Man, Jesus Christ,

B, Doctrine of Man

It has been contended that there has been a systematic and false exaltation of

man throughout the history of Protestantism in the United States and that such is a

consequence of an anthropological approach to theology and a Christology which allows

for a distorted emphasis on the humanity of Jesus, let us review briefly the doctrine

of man as it has been postulated by the theological movements under consideration,

Puritan theology was true to its Calvinist heritage in seeing man as . aving been

created good but as having "fallen", Man outside the covenant relationship was

corrupt and totally impotent to aid himself. However, man in covenant relationship

was quite another creature. He was "in" as a result of his ability to testify to his

regeneration, and his acknowledgment of his election enabled him to determine whether

or not others were of the eleot, Sanctification was viewed as a progressive alteration

of the "qualities" of man and as a discernible process. More and more the experience

of man came to be the focal point in the drama of salvation,

Whereas in Puritan theology the exaltation of man was necessitated by the practical

considerations involved in ordering all of life in terms of a covenant relationship and

was in no sense a deliberate assault on the concept of the sovereignty of God, it v»as

otherwise in the movement of revivalism, with the exception of Edwards, the revivalists'

focus is man and his need for salvation, Man is not good; he is damned, in fact. But

he contains within himself the possibilities of good, and these possibilities are

released through a conversion experience which is in practical terms the result of

1, Te Senarclens, Jacques, Heirs of the Reformation, (London SCM Press, Ltd., I963),p,139*
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assists in his salvationj through a specific experience he initiates it.

The Social Gospel movement in its doctrine of man represents a culmination of the

exaltation of man. Man is seen variously as being of one nature with God, as being

innately good, or, at his worst, as having infinite capacities for moral improvement.

The Kingdom of God is to be built on earth, and it would seem that man is both architeot

and builder.

Wo have seen that dialectical theology and neo-orthodosqy rejected this optimistic

view of man which had become pervasive in .American Protestantism, Howevey, it has

been indicated also that early proponents of dialectical theology have been among

those who have been influenced by, and have been influential in, a rising concern with

the personal nature of relationships with its concomitant assumptions about man's needs

and possibilities. Finally, radical theology takes its stance squarely and determinedly

in twentieth century American culture. When its doctrine of man is not an overtly

optimistic one, its concern with ccmmunication betrays an underlying assumption that

man can "hear" the Gospel if man but speaks it rightly. This is a not-too-subtle

denial of revelation.

The exaltation of man in the theology of American Protestantism is not merely

deviation from Scripture, the Church fathers, and the Reformation; it is also a

resistance to grace. Sinful man is determined to posit within himself attributes

or resources which make him worthy of or capable of assisting in his salvation. But

to affirm, as the New Testament does, that in Jesus Christ God and man meet and that

here man's salvation is actualized and completed is not a debasement of man. It is

rather here that man is truly exalted and not on the unsteady ground of bis efforts

but on the accomplished act of reconciliation.



C. pootrine of the Church.

The Puriten doctrine of the church was a consequence of the Puritan understanding

of the covenant concept. The Churoh is instituted by God; it is a "company of

Christians" called to "fellowship with Christ" and each other. The Church As an

institution is of great importance because it is within this covenanted and visible

community that God works through His means of grace, the chief of these being the

preaching of the *'/ord and the Sacraments. The Church was defined as "union v»ith

Christ", but the en^hasis lay strongly on the Church as "instituted" by covenant.

Because of its choice of the covenant concept as its dominant motif, Puritan theology

emphasized oorporate relationships, Man who was in covenant relationship with God

was to enter covenant relationships with his fellowmen, and the Churoh covenant existed

both for the edification o? the saints through the reception of grace and for the

practical upbuilding of one another. It has been shown, however, that the requirement

of testifying to one's regeneration for church membership and an increasing enphasis

on sanctifioation as a visible process which could be evaluated by man opened the way

for a very narrowly-defined church. This also led in practical terms to a dualism

between the Church and the world which was not inherent in the puritan doctrines of

creation and redemption.

Revivelism's emphasis on man's experience as being definitive of his relationship

with God resulted in an almost completely mechanistic view of the Church. The radical
than

shift toward individualism was nowhere more evident/in the revivalist doctrines of the

Church. "Souls" were saved, and churohes were to assist: first, by the repentance of

church members themselves, and, secondly, by these individuals working for the salvation

of others. The Church was a group of people held together by a cor/mon concern - salvation.

Salvation was "from" an evil world and the church a temporary refuge or training ground

for a heavenly hereafter. The Churoh was not given by God - it was made by man.

The Sooial Gospel understanding of the Church was also an instrumental one. The

Church was seen in terms of its relationship to the Kingdom of God, the determinative
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which was a "Christianized" social order. The Churoh, like other social institutions,

was to be transformed, and its reality was attested to by the presence of the Kingdom

of God within it and the effectiveness with which it penetrated the sociel structures

of the world. lfcere was no sharp demarcation between the church and the worldj both

needed, and were susoeptible to, "Christianization".

Despite its radical break with the Social Gospel doctrines of Christ, man, and

sin, dialectical theology placed little emphasis on a doctrine of the Church. The

Church was defined as the community of grace, but discussion of it was generally in

institutional terms and the approach a negative one. This was at least partially

a result of an understanding of sin as being conditioned by social structures and

of a Christology which was hesitant to affirm the accomplished fact of reconciliation.

Only one point need be reiterated concerning the contemporary theological

situation. Uiis is to say that, with the exception of neo-orthodoxy, contemporary

theology continues to see the Church in institutional and instrumental terms. While

this understanding is seldom verbalized, it is manifested by the prevalence of class

and color congregations, the criteria chosen to measure "effectiveness" of churches,

and by what is largely a "programatic" approach to the world.

'Jhe consequences of the dualism which has been a pervasive element in Protestant

theology in the United States are clear in ecclesiology. On the one hand tbeie has

been a Tocetio spiritualizetion end on the other an iSbionitism which has led to

secularization. The two trends have not been always antagonists or clearly separated.

The Puritan doctrine of the Church contained elements of both, Revivalist and Social

Gospel ecclesiology are fairly straightforward examples of each. In revivalism the

Church was a spiritual assembly which served as a refuge from everyday life and where

believers contemplated the joy of an afterlife. The SocialirGospel's concentration

on the humanity of Christ produced a church in which the human element was the

dominant motif. The ineffective spiritualizing of revivalism fcave way to the equally
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i ineffective humanizing of the Social Gospel. Dialectical theology which chose as its

vantage point a position between these two extremes was unable to work through to a

satisfactory conclusion in its ecclesiology. In revolt against neo-orthodoay,

contemporary theology moves again toward the pole of Ebionitism,

D. Anthropooentrio Theology and Raoe Relations

We have seen that the response of Protestantism to the manifestations of racial

antagonism has been a varied one, but there are certain characteristics of the

response which allow for some generalized statements and conclusions.

In the first place, there has been no period in the history of American

Protestantism when voices from within the Ghurob have not been raised in protest

against racial injustice. In some instances these have been lonely voices of

individuals like Samuel Sewall, Gilbert Haven, or Dorothy Tilley and her little band

of women. There have also been periods when large segments of the Church have been

involved in this protest - as in the early anti-slavery movement, the non-violence

movement of the 1950'a which involved large sectors of the Negro denominations in

the southern United States, and the I96.3-I966 involvement of all the major denominations

at a national level in the Civil Rights movement. Of the latter one would say that it

is the most nearly united witness that Protestantism has managed, but one must concede

at the 3ome time that local congregations have disavowed this witness in their lives,

A second characteristic of the Protestant response is that it has generally

assumed something of the nature of a crusade rather than having been an integral

part of the life and witness of the Churoh. There have been periods of intense

aotivity and involvement followed by periods of retreat and withdrawal. The

alleviation of racial antagonism or conflict has been seen as one among the many

ethical problems with which the churches must deal. Such an understanding has allowed

the churches to concentrate on the social problem of their choice, and because of their

nature as social institutions, the problem chosen has been most often that one which

will not estrange membership or the solution of which is not too far in advance of
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the generally accepted goals of society. The pattern of involvement and withdrawal

was dear during the Oivil War period. There are indications that this pattern will

be the one of the contemporary period.

One might have assumed that a theology which is man-oerrtered would have generated

an intense and inclusive ethical ooncern, but such has not been the case. The activism

which could be anticipated has been of a sporadic and limited nature. This has been

true of both white and Negro denominations. The anthropooentrioism which has shaped

and controlled the theology of American Protestantism has produced a doctrine of man

and a doctrine of the Church which do not serve to reveal to man his true destiny in

community with his fellovsmen but whioh are susceptible to varying interpretations in

the light of sociological and cultural factors. Man's over-zealous attempt to

control theology has left him at the mercy of man who is not notoriously merciful.

Christocentrio Theology

The writer's belief that the crux of Amerioan Protestantism's problems in dealing

with race relations is basically theological is apparent. It is also obvious that the

writer finds the theology of the movement designated as neo-orthodoxy most compatible

with the Biblical and Reformed faith and therefore suggestive of the proper stance of

the Church with respect to race relations. However, as has been indicated, the tem

"neo-orthodoxy" has been used in a very broad sense to connote the Continental

influences on theology in the United States in the mid-twentieth century and the

movement does not lend itself easily to specific doctrinal analysis. It seems a

necessary exercise to sketch out the main points of a theology to be set over against

the theologioal movements of the United States which have received rather harsh

criticism. Such an endeavour is necessary even as one reoognizes the difficulties

imoosed both by the limitation of ability and the necessity of keeping the study

within manageable bounds.

1. The writer expresses indebtedness to Professors T. F. Torrance, Karl Barth, and
Robert C. Johnson who are not to be held responsible, however, for what may be
a dayman's misunderstanding of their tenchlnc.
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Christian theology is Christocentric theology. This is not to say that all

theology can be reduced to Christology, but it is to insist that it is to Jesus

Christ that the Christian must look if he is to see the truth about God, man, and

the world. All doctrines - the doctrine of God, the doctrine of man, the doctrine

of the Church - must be formulated ard expressed in the light of God's revelation

in Jesus Christ,

Hot only is the content of theology determined by its Christological center,

but God's revelation of Himself indicates the starting point far theology. In

Jesus Christ the initiative is assumed by God. God has entered the world and has

met man on his own home ground. Man need not search for an absent or hidden god —

He has come amongst us. In His own freedom God has chosen to tabernacle the man.

He has done so not because of man's importuning of Him nor because of man's merit,

efforts, or activities; He lias coine to man who could not go to Him because it is

His good pleasure to reveal Himself to man and to be reconciled to him. In Jesus

Christ we see that the primary movement of the Christian faith is the movement

from God to man. Therefore, theology must choose as its focal and starting point

the place where God has chosen to meet man, and this is Jesus Christ,

Am Wff*, - Man

In .Tesus Christ the impregnable barrier between God ard man has been breached.

In Him God encounters man, and in Him man encounters God., He is very God and very

man. As vie look at Him, we see the face of God - a God who wills to show Himself

to man, to humble Himself, to suffer death at the hands of man in order that

reoonoilration may be effected. God gives that which He alone can give, Himself,

We see a God whose love is Judgment and whose Judgment is mercy. As we look at

Jesus Christ, we see also the face of Man. We see not a man but the Man,

He is the prototype of all men, and it is from Him that we are to derive our

understanding of true humanity and of God's will for man, Man is no longer a



struggling creature who must propitiate an angry, distant God. Manhood and sonship

are given to man in Jesus Christ. In Him man is restored to Ms true condition.

Jesus Christ is the Covenant between God and man. The Biblical concept of

Covenant presupposes tvro partners associated according to the requirements of their

natures, and the Bible affirms that it is in the person of Jesus Christ that this

relationsMp is achieved. He is Mediator at both poles of the Covenant: God for us,

and we with God. The Covenant implies encounter and faithfulness on both sides.

There cannot be wrath and judgment on one side and revolt and indifference on the

other. There is rather God in His perfection and man as he was created to reflect

thisperfaction. It is in Jesus Christ that we see this erfect unity of God and man.

The Covenant cannot be understood only in terras of the full correspondence

between God and man. In Jesus Christ we see enacted the whole history of God and

man - the establishment of covenant, its rupture, and its re-establishment. In

Jesus 'Christ God and man live through together the drama of history from perfection

to fall to redemption, J ;-sus, the perfect One, elects to become the cursed and

bear in His own body the sin of man. He stands in man's place and is condemned to

death and separation from God. He is deprived of God and life - and this is the

condition of man when the Covenant has been neg ted. The cMldren of God have

become His enemies. Our attitude to God is not one of mere indifference or care¬

lessness. We desire to reign in His place. The death of Christ indicates that

we desire this so strongly as to become murderers. But God's final word in Jesus

Christ is the word of resurrection, of victory over death, of re-establishment of

Covenant. The risen Christ is the New Han, victorious over sin and death, and in

Him the Covenant is reconstituted f r all humanity.

In Jesus Christ the Covenant is concluded. His Mstory is the history of man,

his death the death of man, Ms resurrection the restoration of man. We are now

enabled to think in terms of an accomplished victory and an effected reconciliation.

We are not allowed to think of Jesus as one who helps us manage our affairs; our
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future has been determined for us by Kim. He is our righteousness and our

sanctification. The charges of disobedience end unfaithfulness which could be

brought rightfully against us have been laid against Him. He has been declared

guilty and condemned to death in our place. He has satisfied the judgment of God and

by His resurrection has triumphed over chastisement. The judgment of God can now

be seen as synonymous with His love. He judges in order to save.

Man could not become righteous by obedience to the Law, so God msde him righteous

through the obedience of his Son. Man's righteousness is imputed to him; it is of

faith and not the Law. The Old Testament is the record of man's inability to fulfill

the Law - to live in conformity with the will of rod. If such were a possibility,

men could^chieve his own righteousness. But the Gospel declare® this impossible aid
unnecessary - what we cannot do for ourselves has been done for us. We are restored

to a right relationship with God through Jesus Christ who is the righteousness of

the unrighteous, the justification for those '.who are yet sinners. His righteousness

replaces our unrighteousness; it comes to dwell in us. The imputation of His

righteousness to us means "hat we are placed in a relationship with God which is

pleasing to Him. We do not offer up "works" to satisfy Him, but our lives attest

to the fact that the righteousness of Christ works in us.

Jesus Christ who is our righteousness is our sanctification. It must be said

without equivocation that the sanctification of man is an accomplished, fact. Because

God has elected Jesus Christ as the man and has seen in Him all men, His sanetifioation

is ours. The temptation is strong to see justification as the work of God and

sanctification as the work of man as he is empowered by the Holy Spirit. Such a view

is tempting both in that it seems to give man some measure of responsibility for

himself and in that it enables man to measure and judge himself and others. It is

quite false, however. The sanctification of man is indiasolubly bound up with his

justification, and both are the accomplished work of Jesus Christ.
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Sanotifioation is nether obedience to precepts nor the sum of human virtues.

It is not concerned with a process, the goal of which is moral perfectibility, nor

is its orientation good works. Sanctifiestion is the axaltation of man in Jesus

Christ} it is the creation of man's new form of existence as the faithful covenant

partner of God. To receive sanctification we look to and welcome Jesus Christ -

His coding into us constitutes our sanctifi cat ion. Because we are new beings,

our acts vd.ll express the new life which is in us. We act in gratitude for what

has been done for us, but principally we act in a new way jecause we caraiot do

otherwise. Our acts agree with the work of God in Christ which is the work which

fashions us. But it is not our obedience which sanctifies us. It is His obedience

which makes both the justification and sanctification of man secure into eternity.

If Jesus Christ is man's Covenant with God, man's righteousness and sanct-

ific&tion, if He represents man and all blessings are ready for man in Ilim, how

are we to appropriate these blessings? Vhen the word of God which is Jesus Christ

comes to man, man is thrown into a critical situation. His coming to re-establish

man's life on the basis of grace must lead to a radical inversion of man's values,

and man is not pre-disposed to accept the revolutionary reign of Christ or the

presence of the Kingdom of God among men. How then does ohe YvoitL of God gain

control over rebellious man? God does not choose to force man but desires an

association with him which is responsive and responsible. That we are enabled

to give Him the response which He desires from us is the work of the Holy Spirit.

The Holy Spirit gives man the freedom to receive what has been accomplished for

him through the life, death, and resurrection of Jesus. He does this by inscribing

in us the death and victory of Jesus and thus leading us to our reconcilation with

God. Hie Spirit is not mere religious inspiration; He is the force which transforms

our humanity. He is the power of our knowledge and obedience; He leads us into

Christ's own existence and thus we become members of his Body.
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The question may he raised as to what is man's part in this work of the Holy

Spirit. It can only be reiterated that the question issues from a fallacious

assumption. The action of God. through the Spirit does not crush man; it restores

him to humanity, freedom, and responsibility. He is set in a new relationship

in which his obedience is free and grateful response. By the power and work of

the Spirit - when man is no longer compelled to attribute to himself the ability

to choose God as a partner * man becomes indeed a partner and co-worker with God.

B. The Church

The man whom God has called into Covenant relationship with Himself is Jesus

Christ; in Him all men are called. In Him God has willed to set man in community.

This new relationship between God and man and among men centers in the Ohurcjh. s'.hen

we speak of the Church, we speak of Jesus Christ. This is not to say that the

Church as we see it can be identified directly with Christ. Christ is the Church,

but the Church is not Christ. The most difficult and yet the most meaningful

Hew Testament image of the Church is that of the Body of Christ.

Christ is the Head of the 'Church in that He as true God and true man lived,

died, and was recurrected as the new Adam, the Head of the new race. Christ was

raised bodily from the dead. He is the Body. He is both Head and Body, and the

Body cannot exist apart from the Head. The Chirch is the Body of Christ, who is

both human and divine. The Church, however, does not have two natures. The proper

analogy is between the two natures of Christ on the one side and Christ and His

Church on the other. The Church in its humanity is united to Jesus Christ who is

its divinity. Christ is also the humanity of the Church in that its natural

humanity is renewed through participation in His death and recurrection. This renewal

is always partial, so the true humanity of the Church also is in Jesus Christ.

The Church as the Body of Christ is the actual, historical form of the existence

of the Head, It is the Body of Christ only as it lives in Him, It is Christ who
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fashions, bears, and protects the Church. It has no perfection nor truth of its own.

It only bears signs of the truth and perfection of Christ. It points always away

from itself to Another. When the Church tries to find its life in itself, it ceases

to be the Body of Christ and becomes a social or religious body among other bodies.

So long as the Church knows its life to be in Christ, so long as the presence of

Christ i» it forces it to repentance and renewed life, it is the Body of Christ.

Its imperfections do not count against it, for it does not abide in Christ because

of its merits but by the grace of God. It is already presented in its purity by

Christ to the Father.

The Church is assembled and made manifest in the world by the work of the

Holy Spirit. We have spoken of the work of the Spirit, but what has not been said

is that it is the Church which is the immediate sphere of operation of the Spirit.

This is not to say that the Spirit is, or can be, contained by men, but that the

Spirit is present and active especially where the name of Christ is heard. The

Holy Spirit is the active personal power of God. Through the Spirit God acts

to accomplish among men what has been accomplished in Jesus Christ - a new reality,

communion, reconciliation, the Church. The Church receives its life from the

Spirit who introduces it into the exietence of its Lord. The Holy Spirit associates

us with Christ and establishes between Him and us, and among all believers, the bond

of peace. It is He who leads the Church away from itself and along the path of

life, death, and resurrection of its Lord. It is He who establishes the Church in

Christ and thus establishes its pattern of life.

It is by the power of the Spirit that the Church performs its three-fold

ministry of proclamation, witness, and intercession. The Church is always the

confessing Church; it proolaims the grace which has been revealed to it and poured

out upon it despite its ovm opposition to this grace. Its life is a life of

witness to the One in whom this grace has been made manifest; the Church attests

Christ, and what has taken place in Him is demonstrated concretely in it. As
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Christ represented (stood for) man before God, so the Church, His Body, represents

(presents again) man to God. It does this by identifying itself with the world in

its sin (and this is a true identification) and interceding for the world which has

not yet heard the Gospel and has not yet known grace.

C. The Church and the World

The rel ationship between the Church and the world has been established and

revealed in God's action in Jesus Christ. It is obvious that we are not allowed to

think of the two as occupying mutually antagonistic spheres nor that one can think

in terms of a "good" church standing against an "evil" world.

Jesus Christ came into the world - the world of disorder and confusion which

man in his alienation from God produces. The hostility, rebellion, and brokenness

which are characteristic of man in his proud determination to see himself as creator

and ruler are sewn by him into the fabide of the world. God's good creation was

spoiled by man, but it was into this spoiled creation that He sent His Son, He has

not chosen to become man and meet man in some heavenly sphere. Jesus Christ was

born into, lived in, was killed in, and was raised from the dead in the world. The

New Testament is explicit in stating that it was the world which was the setae of

this activity of God beosuse God loved the world and determined that it (all things)

should be reconciled to Him in Jesus Christ.

The Church is tempted on the one hand to set itself apart from the world and

on the other hand to lose itself in the world. It is tempted to see itself as a holy

people or a holy place in a world of evil. It becomes fearful for its purity and

holiness. It walls itself away behind its goodness. It clutches its truth to itself

in order that it be not contaminated by the wrorld's falsehoods. This to is forget

that it has no purity, holiness, or goodness of its own. This is to forget that it

does not possess the truth. This is for the Body to claim for itself the attributes

of the Head of the Church, The Church does not possessthese attributes in opposition
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to an evil worldj the Church is possessed by the One who is holy and who is truth.

When the Church looks away from this One to itself, when it fails to see its oneness

with the world in sin and redemption, when it separates itself from the world, it

separates itself from Jesus Christ.

On the other hand, when the Church loses itself in the world, when the Church

is no longer distinguishable from the world, it separates itself from Jesus Christ.

The New Testament speaks of this metaphorically as the salt having losts its savour.

If the Church in its ovei>-zealousness to be in the world becomes of the world, if it

surrenders its distinctiveness as the Body of whom Christ is the Head, then it is no

longer this Body. When the Church becomes obsessed with the world and speaks and

acts as though God's obsession with the world awaits its consummation in an activity

of the Churc , the Church is usurping to itself the work of redemption. When the

Church believes it can and must meet the world outside of Jesus Christ, that there

is another word for the world than for the Church, that it must cloak its message

in forms which are familiar and acceptable to the world, that the world can be

beguiled, flattered, or hoodwinked into becoming the Church, then the Church shares

the world's blindness. When the Church loses itself in the world by accepting the

objectives and techniques of the world even for the sake of the world, it quickly

becomes an object of contempt, and it is rejected easily by the world. Its wisdom

and efficiency are other than the wisdom and efficiency of the world. The Church

which is over-crrd.ous for the world comes to idolize the world and foregoes its

rightful place in the world.

The two temptations of the Church - to separate itself from the world or to

allow itself to be integrated into the world - are two aspects of the same failure to

realize that God has achieved a unity in Christ in which the Church and the world are

not intermingled but are associated under the sole sovereignty of their Lord. The

Church and the v/orld are not to be identified with each other, nor are they to be

isolated from each other. The will of God for the Church is His will for the v/orld.
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The Church arid the world exist in tension if the Church is the Church. Its

proclamation of God's love for the world calls the world into question and forces it

to see itself under God's judgment. But the 'ford of the Church to the world is

Jesus Christ who is forgiveness and in whom reconciliation has been accomplished.

The tension between the Church and the world is a provisional one, and one which the

Church acknowledges and occasions only indirectly as it proclaims the One in whom all

tension h: s been resolved.

D. The Christian Ethio

The unity which is given in Jesus Christ prevents the radical disjunction which

too often is posited between theology and ethics. The assumption that theology has

to do with God and ethics has to do with man and Ms life is quite false. Theology

is the activity of thinking in the presence of the God who does not choose to be

without man. In theology there is no separation between tMnking and becoming,

between knowing and being transformed. In like manner, etMcs is not a science of

the activity of mm, & hypothetical man for whom activity may be suggested as though

the Word of God had not become man. In Jesus Christ being and act are unified. For

the Christian, theology and etMcs are a unity; one is not thought and the other

activity so that one can exist without the other. This is a very difficult

proposition. We are inclined and tutored to tMnk in terms of theory and practice;

we ere inclined to separate our deeds from our thoughts. Mary attempts to articulate

a Christian ethic founders on this rock. In the United States the emphasis in the last

two decades upon etMcs as response has resulted in numbers of documents dealing with

"the theological basis for social action". These well-meant efforts have served only

to solidify the false notion that theology and etMcs exist independently of each other.

All too often the demand is for a theological basis to justify an already determined

plan of action. In a real sense man's activity is response to the saving activity of

God. But the God who saves is not a God whose word and act are divorced, nor can word
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and act be divorced in the man who is saved by God# Theology and ethics either

stand together or fall separately.^
The point of departure for the Christian ethic is the reconciliation which

has been wrought in Jesus Christ, which is to say that the Christian ethic is

centered in the Church# This is so not because there is one ethic for the Church

and another for the world, but because God's will for the Church and the world is the

same will. He wills and achieves reconciliation. The reconciliation between God

ana man which has been effected in Jesus Christ for all men is actualized in His

Body, the community of believers, through the power of His Spirit.

God establishes man in community. This means that there is no individual

Christian or individual ethic. Man's individuality, his personhood, the freedom

he struggles to achieve, is not to be found in isolation but is realized in

relationship with his fellowmen. By the very nature of the reconciliation which

has been accomplished, by the very fact that Jesus Christ has stood for man before

God and has acted in hispslace, the Christian stands and acts always in the great
company of the reconciled. My "I" is "I" only in the "we" in which I have been

placed in Jesus Christ. I have been placed among those who acknowledge Jesus

Christ as Lord and for the sake of those who do not yet know His Lordship. God

is pro me only because He is pro nobis.

1. The most notable attempt to avoid a dichotomy between dogmatics and ethics is
that made by Karl Barth, and it is not an entirely successful one. His division
of theological ethics into "general" ethics and "special" ethics, a division which
he bases on the objective and subjective aspects of sanetification, leads him very
near to the formulation of the casuistical ethics which he deplores. The error
would seem to be an unavoidable methodological one, but it cannot but affect the
content of Berth's "special" ethics. (For example, Church Dogmatics. HI, 4,
pp. 285 ff., section on "Near and Distant Neighbours" which bears remarkable
resemblance in tone to New England Puritan formulation of hierarchy of love for
neighbours, Plage 51 Chapter II this work. Though 3arth is careful to stress
the fluidity of the relationships which are controlled by such factors as language,
nation, and race which are determinative of his categories of "near" and "distant"
neighbours, this section has chauvinistic undertones which make questionable its
value as an approach to a Biblical understanding of the concept of neighbor. More
to the point is Bonhoeffer's serious consideration of Nietzsche's advice to shun
one's neighbour end love the one who is most remote. (.Bonhoeffer, Ethics, op.cit.,
P.259). The purpose here is not extensive critical evaluation but a notation
that it is in the area of ethics that it is most difficult to maintain a

Christocentric stance.
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The Christian ethic is concerned with the responsibility of the Church for

the world. When viewed in this light, the sum and substance of the Christian ethic

is the proclamation of Jesus Christ, This is not to say that the Church has only

to "verbalize" to the world. As the word and act of God are one in Jesus Christ,

there is no separation between word and act in the Church, If the Church speaks

the word which it is not, it is not the Body of Christ, If the word of the Church

is detached from the ord, it is impotent; it becomes one with, or among, the many

voices which harangue or seduce the world. It the word of the Church is the

proclamation of the Gospel - the spreading-abroad of the good news - it is self-

authenticating and efficacious.

The Church has no program to offer to set the world right. It has instead the

startling, and to the world not obvious, message that the world has been set right.

What the Church says to the world is that, in spite of all seemingly contradictory

evidence, the problem of good and evil, the problem of morality, has been resolved,

God has taken upon Himself the solution, Man who is both unwilling and unable to

obey the Law is no longer bound by the Law, The Law which could only condemn man

comes now enoased in the Gospel, Jesus Christ has obeyed the Law for man, and man's

obedience now consists in his acceptance of the grace which is his freedom, Jesus

Christ has lived out the response of man to God which is in conformity to God's will

for the world, Man's concern is with the reception of this response as the response

for him and all men, and he is enabled by God so to receive it.

This has a two-fold meaning in terms of the Church's responsibility for the

world; first, as previously stated, that the Church has no program to offer the world,

and, secondly, that the word of the Church to the world is always Gospel, The Church

has no word of Judgment or condemnation to speak to the world. The Judgment and

condemnation of both the Church and the world have been satisfied by the death of
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Jesus Christ. There is no exception to this. The v<orld is not capable of any atrocity

so heinous that the Church is allowed to speak to it ar^ word but the Word of God:

Jesus Chrust,

The word which God speaks and which the Church is entrusted to speak to the world

is not barren. The fruit which it produces may be viewed in the life of the Church

and as this community of reconciliation is extended into the world. It is as man is

incorporated into the Body of Christ that the nature of obedience - the requirement

of grace - is revealed to him. What man is to be anc do is disclosed to him by the

Holy Spirit who is at work making him who he is. Man is not called to be a "little

Christ". The workg which God has done in Christ cannot, need not, and will not be

repeated. But the life of the Christian attests to and affirms the reconciliation

of God and man in Christ by being itself the reconoiled life. In Jesus Christ God

has demonstrated His will to be gracious to man, In Jesus Christ man has been shown

that the proper response to the gracious will of God is the grateful reception of

God's determination of him as true man, as God's oreature, and as God's Covenant

partner. Ttous, the life of man in his relationships mirrors or displays the image

of God who is at one in Himself and with men. Man does not become the image of God

or a second Christ, Just as the Church which is the Body of Christ does not become

Christ. It is only Christ who is perfectly obedient to the will of God and whose

obedience is imputed to man, but as man acknowledges this obedience as his own, he

is freed to life. 2ven as the new creature which he has become in Jesus Christ, man's

actions will be imperfect and perverted by his sin, but if man acts in respect to the

pattern of obedienoe of Christ and allows this pattern to be given to his obedience,

he is accepted as obedient. The work of God rehabilitates the works of men and

substitutes for man's imperfect obedienoe the obedience of Jesus Christ.

The response to the Christian, of the Church, to every human problem is the

witness that in His being and sction among us God has Himself become the solution of

human problems. Is this to say then that man is merely the passive recipient of
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God's grace? Suoh a conclusion is a complete misunderstanding of the nature of the

freedom of the Christian. First of all, there can be no confusion between the

freedom which is given to man by Goa and man** wilful attempts at self-determination.

The man who struggles to attain freedom for himself is a slave to himself and in

bondage to a world of contradiction, confusion, and ohaos. The acceptance of the

freedom which has been determined for him by God is man's liberation from the

ohpdow world of oppsoronc© to the world of reality* he is faced no longer with an

endless array of conflicting choices. He becomes whet he is - the Covenant partner

of God and one who has been restored to a right relationship with his neighbour and

the whole of oreatian.

This freedom is real freedom. Man is really the Covenant partner of God and

as such he is put to work. His life is one of fully human, active, responsible

participation in the world. There is no confusion between the free grace of God

and the free work of man who has been delivered from the bondage of sin and death.

Man need not use an imagined freedom as a pretext to play God. There is no

rivalry between the Creator and the creature who are now partners, Man is free

to be what he is enabled to be - real man; he is freed from the burden of being

what he cannot be - God.

The freedom which God has ordained for man in Christ is primarily freedom

for life and only secondarily freedom from limitations and restrictions. It is the

freedom for love which makes the Christian unfree for animosity and hatred; it is

the freedom for a reconciled life which makes a life of conflict and schism an

impossible option for the Christian. This positive nature of freedom means that

the oharaoteristic note of the life of the Christian and the Christian community

is joy. If the life of the Christian community is marked by half-hearted submission

or vacillation or even by too serious concern with itself, it has lost the freedom

for which it was set free. The life of the Christian and the Christian community

in freedom is a daring venture, but it is joyful in that it is responsibility

undertaken in the presence of the Giver of freedom who Himself has assumed the
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ultimate responsibility.

Theology, Race Relations, and the Christian Community

2h the previous sections of this study dealing with the racial practices and

attitudes of the Christian oommunity, no attempt has been made at detailed criticism

nor have there been suggestions of alternative approaches, $uch a procedure ould

have been impossible and useless. It is impossible because the witness of the

Christian and the Christian community is always an inmediate one - a witness in the
the

present to the presence of / living Christ, While there is much to be learned from

the study of history, the final yes and no concerning the faithfulness of God's

people remains with God. To assume otherwise is to assume that God is not at work

in the world, and that man's response is not made in the freedom of His presence and

love. It is to assume that God is not Himself at work in man's obedience and

disobedience, using or overruling each for the accomplishment of His purposes, A

criticism of the past must be stated in general terms and with the recognition that

while the past invades the present, it is by the grace of God really past.

Much of the self-criticism of the Church during the last three decades has

demonstrated its lack of understanding of its nature and of the nature of Christian

witness. The ahurohes have repeated to themselves over and over again suoh

platitudes as "practice what you preach", "talk less, and do more", or "clean up

your own house; Judgment begins at home". Our study has indicated that such

criticism is based on the false dualism which has been posited between act and being

or the Churoh and the world. What the Church has posed to itself as the ethioal

question of race relations is a theological question - as are all ethical questions.

»hen we look at the past record of the churches in the field of race relations,

we find that the question which must be raised is the comprehensive, and from the

hurian point of view less answerable one - and this is whether congregations and

Christians have manifested in their lives signs of the presence of Christ amongst them.
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The question is whether churches have been the Church; whether their lives have

reflected the life, death, and resurrection of Christ; whether their word to the

world has been the Word. One's answer to this question - which must be that the

Christian community does not seem to have reflected the freedom which is of its

nature, a freedom of life, death, and new life, as it has encountered the tensions

engendered by racial differences - is less a criticism and more a confession of

the present opportunity and task which is given to the Church by its Lord.

Our knowledge of the nature of the Church and our understanding of its life as

being derived from the pattern of obedience of Christ to the Father do not enable

us to draw up general, long-term programs to deal with the brokenness and hostility

in the Church and the world whieh is the result of racial tension and conflict.

Rather, our understanding of Christ enables us to see that the brokenness of man's

relationships is a manifestation si' his inhuman oondition when he is outside the

Covenant relationship or when he has forgotten or disavowed the Covenant. For

this reason, all programs aimed at overcoming this inhuman condition must be seen

as problematic and of en extremely tentative nature. This is not to say that the

Christian community is not concerned for justice or with all the possibilities for
' the re-ordering of society so that men may live in more amicable and equitable

relationships. But it is to say that the Christian understands the depths of man's

alienation from man too well to place ultimate confidence for the overcoming of this

alienation in any humanly-contrived solution, Therefore, the primary witness of

the Christian community in a world torn asunder by racial hostility cannot be a

crusade against segregation or a presentation of a blueprint for a society wherein

white and Negro people may live alongside each other without apparent disharmony.

The witness of the Churoh is to an achieved reconciliation which lies beyond human

possibility.

The Church is the community of those who have suffered reconciliation; it is

also the community of those who are at all times suffering anew their reconciliation.

Perfect and complete reconciliation among men is only an eschatological possibility.
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The Church is constantly being born, dying, and being created. Its peaoe and

wholeness lie not in itself but in Jesus Christ who is its Lord. For this reason,

the Church does not point to itself as the example, source, or hope of reconciliation.

In the face of its own brokenness the Church can only turn to the Source of wholeness

and offer itself in repentance. The Church cannot renew itself. If its voicing of

repentance is a preamble to its own plans for healing itself or the world, there

will be no healing. Much of the activity of the churches in the area of race

relations is a substitute for true repentance and indicates an unwillingness to

admit that the Church is not the dispenser of grace but is the recipient of grace.

It is only as the Church under stands its reconciliation as both a gift and a

continuing activity of God that it is able to proclaim reconciliation to the yet

unreconciled.

The witness of the Church and Christians in racial conflict may be described

by the use of four terms: proclamation, listening, standing, and intercession.

Is shall be seen, these terms do not define separate or specific activities, but are

rather indicative of the style of witness which is characteristic of the Christian

community.

We have spoken at some length of the proclamation of the Church. What must be

emphasized when we speak of it in the context of race relations is that this

proclamation receives its impetus from Christ who is Head of the Church rather than

from the world. The proclamation of the Church is not altered by the situation in

which it is made. This is so because its message is not its own but is given to it,

and because this message is sufficient for the wrath and hostility of the world which

varies from time to time in degree but not in nature. Even when the Church itself

is divided and consumed by antagonism and strife, the word Of.the Gospel remains

constant. This does not mean that the Church ignores the world or speaks seme

word which hovers in unreality above or beyond the world. To proclaim the Gospel is
never a retreat nor an irrelevance nor an easy way. The easy way is to allow the
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world to determine the content of proclamation or for the Church to decide for itself

what is relevant in terms of anticipated results, IVhen the Church succumbs to either

of these temptations - out of real anger and impatience with injustice end inhumanity

or out of a desire to maintain a position of leadership in the world - it find3 itself

proclaiming something other than the Gospel, Rather than allowing the love of Cod,

which is Judgment and merpy, to speak to all men in all conditions, it usurps for

itself the right to speak Judgment or rnercy to those whom it decides are deserving

of one or the other at one time or another. By doing so, it acknowledges its own

refusal to rely on the efficacy of the Word which has created it.

The word of the Church is direct, unequivocal, particular, and precise. It is

this because it is a recapitulation of the Word of God and His action which always

bears these characteristics. This word may seem to assume different forms in

different situations, but it is always characterized by the fact that it is not a

word which man shapes but the Word which shapes man and determines and defines his

posture, Hie word of the Church to the World of racial hostility is: Be ye reconciled.

As imperative it is spoken in conjunction with the indicative* Ye are reconciled. The

call to reconciliation which is entrusted to Christians as ambassadors of Christ is a

human possibility only because reconciliation has been accomplished. It is foolishness

to the world that a Christian can stand in the place where racial hostility has erupted

into open violence and oan even die there in the sure knowledge that hostility and

violence is not the truth about the world. If such becomes foolishness to the

Christian, he has become of the world and ambassador for a power other than Christ.

The patience and persistence with which the Christian proclaims reconciliation

is unending. He is tempted neither to despair by the indifference of the world to

the presence of Christ nor to premature optimism at signs that His presence is being

made known. Indifference oocasions in him deep sadness, to be sure, end responsiveness

is the occasion for great Joy, But in neither instance is he moved from the steadfast

knowledge that Christ is working and that there is work yet to be done.
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It is possible for the Church to become so enamoured with its proclamation

that it is unable to listen. It does not believe, or ceases to believe, that God

may speak to those who acknowledge Him as Lord through the voices of those who do

not yet, or have oeased to, acknowledge Him, The Christian community may come to

think of itself as given and never as receiver. The Church may become the great

benevolent dispenser of wisdom and charity; the Church may see itself only as doing

for the needy and eppressed. Specifically, in the racial crisis it has found itself

of late speaking God's word to the government and the world, offering financial

assistance to civil rights organizations, giving comfort to those whom it considers

exploited. Ho one of these activities is unnecessary or reprehensible, but the

Church's posture of unfailing benevolence separates and sets it apart from the world.

This posture is not occasioned only or primarily by the possession of wealth as osn

be seen by the fact that the not-wealthy Negro "church" is only relatively more

successful than the white "ohurch" in its proclamation of reconciliation. It is that

when the Church no longer sees itself as the needy one nor recognizes that it is being

ministered unto by the world it has no word for the world, <¥hen the Church caiinot

listen and hear, it cannot speak, When the Church does not hear aright the cry of

the world, its primary contribution to the world is made from its own resources in

the form of plans or programs to mitigate an immediate evil. It expects the world's

gratitude and is dismayed and inmobilized when the world either ignores it or turns

its wrath against it. The Church must recognize in all the cries for Justice and

equality and freedom what may be the unartioulated but is nevertheless the real cry

of humanity for the love and peace which accompany true reconciliation. Because

the Churoh's own experience of this reconciliation is fragmentary, it hears the cry

of the world and indeed cries with the world.

The Church and the world stand together in the face of the onslaught of the power

of sin and death which maniiests itself in racial hatred. The Church does not stand

by the world as though to indicate that it is itself impervious to this power of death.

It knows too well that it has fallen victim to this hatred, that it has allowed itself
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to be torn, shattered, rendered inpotent, controlled, and, at times, destroyed by

racism. The world noes not see the issue as having to do with the power of sin and

death at work in the world. The world sees death as a personal enemy which invades

man's life only once and finally; the Church sees the face of death in countless

events. The world sees the issues of racial conflict as being those of segregation

and integration, injustice and justioe, inequality and equality, oppression and

freedom. The Church recognizes these as valid but partial understandings. Because

justice, equality, freedom, and racial integration are valid objectives for society,

the Church is involved in the attainment of these objectives. Christians are to be

found on picket lines, in protest marches, at strategy conferences - at ary or all

of those places where attempts are being made to achieve justice and to establish

conditions in which people can live more fully. However, Christians are in these

places in a very specific manner. Their decision as to where they stand is not a

rigid or easily predictable one; they do not identify blindly with groups or causes;

their choice of their stance is an open, fluid response to the work of Christ in making

the world human rather than inflexible, unbending adherence to programs or principles.

The witness of the Christian is always "in this time" and "in this place", For example,

when he urges obedience to a law or when he urges civil disobedience, he does not do so

on the basis of some permanent, general principle. He does so in terns of a considered

judgment (hopefully, but not necessarily, of the Christian community) as to what

constitutes faithful witness in a particular situation.

The world may reject the attempt of the Church to stand with it because of a

peculiar characteristic of the Christian witness. This is that the Christian's stand

for justice does not aoquire the nature of a stand against an enemy. Secular ethics

sees those who ere opposed to integration as the enemies who much be defeated; to love

the enemy who threatens one's very exietence is either foolish or impossible. The

Christian has no choice but to love the one who seems to stand against him. This means

that the Christian does not cease to love the ones who persecute him, nor is his love

contingent upon the cessation of violence or hostility directed against him. This means
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and hate (e.g. segregationists, the Tp Xlux Klan, the John Birch Society, the rioting

Negro mobs) as well as to those who suffer violence and hatred. The Christian's

witness to the fact that man is no longer judged by worldly standards color)

is of a piece with his witness that it is not he who is the ultimate judge of the

actions of men. Reconciliation requires the loving of one's neighbour though he

appear in the guise of one's enemy.

The Christian's stand is not predicsatedon the basis of success, tie does not

eschew oonrpetence, skill, or effectiveness! his actions, in fact, may demonstrate all

of these qualities. But the Christian oiowb that Christ's reconciliation of man is

neither social strategem nor political expeiient but it is the gift of God. He knows

too that this gift of God involves the Cross, and that the time may be at hand when

the only witness open to the Christian and the Christian community as God works to

reconcile black and white men is acceptance of the Cross, Such witness appears

always inefficient and insufficient to the worldj it is other than this in the economy

of God.

The final word which has been chosen to define the witness of the Church in racial

conflict is intercession. We speak here of prayer with the full knowledge that those

without the Church and many within the churches do not understand prayer as a part of
not

the ethical witness of the Church. This lack of understanding is/due to the nature

of true prayer which is surely ethical activity. The Church has itself, however, often

understood prayer as a state rather than an act or has allowed this act to be a barricade

between itself snd the world. The world and Christians are impatient, understandably and

justifiably, with prayer which is an evasion of reality or a substitute for some other

work of the people of God. The Church has allowed prayer to become a public posturing,

an oratorical exercise in which man explains the world to God and enlists His co#peration

in the achievement of the aims of man. The world sees, therefore, fragments of the
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Churoh praying "against" each other, as it were. But even when the Church truly

preys, the reaction of the world is that it could better occupy itself in some form

of direct action.

The intercession of the Church for the world is essential for the life of the

Church and the life of the world. The Churoh intercedes for the world because it

has been cotmianded to do 30 and because this commandment is its freedom and permission

to do so.. In its prayer the Church stands quite empty-handed in the presenoe of God

with no illusions about its power or strength. It offers its thanksgiving and its

petition that the will of God may be done on earth. Its prayer is an acknowledgment

of its total and continuing dependence on the grace of God for its very life. Only

in the reception of this grace is the Church able to intercede for the world which

is not able to intercede for itself, What the Church asks for the world is the very

same petition which it makes for itself - that the will of God may be done therein.

It does not ask that its own cause be affirmed or vindicated; it asks that it be used

as an affirmation to the world for which it intercedes of the righteousness of God's

cause.

The Churoh always directs its prayer to "our" Father, which is to Say that in

its prayer it does not acknowledge, as God does not acknowledge, that the broken

relationships of the world or within itself constitute reality. The intercessory

prayer whereby the Churoh presents itself wholly to the Father of its Lord and offers

itself as representative of the world on behalf of the world mirrors the work of God

in Christ which has accomplished man'3 reconciliation and is, therefore, the authentic

witness which the Church is compelled to make to the world.

When one speaks of race relations in terms of the style of witness of the

Christian community rather than in terms of specific programs and activities, angry and

impatient voices are raised both from within and without the Church. These voices are

understandable. Those persons who are the victims of injustice and oppression rightly

desire to be no longer victimized; some of those persons whose participation in society

oasts them in the role of victimizer do not wish this role. The question "What can
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we do?" which is the perennial question of concerned Christians in the United States

is legitimate end, toe large extent, commendable. But the question can be answered

only by those who ask it. The answer whicil they give to the question will express

the Christian community's understanding of its nature and of its Lord who has

reconciled all men and the world to Himself.
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